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ABSTRACT
Many people thrive on the mission field while others seem to flounder. This includes
some missionaries who must return to their home country prematurely. The correlation between
flourishing and floundering for missionaries on the field is not necessarily limited to a lack of
passion, biblical knowledge, effort, or even language proficiency. All missionaries need a
comprehensive set of tools, and one that has been seriously neglected in missiological training is
Cultural Intelligence (CQ). CQ is a modality of intelligence within the umbrella of Social
Intelligence, as categorized under the Multiple Intelligence Theory. With the rapid increase of
globalization, those who want to be effective are taking advantage of the multidisciplinary field
of CQ. Unfortunately, the use of CQ as a missiological tool has received minimal attention
within the researcher’s context. This dissertation project assesses the value of CQ as a tool to
enable missionaries to engage in cross-cultural ministry and adapt to the host’s culture. The
qualitative research includes a phenomenological study of Costa Rican ministry workers who
serve in partnership with US missionaries. But in addition to applying CQ to the missiological
enterprise, it is essential that missionaries maintain a Christ-like character and an intentional
pursuit of advancing the Kingdom of God. The combination of these tools and a Christocentric
focus results in the proposal of a new construct referred to here as Missiological Intelligence
(MQ).
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CHAPTER ONE
THE PROJECT INTRODUCED

Introduction
A musical prodigy, a mathematical genius, a polyglot, a brilliant artist, an Olympic figure skater,
or even a master mechanic can inspire wonder and awe. These experts in their respective fields
possess a specific type of intelligence. In 1983 Howard Gardner presented the theory of Multiple
Intelligence to explain how intelligence is more than grasping concepts and solving problems in
academic settings. This theory includes both academic and non-academic forms of intelligence.
Although far less celebrated than musical, logical-mathematical, linguistic-verbal, visual-spatial,
and bodily-kinesthetic forms of intelligence, some people excel in forms of Social Intelligence.
This form of intelligence encompasses the concepts of Interpersonal Intelligence and
Intrapersonal Intelligence as categorized within the theory of Multiple Intelligence. One
definition of Social Intelligence is “the ability to understand the feelings, thoughts, and behaviors
of persons including oneself, in interpersonal situations and to act appropriately upon that
understanding.”1 Within Social Intelligence exists a form of intelligence called Cultural
Intelligence (CQ). Although the “Q” in IQ refers to quotient, the “Q” in CQ references
measurement or quotient of one’s cultural intelligence. CQ refers to the skill to relate and work
effectively in culturally diverse situations. CQ is a multidisciplinary approach that draws from
anthropology, sociology, and psychology. It involves knowledge of the host culture, cultural
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Kerri Anne Crowne, “The Relationships among Social Intelligence, Emotional Intelligence, Cultural
Intelligence and Cultural Exposure” (PhD diss., Temple University, 2007), 106, ProQuest Dissertations & Theses
Global.

2
sensitivity, awareness, and specific skill sets and capabilities to realize objectives in culturally
diverse situations.2
With the unprecedented globalization of the world due to modern technology, the field of
CQ has received ever-increasing study. In his studies on globalization and CQ in cross-cultural
leadership, Thomas Rockstuhl states, “the outcomes of globalization are uncertain. Some
academics predict a multicultural global village, and others expect clashes between
civilizations.”3 The cultural competencies provided from CQ proficiency could facilitate a
reduction in these cultural clashes. Cultural competencies have been a topic of interest across a
wide range of disciplines, from global business and leadership development to areas of
education, health, and counseling. The literature discussing why some people thrive in cultural
contexts outside their own is constantly growing.
Elizabeth Evans researched expatriate success with an interest in determining the role of
CQ and personality as predictors for cross-cultural adjustment. Evans quotes J.S. Black and H.B.
Gregersen when stating, “20 to 50% of expatriates repatriate prematurely, within a year of
beginning their global assignment.”4 Her concern was with expatriates’ premature return, low
performance, and adjustment problems. Her research findings revealed that “higher levels of CQ
implied a better level of adjustment than did the extent of international experience.”5 Even more
than extensive international experience or travel, CQ predicts expatriate adjustment.

2

Information drawn from DMIN 8023, Contextual Engagement II, Spring 2021, Southeastern University.
Thomas Rockstuhl et al., “Beyond General Intelligence (IQ) and Emotional Intelligence (EQ): The Role
of Cultural Intelligence (CQ) on Cross-Border Leadership Effectiveness in a Globalized World,” Journal of Social
Issues 67, no. 4 (2011): 834.
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Cross-Cultural Adjustment” (master's thesis, The University of Tennessee at Chattanooga, 2012), 18, ProQuest
Dissertations & Theses Global.
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Evans, “Expatriate Success," 12.
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However, a significant gap appears in the literature concerning CQ and the field of
missions, except for a few scholars such as David Livermore. Soon Ang, one of the leading
scholars in the world of CQ, concurs that this gap exists and suggests the need for future research
concerning CQ and the benefit it may generate in cross-cultural interactions in relation to
specific fields of international work.6 Further research would include the area of full-time
missionary work because neither her research nor that of other scholars makes mention of this
type of international work. In addition, further research would include the area of full-time
missionary work, whether sent from Western or Majority World nations, as well as the cultural
dynamics implied by long-term involvement. Neither Ang’s research nor that of other scholars
makes mention of this type of international work. Furthermore, Kerry Crowne proposed the need
to explore CQ in the field of Christian missions work to determine if her research findings
remain consistent regarding the relationships between social intelligence, emotional intelligence,
CQ, and cultural exposure.7 In addition, Steven Irvin conducted a study to explore the role of
culturally endorsed leadership theories in intercultural mentoring relationships among Christian
ministers who are citizens of the US working with nationals in Latin America. He proposes,
“The lack of research that examines intercultural mentoring relationships in international settings
where the mentor is not of the host culture creates a notable gap in the mentoring literature.”8
Although missionaries can serve in a wide range of ways, some form of discipleship or
mentorship almost always lies in their key objectives.

6

Soon Ang and Linn Van Dyne, Handbook of Cultural Intelligence: Theory, Measurement, and
Applications (Routledge, 2015), 369.
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Crowne, “The Relationships among Social Intelligence, Emotional Intelligence, Cultural Intelligence and
Cultural Exposure,” 106.
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Steve M. Irvin, “The Role of Culturally Endorsed Implicit Leadership Theories in Intercultural Mentoring
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Traditionally, Western and European missionary training focuses heavily on biblical and
theological training and spiritual formations. These disciplines are foundational for any
ministerial role. Kola Aiyedogbon, in his training for missionaries, speaks for many when he
stresses, “Formation of the character of Christ is the ultimate goal in missionary training.”9
Christ-formation is imperative for all missionaries. However, the need still exists to effectively
communicate the gospel message through word and deed. Livermore urges missionaries to
consider, “Sheer willpower to effectively express love cross-culturally isn’t enough, and neither
is pure head knowledge about what a culture values.”10 He addresses motivational, cognitive,
meta-cognitive, and behavioral challenges in cross-cultural engagements.
Missionaries need to learn CQ for the sake of adaptation as well as to interact with the
host culture. A comprehensive understanding of the culture precedes the ability to communicate
effectively. Communication demands contextualization. All content has a context.11 In terms of
missiology, communicating the doctrine is essential but not enough. Allan F. Deck believes,
“The church teaches that the gospel must be translated in a way that it can be received by others.
Doctrine becomes life through culture. When what the Gospel proclaims (and the church
teaches) is somehow received into the heart and identity of a person, when it is inculturated, then
it is transformative.”12
This research project will explore the integration of CQ as a tool for missionaries in
contextualization and inculturation.

9

Kola Aiyedogbon, “The Challenges of Missionary Training in the 21st Century: A Manual for Training of
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Rationale for the Project
Problems exist in USA missiological praxis. With respect to these missiological praxis,
Kenneth Archer proclaims, “many have become more committed to USA nationalistic policy,
economy, and practices than committed to the radical call of the Gospel of peace and justice as
embodied in the ministry of Jesus Christ.”13 Rather than being formed by the gospel, today the
community of Christians is often shaped more by the nationalistic, political, ideological
narratives of the USA than by the Gospel of God. In addition, western missionaries often adopt
an attitude that communicates the feeling that the way of doing things in the US is the correct
way.14 Reed’s reference to “doing things in the United States is the correct way” is 20th Century
thinking. Fortunately, such a colonialization mindset is less prevalent today as it was at the time
Reed published his research. Nevertheless, today’s globalization has sometimes failed to change
an unconscious “superiority complex,” which is often present in missionaries sent from the US.
Even though many today receive training in the integration of cultural anthropology and crosscultural communication, Reed’s thirty-year-old perception is still valid in arenas that have been
slow to recognize the value of insights gained from behavioral sciences. Many evangelical
Christians have been slow to recognize the value of these types of insights.15
However, the gospel “aims at transforming each person and identifying him or her, first
and foremost, with Jesus Christ, not with American culture, or any other for that matter.”16
According to Pentecostal scholar Amos Yong, the church is called to “work and bear witness.”17
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Kenneth J. Archer and Richard E. Waldrop, “Liberating Hermeneutics: Toward a Holistic Pentecostal
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Kristin Colberg adds, “The purpose of the church is to continue Jesus’ mission of building up the
kingdom of God.”18 Dario Andres Lopez Rodriguez suggests, “The Church, as redeeming
community, made up of all those who have experienced the saving grace of Christ, and as a
visible sign of the presence of the reign of God in history, is called to be a community of life
which loves and defends the life of all human beings.”19 Therefore, for the church to fulfill her
calling, she must engage all people, including cross-culturally. Humans are made in the image of
the God “who has communicated himself to us by revealing himself… [and] we are commanded
to communicate the message of the good news with others.”20 The question is, “How does one
communicate this message in an intercultural world?” CQ provides an answer to this question.
Without sufficient CQ, miscommunication is inevitable in cross-cultural engagements.
Self-awareness and cultural awareness prevent blind spots and improve communicative
competencies. Livermore explains, “Misreading cross-cultural behavior is one of the most
consistent findings of my research.”21 The first example is of a North American pastor who
exclaims after offering training to a group of pastors in a host country, “They were so hungry for
this training! No one got up. They hung on every word!” However, after interviewing the pastors
in the training, they shared that what appeared as paying attention was their intrigue by the North
American pastor’s foreign behavior. The pastors receiving the training also communicated that
they would never get up during training because that would be disrespectful. Additionally, they
claim the guest pastor taught North American models that are not useful in the host’s country.

18

Kristin Colberg, “Ecclesiology Today and Its Potential to Serve a Missionary Church,” Missiology 46,
no. 1 (2018): 26.
19
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21
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They wonder why he did not address the spiritual warfare issues or specific struggles they have
in their contexts. A second example relates to misinterpreting smiles and waves. A typical North
American assumes these gestures are signs of joy, “but they may just as likely be responses to an
awkward situation in which words cannot be used due to a language barrier.”22
A second valuable concept has to do with the issue of money. In researching the pastors
and locals who receive short-term missionary teams, the Latin American pastors asked
Livermore, “Why do they think we are so poor? What makes them think we want what they
have?”23 Often the US missionaries presume the host country locals want what the missionaries
want to give them. The wealth of the US causes other blind spots. A valid question becomes,
“Who really decides who is poor?” Unfortunately, the US missionaries’ “financial wealth, and
all the amenities that accompany it, easily inclines us to think we know what other people
need.”24 Often, when these visitors give, it can feel offensive. A wealthy, white missionary with
good intentions generously distributes gifts to small children, but a child’s parent often thinks,
“I’m quite capable of caring for my child myself!” Other times, the missionaries simply do a
small construction project that could have been a source of income for other locals. Without
meaning it, US missionaries could make ill-intentioned comments during a home visit like, “I
can fix your roof and your patio problem.” The host had no idea that he had a problem with his
roof or patio. Rather than feeling cared for, he now feels shame regarding the state of his home.
The researcher has witnessed the same situations as those described by Livermore. In
addition, he has personally misunderstood behavior and expressions even though he speaks the
language fluently. The researcher has unintentionally offended members of the host culture

22
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because of his lack of cultural understanding. Not only has he offended others, but he has also
been offended. For example, after having lived in Costa Rica for a little over a year, the
researcher and his family took a short trip to the states. During their stay in the US, he overindulged in all of his favorite foods. Without question, he gained a several pounds. Upon
returning to his beloved town, he casually crossed paths with a dear friend, Carmencita.
Immediately upon seeing him, she began to point and laugh at him while telling him how “fat”
he had become. Completely caught off guard and even confused by her comment, he tried to
force a smile and wait for a new topic of conversation. However, she would not stop repeating
how she could not believe how fat he had become. A sense of shame and embarrassment grew
each time she repeated it until he finally felt offended and angry. Culturally, the researcher had
no clue that this type of commenting is not viewed as offensive in her culture. Surprisingly, the
fact that she expressed her observation communicates an appropriate degree of affection for the
researcher. Her comments bear evidence that she viewed him as part of her inner group.
Increased understanding and improved communication reduce frustration for
missionaries. These two abilities also enable missionaries to adapt to their new culture.
Adaptation and improved effectiveness are key components in assisting a missionary to thrive.
Thriving also helps reduce premature repatriation. Cultural understanding and self-awareness
expose the true impact and intention of each of these situations. However, in addition to cultural
understanding and self-awareness, viewing others as image-bearers of the Lord changes a
missionary’s perspective. Livermore suggests a mutuality and reciprocity between the
missionary and those from the host culture. He urges his readers, “Let’s stop thinking about
short-term missions as a service to perform and see it instead as another expression of living in
the way of Jesus, which includes giving and receiving from our brothers and sisters in Christ

9
globally.”25 This concept involves a genuine relational connection that is meaningful rather than
a one-sided giving or performing. The First World church has much to learn from the Majority
World Church, meaning areas outside Western Europe and the US / Canada. Both short-term and
long-term missionaries should focus on authentic relationships with members of their host
culture. Developing these authentic relationships requires a mutuality and reciprocity rather than
the locals being the project of the missionary.

Research Question and Anticipated Results
Could the specific domain of Cultural Intelligence provide a missiological construct to address
the problems of miscommunication, blind spots, and failure to thrive for missionaries within the
researcher’s specific context?
The researcher anticipates that the biblical and theological research will prove both a
warrant and a precedent for CQ. In addition, the expectations from this research are that the
literature review and human-subject research will align in their support for CQ as a vehicle to
improve cross-cultural communication, adaptation, and satisfaction for missionaries within the
researcher’s context.

25
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Limitations of the Project
This research aims to determine the value of CQ as a missionary tool in the Guanacaste Province
of Costa Rica. This study will draw from academic literature related to the field of CQ as well as
a biblical/theological survey on the topic. The exploratory research on CQ in this research
project will also provide a brief yet comprehensive report of the cultural systems and values of
the culture for this region. Human subject research will serve as a tool to discern the value of CQ
for missionaries from the US who serve in Costa Rica. The researcher will perform semistructured interviews with the participants of the human subject research. All participants
involved are actively involved in ministry endeavors, and they also have regular ministry
engagement with missionaries from the US. Because the local ministry leaders embody their
culture without thinking about it, they serve as experts in the field. They will be better able to
notice miscommunications and culturally strange behavior from the missionaries who are often
unaware of their lack of training and cultural conditioning.
This project will not attempt to define all aspects of an effective or successful missionary.
The researcher will assume that missionaries possess a confirmed call from the Lord, sufficient
biblical and theological training, relevant pastoral training, and spiritual maturity. Even more
importantly, the assumption is that these missionaries love the Costa Ricans and desire to share
the love of Jesus with them. Coupled with this assumption of the nature of a missionary is the
belief that missions have their source in the nature and purpose of God.
Additionally, this project will not address the specific cultural dynamics of other cultures.
CQ is not specific to a particular culture. Although this study will include cultural information
regarding Costa Rica, the study will not address the distinguishing cultural dynamics of the

11
larger cities in this province or the nation. The researcher’s ministry context usually falls within
small towns and rural communities.

Goals and Objectives
The primary goal of this project consists of three integral research components. This project's
first and primary goal is to assess the value of CQ as a tool to enable missionaries to engage in
cross-cultural ministry and adapt to the host’s culture. The researcher will achieve this goal
through three integral components of this project: (1) biblical and theological studies, (2)
literature review, and (3) qualitative interviews.
First, the biblical and theological studies allow the researcher to see if biblical warrant
supports this specific form of Social Intelligence and also if biblical precedent exists for the use
of CQ.
Second, the literature review will provide a comprehensive explanation of the purpose,
use, benefits, and critiques of CQ. A gap in literature resources exists in the specific field of
long-term missionaries. However, David Livermore is a rare exception to this gap. He provides
research pertaining to short-term missionaries and CQ. Thirdly, the qualitative interviews
provide a perspective on CQ from the host culture.
The final portion of this project is to create a brief profile of the cultural dynamics of the
region surrounding the researcher, namely, Guanacaste, Costa Rica. The researcher will achieve
this goal through literature from North American sociologists and anthropologists on Costa
Rican culture.
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Summary
CQ is the capability of relating and working effectively in culturally diverse situations. CQ is a
multidisciplinary approach that draws from anthropology, sociology, and psychology. It involves
knowledge of the host culture, cultural sensitivity, awareness, and specific skill sets and
capabilities to realize objectives in culturally diverse situations.26 This particular form of
intelligence falls within the domain of Social Intelligence. In response to the rapid globalization
of the world, researchers have begun to invest in this component of SI. However, a significant
gap in the literature exists concerning the role of CQ and cross-cultural missionaries. The
researcher intends to discover the relationship between CQ and miscommunications, blind spots,
and failure to thrive for missionaries.
Awareness of the cultural dynamics is essential, as well as understanding the nature of
CQ. Just as significant as the specific culture is the importance of an internal process within the
missionary. The process consists of moving from ethnocentrism to ethnorelativism.
Ethnocentrism is defined as the assumption that “the worldview of one’s own culture is central to
all reality.”27 In contrast, ethnorelativism is defined as “the understanding that cultures are
relative to one another within a cultural context.”28 Again, this internal process begins with selfawareness and is followed by a cultural awareness of their host culture.
To summarize the goal and purpose of CQ in Livermore’s words, “Our journey is from
the desire to love the other, to the ability to express that love in effective ways. CQ is a pathway
to help us along the journey from desire to action. It’s the bridge that helps us more effectively

26
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express and embody Christ’s unconditional love across the chasm of cultural difference.”29 CQ
enables Christians to effectively express the love of Christ through their behavior and words in a
manner in which it can be received.

29
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CHAPTER TWO
THE PROJECT IN PERSPECTIVE

Introduction
Missiologists commit their lives to researching, developing, training, and implementing the
methods used for advancing the Kingdom of God in cross-cultural settings. Advancing the
Kingdom includes sharing the gospel through word and deed as well as making disciples. In their
practices, missiologists have historically held a high value for the Word of God and Christ’s
model of serving in a humble, loving manner.
Some scholars, such as Richard Waldrop and Kenneth Archer, suggest that some
problems exist in modern missiological praxis.1 At the core of these problems is a lack of selfawareness and cultural awareness, two foundational components of CQ. Missiologist Earl Reed
attributes the problems to the neglect of critical insights provided by the behavioral sciences,
such as the integration of cultural anthropology and cross-cultural communication.2 With
rampant globalization taking place, scholars have produced prolific research in the field of CQ.
However, the church and missiologists have been slow to incorporate the research findings from
this form of intelligence.

1

Kenneth J. Archer and Richard E. Waldrop, “Liberating Hermeneutics: Toward a Holistic Pentecostal
Mission of Peace and Justice,” JEPTA: Journal of the European Pentecostal Theological Association 31, no. 1
(March 2011): 66.
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Lyman Earl Reed, “Preparing Missionaries for Intercultural Communication: A Bicultural Approach”
(DMiss, Fuller Theological Seminary, School of World Mission, 1981), 8, ProQuest Dissertations & Theses Global.
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Although CQ is a relatively new domain of intelligence, having been introduced to the
social sciences and management disciplines in 2003, the practices and principles have existed
long before they were labeled “Cultural Intelligence.” The Bible reveals countless examples of
CQ. This research seeks to demonstrate the importance of CQ for missiological praxis by
showing that the Scriptures provide a precedent for CQ. This precedent of CQ will be modeled
through individuals in the Old Testament, God communicating and interacting within the
Scriptures, Jesus as the incarnate model, and Paul as the paradigmatic cross-cultural missionary.

Theological / Biblical Dimensions
Individuals in the Old Testament
The Old Testament contains countless examples of CQ on two different levels. The first level
concerns examples found within human interactions. The second level discusses how God
reaches out and communicates throughout history through accommodation and contextualization.
Although the OT includes countless examples, three specific examples illustrate human
interactions displaying CQ: (1) Ruth; (2) Elijah, specifically regarding his interactions with Ahab
and the false prophets of Baal; and (3) Jonah.
For some scholars, such as James Nelson, Ruth embodies a model for cross-cultural
workers who make the appropriate cultural adjustments to thrive. According to Nelson, Ruth
partnered with the Master, represented as Boaz, to minister reconciliation and life. In his
depiction, Naomi represented the marginalized within the local culture.3 Ruth committed to a
new people group and a new culture. No sign of ethnocentrism appears in her actions or words.

3

James Nelson, Crossing Cultures with Ruth: Lessons on Thriving in Mission (Global Mapping
International, 2014), 10.
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Although her future was dismal, she gave of herself selflessly. After Elimelek, Naomi’s husband,
died, Naomi urged Ruth to return to her people in Moab. Ruth’s response was extraordinary:
“Don’t urge me to leave you or to turn back from you. Where you go, I will go, and where you
stay, I will stay. Your people will be my people and your God my God. Where you die, I will
die, and there I will be buried. May the Lord deal with me, be it ever so severely, if even death
separates you and me” (Ruth 1:16-17). In contrast to modern Western culture, in ancient
Canaanite culture, the people placed much importance on burial location. When Ruth stated that
she would be buried with Naomi, Ruth made a remarkable commitment. Some suggest that “her
loyalty surpasses that of Abraham, who was called by divine direction (Gen 12:1-5); Ruth was
not.”4 Ruth completely committed to Naomi’s culture, Hebrew culture, even though she was a
Moabitess. For Ruth, Naomi’s people were now her people. The most logical deduction for
where Ruth learned of Yahweh and Hebrew culture is through her deceased husband and her
mother-in-law, Naomi. Prior to going to Bethlehem, Ruth had lived in Moab with her husband
and mother-in-law. She had not been immersed in Hebrew culture, but had been married to
Kilion, Naomi’s son, for ten years.
Like other Ancient Near East people groups, Moabites had a hierarchical state of deities.
In the Ancient Near East, often these deities that resided in their area, often connected with
geography or geographic features. These gods often increased their territory as the people groups
conquered other lands. The national gods were often considered out of the reach of the common
person. Thus, these people appealed to lesser deities. The national god of Moab was Chemosh.
He is described in 1 Kgs 11:7 as “the abomination of Moab.” Although scholars lack exhaustive

4
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knowledge of Chemosh, they do know that this national god received credit for a Moabite
victory against the Israelites in the 9th Century. In addition, like other Ancient Near East cultures,
Moabites practiced human sacrifice in their offerings to Chemosh.
Rather than worshiping Chemosh or local gods, Ruth adopted the Hebrew faith of her
mother-in-law and deceased husband. She understood the cultural dynamics and made the
appropriate adjustments for survival. At that time, widows relied on their sons for support if they
had any. Otherwise, widows often resorted to selling themselves, whether that be into slavery or
prostitution, or dying.5 Ruth began with threshing wheat as a survival mechanism. However,
based on her actions throughout the book of Ruth, she displayed a Hebrew grasp of the high
value of land and familial relationships or covenant. When Ruth asked Boaz to spread his robe
over her, she understood and intended to communicate the Hebrew symbolic act of espousal.
Although a Moabitess, Ruth grasped the Hebrew custom of levirate marriage and kinsmanredemption responsibilities. Many other Ancient Near East cultures practiced a form of levirate
marriage, such as the Hittites. However, research fails to conclude specifically if this practice
also resided in the Moabites’ culture. Even if Moabites did not practice levirate marriage, the
commonality of this practice would have at least been familiar to Ruth.
Ruth exhibited a strong demonstration of each of Livermore’s four dimensions of CQ.
Her CQ Motivation is evident through her desire to enter into the Hebrew culture and persevere
despite what appeared to be a dismal future. By understanding the value of land, relationships,
cultural practices of spreading the robe, and levirate marriage with respect to kinsmanredemption, she displayed strong CQ Cognition. Her CQ Metacognition is apparent in her plan to
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uncover Boaz’s feet and lie beside them. From her understanding of kinsman-redemption, she
formulated a plan. Not only did she know the culture and think through the lens of this culture,
but she also then acted upon this plan which illustrates her CQ Behavior.
In addition to Ruth, Elijah proved exemplary in his use of CQ. This prophet may not be a
researcher’s initial choice as an example for CQ, but further research on his interactions with the
prophets of Baal reveals that he had uncanny CQ. Although the Ancient Near East had many
deities with the title “Baal,” this research will refer to the Canaanite god referred to as Baal in 1
Kgs 17 and 18. Elijah knew the false beliefs and practices of these Baal worshipers, which
enabled him to confront them directly.
Israel had betrayed the Lord. By this time in the history of Israel, Jeroboam I had become
the king of the northern ten tribes of Israel. He did not follow the Aaronic priesthood ordained by
God or the religious calendar. Rather than honor the Lord as the Law of Moses instructed, he
made two golden images of calves for the people to worship. Jeroboam strategically placed these
golden calves in Dan and Bethel for the convenience of the Israelites. He feared that the
Israelites would return to Jerusalem and reunite into one kingdom. For this reason, he set up the
golden calves, which lead the people to religious syncretism of the true worship of God and the
false god of Baal. Walter Maiser adds, “As a result, the large majority of the people had incorrect
ideas about Yahweh, they were weakened spiritually, their lives became increasingly wicked,
and some even abandoned monotheism and began to practice aspects of pagan idolatry.”6
Jeroboam accelerated Israel’s downward spiral of unfaithfulness, because “without doubt, this
new worship of Jeroboam paved the way for the introduction of Baal worship under Ahab and
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Jezebel in the time of Elijah.”7 Israel had already been divided for fifty-eight years with a total of
seven kings who had reigned; all of whom were evil. All were idolatrous, but with Ahab, the
idolatry had reached its peak. Now, Jezebel sought to eliminate YHWH worship, slaughtering
every prophet that she could.
In the account of Elijah in 1 Kgs 17 and 18, Elijah was the protagonist in a heroic
narrative. His awareness of the cultural practices and cultural ways of thinking influenced his
words and actions. Baal was known as the god of rain and fertility. Israel consisted largely of
subsistence farmers. However, due to the geography of Israel, the people depended entirely upon
the rain for survival. Lack of rain caused anxiety. In the minds of the Israelites, worshiping Baal
was logical. Worshiping Baal was a matter of survival to them. Their worship of Baal had
become intertwined with their worship of YHWH without realizing the sinfulness of their
actions. To reveal the one true God, Elijah caused a drought. To attack their false god of rain, he
showed the true source of rain.
In 1 Kgs 18, Elijah issued the confrontation with the prophets of Baal. Aware of their
normative animal sacrifices using two bulls, he chose the same practice. When the prophets of
Baal seemed to have trouble provoking or awakening their god, Elijah began to taunt them:
“‘Shout louder!’ he said. ‘Surely he is a god! Perhaps he is deep in thought, or busy, or traveling.
Maybe he is sleeping and must be awakened’” (1 Kgs 18:27 NIV). Elijah knew that the gods of
Canaan were understood to have many human characteristics, including vices and bodily
functions. The Ugaritic texts provide more information on Baal than the Scriptures, and within
those texts is an account describing the challenge of finding Baal when he is not in his house.8 In
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addition, Howard Jacobson believes, “Elijah’s words may recall some cultic awakening of the
deity in morning rites… But I think that Elijah’s words are even more pointed than this and are
intended to recall – and provide a contrast to – a particularly famous passage in Near Eastern
literature, from the Atrahasis, a Mesopotamian epic.”9 Elijah taunted them with any possible
explanations that they could have for Baal’s failure to respond, and he also used familiar Near
Eastern literature to evoke a response within his audience. After heckling the false prophets,
Elijah called down fire that burned up the animal sacrifice and the surrounding wood, stone,
water, and soil. Then to reveal the one true God of heaven and earth and the true source of rain,
Elijah called down rain. Through his confrontation with the false prophets and his ability to
cause drought and rain, Elijah provided a comparison and contrast of Baal and YHWH.
Elijah demonstrates all four dimensions of CQ, as does Ruth. He displayed CQ
Motivation in his intentional pursuit of confronting Ahab and the prophets of Baal through his
conversation with Obadiah. His Cognitive CQ appeared through his understanding of their
practices of sacrificing bulls, worship of the god of rain, belief in the characteristics of Baal, and
knowledge of Near East literature. Metacognitive CQ became manifest through his strategic
inception of the drought in light of their worship of the god of rain. Elijah’s entire act of
confronting Ahab and his prophets exhibited CQ Behavior. He engaged a people group from
another culture with an acute awareness of their culture, and he used their cultural perspectives to
reveal his message.
Jonah qualifies as a third human example of CQ within the Old Testament. In contrast to
Elijah, who was the protagonist hero, Jonah represents an anti-hero. His attitudes and behavior
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give reasons for this anti-hero categorization.10 Jonah was held in the grip of intense nationalism
and ethnic particularism. Yet, his prophetic book contains unique characteristics. First, the text of
Jonah is unique in that the text shares about the experiences of Jonah rather than his oracles.
Second, unlike other prophets of Israel who called Israel back to YHWH, Jonah served as a
missionary to a foreign people group. He crossed borders to step into another culture. Frieder
Ludwig considers Jonah a missionary tale: “Under certain circumstances the Jonah story can be
understood as a missionary story. The focus is then on the fourth scene.”11 By the fourth scene,
Ludwig refers to Jonah as the messenger in chapter 3:1-10, including Jonah's sermon, Nineveh's
repentance, and God's compassion. Jonah left his homeland, entered into a potentially hostile
culture, and proclaimed the word of God to a foreign people group even though these people did
not have a history of YHWH worship, as did the recipients of the other minor prophets’ oracles.
Jonah’s attitude, slowness to obedience, and what seems to be racism receive much
criticism from Bible scholars. However, Martin Luther does not judge Jonah, but rather tries to
understand and identify with Jonah’s situation. Luther commented, “To be commanded to go to
Nineveh was an unusual and peculiar and unprecedented order, just as if someone today would
be sent to the kingdom of the Turks.”12 Luther spoke these words shortly after the Turks had
defeated Hungary at the Battle of Mohacs in 1526. In terms of addressing Jonah as a missionary,
Wesley Ariarajah emphasizes “proclamation, not conversion, is the task of the missionary.
Conversion is the work of God.”13 Although not condoning Jonah’s attitude, Ariarajah stresses
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the missionary’s job is proclaiming the message of the Lord. Still, his statement lacks the caveat
that a missionary must proclaim a culturally contextualized message.
Jonah contextualized his message. In his first lines in Jonah 1:9, Jonah communicated
that he worshiped Yahweh, God of heaven, who created the sea and dry land. This detail is
important because Jonah is contrasting God with the traditional gods El and Baal. These sailors
most likely worshiped a sea god. Thus, their god would have jurisdiction over the sea, but Jonah
showed that his God outranked their gods.14 Another difference between the beliefs of these
sailors and Jonah existed in terms of how to respond once they realized that Jonah was the cause
of the storm. The Ancient Near East tradition of these sailors concerned itself more with
appeasement of their god than repentance. The God of Israel concerned himself with holiness
and repentance. Jonah volunteers to appease the God by telling the men to throw him into the
water.
Similarities exist between Jonah’s beliefs and those around him. For example, Jonah
mentioned being “barred in forever” (Jonah 2:6). In this verse Jonah referred to the shared belief
regarding the gates to the netherworld.15 In addition, Jonah and those around him held to the
belief that a person was truly dead after three days in the grave or the netherworld. Thus, Jonah’s
reference to three days in the great fish (1:17).16
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After Jonah’s short proclamation, the King of Nineveh removed his robe and clothed
himself in sackcloth, the traditional mourning garb of the ancient Near East. He then sat down in
the dust. Per Jonah’s proclamation, the king and his nobles issued a royal edict mandating prayer,
mourning rites, and a fast for man and beast. In this period in Persia, domesticated animals often
participated in rites of mourning.17 In addition, Jonah knew that Nineveh was known for physical
violence and social injustice. For this reason, Jonah called the Ninevites to “give up their evil
ways and their violence” (3:8).
However, John Walton proposes that Jonah’s response to Nineveh’s repentance could
reveal another difference between Jonah’s beliefs and Nineveh’s. He suggests that Jonah’s angry
response stems partially from the Ancient Near East belief that they had induced God to change
his mind. In effect, they had manipulated God concerning how he would treat them. They
believed that the gods had needs. They desired to appease those needs to acquire what they
wanted, and “this mutual dependence is the fulcrum of the Assyrian religious system.”18 To
support their view for Jonah’s theological indignation, these scholars point out that God does not
change his mind as revealed in Num 23:19 and 1 Sam 15:29. In fact, these two Old Testament
passages use the same verb as that in Jonah 3:10.
Although Jonah may not prove exemplary as a missionary, he did display all four
dimensions of CQ in the end. After considerable difficulties, Jonah chose to travel to Nineveh to
deliver the message of repentance. His willingness to travel to a foreign people group known for
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violence revealed a measure of CQ Motivation. His understanding of their cultural practices
revealed his CQ Cognition. The call to include animals in the mourning rites and cease violence
and social injustice showed his CQ Metacognition. Again, people can have CQ Cognition and
Metacognition without incorporating them into their behavior. Jonah showed CQ Behavior by
issuing his short proclamation.

God’s communication and interaction with humankind
The manner in which God communicates and interacts throughout history embodies CQ. Applied
CQ becomes evident through the practices of accommodation and contextualization. Jackson Wu
states, “The Bible itself is an example of contextualization.”19 Wu makes this comment based on
how God accommodates Himself and contextualizes His Word. A common truism among
scholars is that “All theology is contextualized.”20 Personal perspectives, shaped by social
dynamics and experiences, limit and influence interpretations. Theology and interpretation
emerge from biblical and cultural contexts. For this reason, Wu stresses, “contextualization is,
arguable, the most necessary and the most dangerous reality in modern mission settings.”21
Contextualization requires CQ.
God demonstrates contextualization in the way He, the transcendent God, conveys truth
within specific historical contexts. All biblical texts were expressed within a particular culture at
a particular time and place. God “condescended to use what was available to the Israelites in
order to lead them beyond their cognitive limitations into a better understanding of His plan for
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them.”22 For example, God chose to use many Near Eastern forms and practices such as
circumcision which was not unique to Israel.23
John Spencer contends that the Israelites’ religious ceremonies were the natural
outgrowth of their association with other Semitic peoples. Spencer argues that “in order to
preserve monotheism and the observance of essential moral laws, God permitted Israel to borrow
certain practices from her environs.”24 Thus, God accommodated their practices to divine
worship. In effect, God provided modes of worship to which the Israelites were accustomed.
Stephen Benin explains, “God’s wisdom and cunning gave us a law that did not mandate the
rejection, abandonment, and abolition of these universally accepted practices.”25 God astutely
used the existing culture in a way to shape the Israelites’ religious system.
Another way God exhibits contextualization throughout the entire canon of the Scriptures
pertains to varying emphases in the Bible. The epistle to the Romans addresses the issue of
justification by faith. Yet, John’s Gospel emphasizes the deity of Christ without addressing the
subject of justification. Therefore, biblical emphasis is part of biblical inspiration. Because of the
divinely inspired emphasis within the Bible, Jackson Wu contends, “The Bible is already
contextualized from the moment it was spoken, written, and passed on to others. God’s inspired
words are given within specific cultural settings. Their most basic meaning in part stems from
that original context.”26 Each passage with the Scripture has a specific purpose and emphasis.
God also models accommodation throughout the Scriptures. God accommodates Himself
by speaking in human terms and concepts. The infinite God speaks in finite form to enable
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human comprehension. The use of anthropomorphism is an example of how God speaks of
Himself so that the human mind can understand. Corporeal anthropomorphism is the form in
which human physical attributes describe God, such as His back, face, feet, hand, or eyes. This
form of anthropomorphism also includes references to emotions and mental activities.27
The Scriptures also illustrate accommodation through how the divine revelation of God
addresses the limited knowledge of the original audience. For example, God intentionally
condescends to the writer’s limited knowledge of geography in Gen 11:1-9. The ordinary opinion
of the writer’s day believed the earth to be a relatively small construct. In addition, the belief that
all people groups shared the same language as found in Gen 11 is challenged by some scholars
who claim that the Lord not correcting them is another example of Him accommodating to meet
the writer’s limited understanding of geography and anthropology.28
Another example, the sun and moon as “two great lights,” was criticized in Calvin’s day,
as well as the stars as small in comparison. Astronomers had discovered the immense size of
Saturn in comparison to the moon. Calvin insisted that he did not expect the Scriptures to reflect
modern scientific knowledge. He insisted, “The Holy Spirit had no intention to teach
astronomy.”29 In explanation to why the Holy Spirit would inspire divine revelation to contain
limited knowledge, Calvin proposed, “God wisely accommodated His revelation to ancient
scientific paradigms and left to mankind the task of discovering the scientific truths which would
change these paradigms.”30 Paul Seely teaches that temporarily allowing these original audiences
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to hold onto their ingrained beliefs about the natural world was not a form of lying to them but
rather a manner of becoming “all things to all men.”
In summary, accommodation is God’s way of speaking and acting in a way that makes
sense to His audience. He condescends or meets them where they are. However, Steven
Wedgeworth stresses that readers understand, “The phrase word of God does not imply
disconnectedness to its environment. In fact, if we can learn a lesson from the incarnation of
Christ, it demands the exact opposite.”31 By enculturating Himself, God shows the depth of His
love to the world.

Jesus incarnate
The Bible provides multiple examples of intercultural ministry, but none surpasses the life of
Jesus in intercultural discipleship. Susanne Ohihoin proposes that Christ set the perfect model for
crossing cultural barriers to invest deeply in a small number of followers. God literally became
flesh and dwelt among us. Christ, who was present in the creation of the universe (Col 1:15-17:
John 1:1-5), entered into humanity at the incarnation. Ohihoin states, “There is perhaps no
greater example of an intercultural mentor than Jesus Christ Himself who crossed the ultimate
cultural barrier by entering this world as a man, divesting Himself of His divine privileges. His
mentoring relationship with his disciples not only transformed their lives but also prepared them
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for the task of making disciples in all nations.”32 Phil 2:5-8 (NIV) expresses Christ’s intercultural
model:
5

In your relationships with one another, have the same mindset as Christ Jesus:
Who, being in very nature God,
did not consider equality with God something to be used to his own advantage;
7
rather, he made himself nothing
by taking the very nature of a servant,
being made in human likeness.
8
And being found in appearance as a man,
he humbled himself
by becoming obedient to death—
even death on a cross!
6

The argument could be made that Jesus grew up in Palestine as a Jew. Therefore, Jesus
might not fulfill the requirements of an intercultural missionary. However, the pre-incarnate
Jesus came from a culture that could not have been more different than any culture on earth. He
came from a culture free of sin. His culture consisted of complete honor, love, and perfect
communion. This singular difference reveals the stark contrast between the heavenly culture and
any earthly culture. No two earthly cultures contrast as significantly as heaven’s and earth’s.33
Although Jesus learned the culture of His context, He chose when to follow it and when
to reject it. At times cultural patterns could be hurtful. For example, Paul Hertig concludes Jesus
followed a cultural pattern when he stayed in the Samaritan woman’s village for two days to
interact with the community to reveal Himself as the “Savior of the world” (John 4:1-42). But in
order to gain access to the woman and her community, he defied the cultural taboo. Although
missionaries must exercise caution to comply with cultural norms, Jesus models that on occasion
cultural norms can be broken. Jesus broke these norms when “He defied the cultural taboo of
talking with a woman in public space, particularly a Jewish man engaging theologically with a
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Samaritan woman.”34 Jesus completely understood the context, but He knew the appropriate
times to breach cultural norms. The cultural norm consisted of a prejudice toward women and a
prejudice by race. This prejudice would have been extended by the disciples toward the
Samaritans and this particular Samaritan woman. Jesus refuses to be prejudiced. Missionaries
today must be aware of the culture and able to think through the lens of the culture, but a few,
limited occasions do merit defying culture. For example, if a culture’s practices blatantly
contradict the model of Jesus, such as racial discrimination, missionaries should not comply to
those cultural norms.
Jesus exemplified both Contextual Intelligence (CI) and CQ. CI incorporates “the ability
to understand the limits of our knowledge, and to adapt that knowledge to a context different
from the one in which it was developed.”35 In this way, CI not only resembles CQ, but CI also
serves and supports CQ. According to Leonard Sweet, not only did Jesus model CI, but He also
expected it of His followers. Jesus expects contextually intelligent disciples today. Sweet’s
translation of Luke 12:56: “You know how to read the signs of the sky. You must also learn how
to read the signs of the times.”36 These words define the mission of the tribe of Issachar, as found
in 1 Chr 12:32. This tribe consisted of semioticians. They were known for “understanding the
times and knowing what Israel ought to do.”37 These scholars model understanding and
interpreting the context. Sweet proposes, “Long before contextual intelligence became the
shibboleth of management, scientists, and corporate consultants, Jesus taught the disciples to
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learn from, and situate themselves in, their surroundings – to look, observe, consider, behold,
watch, and respond.”38 Sweet stresses that Jesus has the same expectation of His followers today.

Incarnational Model
For decades missiologists have supported the incarnation as an example and model for
missionaries. Sherwin Lingenfelter and Marvin Mayers believe missionaries must “enter into,
live in, and minister within the receptors’ culture.”39 Jesus modeled this method. He left His
heavenly home to minister to people within a specific community who spoke a specific language
within a specific time in history. Like Jesus, missionaries must learn the language and culture of
their host culture. Lingenfelter and Mayers propose that missionaries fill the incarnational
metaphor even to the point of almost becoming like helpless infants needing to learn the depths
of the culture. People perceive and respond to each other in culturally conditioned ways, and
understanding these ways enables missionaries to bond with local people to cultivate crosscultural relationships.40
Peter Kay, another advocate for the Incarnational Model for Christian mission, suggests,
“To speak of the incarnation missionally is to link who Jesus was, what Jesus did and how He
did it in one great event that defines all that it means to be Christian. Incarnation is not just a
doctrine it also serves as an ethical guide.”41 For Kay, the incarnation is paramount for missions.
Kay stresses that Jesus took the identity of a contemporary Jewish male as an example to those
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involved in cross-cultural missions. The incarnation provides both the foundation and purpose of
Christian ministry. Kay asserts, “The Word-made-flesh is both the content and form of the
Church’s message. Ministry is to be a matter of words and deeds – it is to be believed; or if it is
to be believed it is to be seen.”42 This model demonstrates that Jesus can be fleshed out in the
lives of His followers who live as He lived and keep in step with the Spirit. Paul Hiebert and
Eloise Meneses also support the incarnation as a model for missions. They affirm, “Just as the
infinite Creator became incarnate as human to reach finite people, so the divine revelation must
take flesh in human languages and cultures. Just as Christ chose to serve in a particular time and
setting, so we must incarnate our ministry in the context of the people we serve.”43 The lives of
the missionaries should communicate the love of Jesus as much or more than their words.
However, to know how to communicate best, the missionary must understand the cultural
dynamics and have the ability to contextualize.
CQ researcher David Livermore argues, “The incarnation is the ultimate form of
contextualization, the fullest embodiment of cultural intelligence.”44 Gregory Klotz, a former
missionary in Latin America, supports Livermore’s position on Christ’s incarnation. Klotz goes
so far as to say that contextualization can be seen as incarnational.45 As it relates to Scripture,
Klotz reasons that contextualization consists of two steps. First, the power of the Holy Spirit
breaks into the lives of people, regardless of their culture. Then, the second step is theologizing,
which he describes as “making sense of what your faith holds true in a way that can be held to be

42

Kay, “Personal Reflections on Incarnation as the Model for Mission,” 129.
Daniel J Kim, “A Critical Evaluation of the Incarnational Model for Mission and a New Proposal for the
‘Embodied Agency’ Incarnational Model,” 복음과 선교 46 (2019): 362.
44
Livermore, Cultural Intelligence, 49.
45
Gregory Dean Klotz, “Dealing with Culture in Theological Formation: A Former Missionary in Latin
America Reflects on Training Pastors and Communicating the Gospel,” Concordia Journal 38, no. 3 (2012): 254.
43

32
true by the whole community.”46 Klotz claims that this making sense of one’s faith, which he
calls theologizing, was born out of missiology for two reasons: (1) The church had to go to other
cultures and confront problems in communication, (2) The church constantly faced and faces the
discussion of how to talk about God, Jesus, the Holy Spirit, and other doctrines in diverse social
contexts.47
Although Michael Gorman does not use the exact language of the “Incarnational Model,”
his writing supports both the importance of the Holy Spirit breaking into the lives of people and
the missiological focus of a cruciform life. The underlying thesis of his book, Becoming the
Gospel: Paul, Participation, and Mission, is that “Paul wanted the communities he addressed not
merely to believe the gospel but to become the gospel, and in so doing to participate in the very
life and mission of God.”48 The term “theosis” could be considered controversial by some. Justo
Gonzalez defines theosis as “the process of being made like God.”49 Gonzalez explains that most
Western theologians are not comfortable with this title, and they “have rejected it, or at least
downplayed it for fear that it may lead to notions of being absorbed into God, as has happened in
some mystical traditions.”50 Theosis resembles sanctification, as understood by the Western
church. However, Gorman has no concerns with theosis. He claims that theosis is “the starting
point of mission and is, in fact, its proper theological framework.”51 He builds upon this
theological framework of theosis by emphasizing, “Paul’s letters speak to us, offering us the
most appropriate starting point and theological framework for mission: Spirit-enabled
transformative participation in the life and character of God revealed in the crucified and
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resurrected Messiah Jesus.”52 This Spirit-enabled transformative participation in Kingdom
ministry involves an awareness of the cultural context, but it does not mean imitating the culture
in the same way it involves imitating Christ.
CQ is not a matter of mimicking. It does include awareness and adaptation, but
incarnating Jesus with awareness and adaptation is the goal. Leonard Sweet teaches, “We are to
go into the world to preach the gospel to all cultures… not transform all cultures. We are not in
the transformation business but rather in the incarnation business.”53 As a critical part of
communicating the gospel, incarnating the gospel implies loving deeply. Because of this deep
love, “Jesus cried over a city. He loved it enough to cry over it.”54 Incarnational ministry requires
both knowledge of the culture and a love for the people. The messenger embodies the message.
The life and love of the Christian missionaries often speak more loudly than their words. The
missionary’s words and actions must be integrated and consistent. When missionaries do not
share the host language as their native language, the host culture watches the missionaries’ nonverbal communication more closely to fully understand the missionaries’ message and motive.
Without speaking a word, a person can communicate boredom, apathy, indignation, frustration,
sadness, or countless other messages. Missionaries have the high responsibility of
communicating the content of their message in a culturally and theologically appropriate manner.
Still, they must also communicate their messages in a manner worthy of the gospel. This
communication extends far beyond words spoken. All parts of the missionaries’ lives should be
integrated into the truth that they are representatives of Christ.
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The church should bring God’s goodness into the world through integrated lives
representing a heavenly citizenship. Ideally, missionaries’ lives paint a picture of an alternative
reality, a reality built upon Christ. In the Patristic Period, prior to Constantine, the church
received intense persecution. After Nero began persecuting Christians in the mid-first century,
the churches in the Roman Empire closed their worship services to visitors. The ruling
authorities deemed Christianity an illegal cult. These early Christians did not engage in public
preaching. It was too dangerous because the Christians were tortured and killed. Deacons stood
at the doors of the private worship services. These deacons served as doorkeepers who prevented
any unbaptized, uncatechized Christian from entering to prevent any possible spies from
entering. Yet, the church grew. The believers offered an alternative reality that was attractive.
Those outside of the church found the Christianity attractive because of two reasons: (1) the
power of the Holy Spirit, and (2) the lives of the Christians. Their lives demonstrated this power
in manifestations of the Holy Spirit, particularly healings and exorcisms. In addition, they also
demonstrated power in the inexplicable strength they possessed during torture and persecution.
Their lives consisted of sacrificial love in the way they rescued abandoned babies, served the
sick during the plague in Rome in 250, and provided burial societies so that all could receive a
burial with dignity. 55 The Christians had integrated the truths of Jesus into their behavior to such
a degree that people were intrigued by their words and actions. Their behaviors communicated
the alternative reality that Jesus offered, which lead to many salvations.
R. W. L. Moberly stresses, “the role of significant others and plausibility structures
indicate the importance of trust and forming relationships with other people as corollary of
coming to a point where one may begin to believe the content of the Bible and to believe in God
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through Jesus.”56 He continues by addressing how the lives of these significant others give a
sense of what a biblically informed life may look like. To summarize this point, Moberly states,
“The truth value of the Bible as Bible is inseparable from recognition of the church as its
plausibility structure.”57 Moberly suggests, “People are most likely to take seriously the Christian
privileging of the Bible and of Jesus if they encounter the lives of Christians as a plausibility
structure that moves them towards the Christian way of life and thought, with a possible view
towards making it their own.”58 Obviously, for the lives of Christians to provide a valid
plausibility structure, Christians must form relationships with those outside the church. Kevin
Vanhoozer agrees with Moberly as he emphasizes the impact of the church’s testimony. He
defines evangelism as “a verbal communication of the Gospel (Jesus’ life, death, and
resurrection) and states that proclamation without a public healthy Christian life harms the
communication of the Gospel, that both word and deed should work together, making the Gospel
credible.”59 The Incarnational Model of missions requires a life that models and gives credibility
to the Gospel.
Christians must engage in relationships with the “other,” meaning those who do not
profess to be Christians. An Incarnational Model involves a genuinely loving relationship. This
type of relationship involves mutuality and reciprocity between the missionary and the other.
When speaking to short-term missionaries, Livermore urges, “Let’s stop thinking about shortterm missions as a service to perform and see it instead as another expression of living in the way
of Jesus, which includes giving and receiving from our brothers and sisters in Christ globally.”60
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This concept involves a true relational connection that is meaningful rather than a one-sided
giving or performing. Not only does this idea of “living in the way of Jesus” rather than treating
a people group as a project include short-term missions but also all forms of missions. Genuine
relational connections are imperative.

Critiques of the Incarnational Model
Although Christian scholars agree that certain aspects of Incarnational Ministry are
commendable, not all missiologists support the model of the incarnation for missions. Their
reasons are worth considering. Perhaps the most foundational to their argument is that “the
incarnation of the Word in the person of Jesus Christ is a unique and unrepeatable event.”61
Indeed, Christ’s incarnation cannot be repeated. The missiologists who do not support the term
“Incarnational Ministry” propose that this model “does not sufficiently respect the particularity
of the incarnation of Christ.”62 At the heart of this critique appears to be a desire to honor the
richness and uniqueness of Christ’s incarnation appropriately.
As an alternative to the Incarnational Model, Daniel Kim proposes the concept of
“embodied agency.” Kim proposes that Christ’s incarnation serves as a “model of enculturation
or contextualization in which the universal gospel is embodied in particular human settings.”63
This mindset provides a respect for the person of Christ and His ability to contextualize for
advancing the Kingdom, but the embodied agency concept stresses that the missionary
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participates in Christ without actually continuing the incarnation. The objection is that the
Incarnational Model suggests that missionaries serve as an actual continuation of the incarnation.
Still, these critics pose that the mission must be understood as a consequence of the incarnation.
Kim suggests that an Incarnational Model could express that missionaries are communicating,
“Look at our lives, and you will see Jesus,” rather than looking beyond them to Jesus. In
addition, the radical Christocentrism of the Incarnational Model could fail to sufficiently value
the Trinitarian context.64
In addition, Kim states that missionaries cannot possibly become “one” with the natives
of their host culture. He finds the idea of complete integration as an elusive illusion that only
puts pressure and unrealistic expectations upon the missionary. Instead of becoming one with the
host culture, Kim’s concept of embodied agency proposes that Christians serve as representative
agents to accomplish the Lord’s kingdom work. This concept of embodied agency enables
missionaries to maintain their own identity while attempting to continue the mission of Christ.
Kim is not alone in his critiques of the Incarnational Model for missionaries. Berdine van
den Toren-Lekkerkerker and Benno van den Toren agree with Kim regarding the uniqueness of
the incarnation of Christ and the belief that missionaries cannot share the lives of the people with
whom they work, but they also provide additional critiques as well as their revised model for
missionaries. For example, they suggest that the Incarnational Model presupposes a modern
concept of culture. Meaning, host communities do not expect missionaries to completely identify
with their culture because, in a globalizing world, they are seen as representatives of another
culture.65 The missionary’s identity varies due to nationality as well as education and financial
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resources. Rather than attempting to lose their own identity, missionaries could use their
differences to serve the host culture. Their differences could enable them to educate, teach
English, provide networking connections, or simply offer financial resources. When missionaries
“seek to identify fully with the host community, they run the risk of inauthenticity, or, as Loewen
calls it, playing a personality.”66
To resolve their problem with the traditional model of Incarnational Ministry, TorrenLekkerkerker and van den Toren propose the model of a “guest” for cross-cultural missionaries.
Their metaphor of a guest invites “a reciprocal sharing of life with the host community in an
attitude of humility, meeting each other deeply and authentically in the presence of Christ, God
incarnate, through the Holy Spirit.”67 This explanation respects the uniqueness of Christ’s
incarnation. In addition, theologically, this model supports the understanding of missionaries as
resident aliens. The host understands that the guest comes from a different culture. Yet, at the
core is mutual respect and an obvious dependence that the guest has upon the host. Missionaries
need to learn the language and culture of their host nation. This model provides dignity to the
host and responsibility to both the guest and host.

Response to critiques
The critics of an Incarnational Model for cross-cultural missions have many valid points.
Truthfully, the incarnation of Christ is “soteriological, unique, and unrepeatable.”68 This position
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pays proper respect to the incarnation of Christ. Although the incarnation of the Son of God is an
unrepeatable event, it can also serve as an example to be followed by Christians. Even though
missionaries cannot replicate Christ completely, they can participate in the Christ-life and
mission by the power of the Holy Spirit. As Kim states, “An incarnational (adjective)
understanding of mission is precisely not a continuation of the once-and-for-all incarnation
(noun) but the continuation of the incarnate Lord’s mission as He shaped and formed it.”69
Perhaps, assuming that Incarnational Ministry connotating a continuation of Christ’s incarnation
is an extrapolation of the metaphor. A missionary’s role derives from the unique event of the
incarnation, but the Holy Spirit empowers the missionary to continue the work of Christ.
The critics agree that cross-cultural missions require an attitude of humility, learning, and
mutual respect. They also agree in following a model of Jesus in His “‘kenotic’ ministry in an
attitude of costly service, with an ‘incarnational ethos.’”70 This idea flows directly from the
Christ Hymn in Philippians 2, in which Jesus models humility for all of humanity. Notice that
van den Toren-Lekkerkerker and van den Toren still support using “incarnational” in their
language for describing the cross-cultural missional methodology. Daniel Kim, another
previously mentioned critic, proposes his concept of embodied agency, “which is the essential
understanding of Christ’s incarnation.”71 Everyone within this study bases their missiological
model on the incarnation of Christ. They simply choose to do two things: (1) make specific
assumptions, observations, or extrapolations that may or may not all be legitimate regarding
Incarnational Ministry as a model for missions, and (2) propose revisions to the Incarnational
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Model, which they critique. None of the critics encourage abandoning the value of the incarnate
Christ as an example. At the core of their arguments seems to be a desire to honor the unique
nature of Christ’s incarnation and provide a revision to the Incarnational Model that brings
dignity to the host culture while embracing the differences between a foreign missionary and the
host.

Paul, paradigmatic cross-cultural missionary
Christ’s life and incarnation provide a biblical model for cross-cultural missions, but Paul
also models cross-cultural missions. He provides a missiological model in his sermon in Acts 17
at the Areopagus. Paul reveals a cultural awareness of his audience when he addresses the crowd.
Because Paul is familiar with their vernacular, he “recodes and reframes his message in the
meaning system of the hearers by a process of translation: the ability to build a bridge of
meaning between culture (context) and the gospel (content).”72 For example, Paul uses the
temple inscription “To An Unknown God” to establish a foundation for his argument. He knew
of the importance of the local deities for the Athenians. With cleverness, Paul weaves his
introduction to a very known and personal God. He uses their images and terminology to direct
them to the Lord by quoting their own poets and philosophers from the poem of Epimenides:
“For in him we live and move and have our being” (Acts 17:28 NIV). Paul uses their
“framework as a scaffolding to build a compelling argument for the God of Israel, now revealed
fully in Jesus through His resurrection from the dead.”73 Evident by Paul’s monologue is the fact
that he had done his homework. He honors his hearers by using local voices, such as those of his
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audience’s poets and philosophers. In addition, he shows respect for their traditions by
immersing himself in their context and worldview.74
Jackson Wu provides a pertinent challenge to all who share the gospel in One Gospel for
All Nations: A Practical Approach to Biblical Contextualization. Wu borrows from Michael
Goheen, who reminds the readers, “It’s not a matter of whether we will contextualize the gospel.
It is only a matter of whether we will do so faithfully or unfaithfully.”75 As stated before,
communication demands contextualization. All content has a context. Any content takes place in
a specific place and time. Wu ensures that the reader understands that all theology is culturally
conditioned and, therefore, contextualized.
Paul modeled the practice of contextualization. He also demonstrates the knowledge and
skills offered in these practices. Harold Dollar states that Paul’s mission of taking the gospel
directly to the Gentiles makes him the “paradigmatic cross-cultural missionary for all salvation
history.”76 Edward Wimberly also describes Paul as the “paradigmatic” model for cross-cultural
ministries.77 Although Acts 17 has already been addressed, the researcher will address other
examples of Paul’s cross-cultural skills through the Lukan narrative of Acts.
Just like Jesus’ life, Paul’s model reveals a keen attentiveness to context, but he manages
to remain non-political in tone. He sought to “woo and win and not to alienate his audience. His
message was contextual and conciliatory, but it was never compromising.”78 He called them to
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counter-cultural practices at times, and he refused to condone idolatry or false religion. Refusing
to condone idolatry and false religion reveals how Paul did not always follow the cultural
practices. Even in the face of adversity, he never compromised truth, but his messages reveal an
awareness of his audience that Charles Kraft refers to as “receptor-oriented communicator.”79
Paul models mindfulness of his audience throughout the narrative of Acts.
A biblical-missiological exploration of the cross-cultural dimensions in Acts affirms
Intercultural Communicative Competence (ICC), a key component of CQ, as a missional praxis
and strengthens it. To narrow the scope within ICC, this biblical-missiological exploration will
use the lens of Acts to address three specific components of ICC: (1) attitude, (2) cognitionmetacognition, and (3) behavior.80 Although structured slightly differently, these three
components also comprise the four dimensions of CQ.

Attitude. Although scholars in the field of intercultural studies characterize the dimensions of
ICC differently, they agree on the components addressed in this study. First, they agree that a
proper attitude is imperative for a proper praxis of ICC. In their explanation of attitude, these
scholars suggest that ICC requires a value for diversity and a display of respect. Foundational to
the proper attitude is self-awareness that causes the practitioners of ICC to examine their own
beliefs and values about cultural differences.81
The Lukan narrative of Acts both affirms this attitude for ICC and strengthens it. With
intense passion, Emmanuel Ayee emphasizes the importance for the proper attitude in ministry:
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“The Christian gospel is radical in its claims and scope; therefore, it demands radical,
transformed, and continually reforming lifestyles that reflect values of the Kingdom. Attitudes
that are a result of racism or prejudice are sinful.”82 The Pentecost account in Acts 2 displays the
egalitarian character of the Spirit of prophecy. Both sons and daughters, male and female
servants, are empowered by the Spirit. Also, by using the word oikos in Acts 2:36, Luke shows
that the entire household received the Holy Spirit.83 In Acts 2:41-47, God poured out the Spirit to
empower his people to evangelize cross-culturally, “but what was the anticipated outcome of the
cross-cultural evangelism? God intended to create a new community in which believers would
love one another and demonstrate to this age the very image of the life of the Kingdom.”84 The
Spirit-empowered believers loved one another so much that they valued one another more than
they valued their possessions (Acts 2:44-45). The new church displays a multi-cultural
community become one new culture. Pentecostal scholar Craig Keener states, “God empowers
his people with the Spirit to cross cultural barriers, to worship God, and to form one new, multicultural community of worshipers committed to Christ and to one another.”85 Paul’s epistles
confirm Keener’s assessment as Paul breaks down barriers because of a believer’s new identity
in Christ as revealed by Galatians 3:28. Also, as shown by Acts 2, an extreme of love and
commitment across cultures far exceeds the ICC requirement of respect and value for different
cultures.86
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Cognition / Metacognition. ICC scholars also agree on cognition and metacognition as a second
key component. These components go hand in hand. The cognitive pertains to a basic grasp of
cultural similarities and differences. This cognitive part of CQ includes understanding broad
cultural themes, such as family structures, economic systems, and orientations toward time,
authority, and uncertainty. The metacognitive component relates to the application of the
cognitive. The metacognitive presents the capability to be aware and to plan appropriately in
light of the cultural context. Therefore, this capability represents the strategy. The strategy
connects knowing about different cultures and being able to draw on that knowledge to plan
accordingly.87
The narrative of Acts also displays the cognitive and metacognitive components in
intercultural engagement. Again, Acts not only affirms these components but also strengthens
them. Acts portrays a contextualization of the gospel in the local culture that can be used for
missiological purposes. Speaking the host language is a crucial part, but it is not enough. Paul
spoke the language of his audience, but he also displayed an understanding of the cultural
systems. In terms of the Jews, Paul shows a strategic action based on his knowledge in Acts 21.
Paul Wendland points out that “at James' request, Paul went to the temple with others to fulfill a
vow. Despite the great danger that existed for him, Paul wanted to remove any stumbling block
that might prevent Jews from accepting.”88 Removing a potential stumbling block displays
Paul’s strategic thinking to avoid losing the opportunity to share the gospel.
Additionally, Paul contextualized the telling of his conversion account according to his
audience. Paul gave two accounts of his experience to the crowd in Jerusalem (Acts 22) and
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King Agrippa (Acts 26) as compared and contrasted with Paul’s “Road to Damascus” account in
Acts 9. The parallel accounts spotlight diverse aspects of the conversion related to the audience
and the purpose of the testimony. Yong explains that Paul emphasized his Jewish credentials
before the Jews in the Jerusalem Temple (22:3-5), and he also makes mention of Ananias. In the
presence of Agrippa, Paul subordinated his Jewish heritage and focused on the theoretical and
philosophical questions within that context. In addition, in Paul’s first speech in Acts 22, he
repeatedly focuses on a blinding light from heaven, but when he shared his testimony in Acts 26,
he emphasized the apostle’s empowerment to turn Jews and Gentiles from darkness to light.
These two accounts portray contextualization cases that foreground the Spirit’s enabling witness
in different arenas.89
The Acts presentation of cognitive and metacognitive components in intercultural
engagement also demonstrates that “God’s Spirit empowers cross-cultural mission.”90 Acts 1:8
(NIV) states, “But you will receive power when the Holy Spirit has come upon you, and you will
be my witnesses in Jerusalem and in all Judea and Samaria, and to the end of the earth.” Acts 2
portrays Christ-followers who are empowered in their intercultural engagement by the Holy
Spirit. As Craig Keener points out, the story of the Tower of Babel and Acts 2 stand in stark
contrast. When contrasting the Tower of Babel in Gen 11 with the outpouring of the Spirit in the
form of tongues in Acts 2, Craig Keener suggests, “God scatters languages there in judgment, he
scatters languages here to bring a new cross-cultural unity in the Spirit. Cross-cultural unity is a
major activity of the Spirit.”91 Keener’s logic proves strong as Paul’s epistles further confirm
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Keener’s position (Eph 4:1-6). Acts 2 reveals a cross-cultural unity through the Spirit’s
empowerment.

Behavior. Behavior is the third component of ICC. Petersen describes it as “Cultural Intelligence
Action: capacity to act appropriately across a range of intercultural contexts.”92 Behavior is an
implementation of metacognition/strategy. The awareness of cultural differences then leads to
adaptation in task role behavior, interpersonal skills behavior, and relational role behavior.93 At
the core of the behavioral component of ICC are adaptability and flexibility.
Many of the early Christ-followers in the book of Acts also practice this component of
ICC. Paul adapted his content and style of speaking on multiple occasions to suit his audience.
At the synagogue in Antioch in Pisidia (Acts 13), Paul preaches to an audience familiar with the
Old Testament, working from a shared knowledge of the Old Testament. He retells the story of
Israel in such a way as to make the point that Jesus of Nazareth is Israel's Messiah. As previously
mentioned, in Athens, Paul preaches to a pagan audience familiar with ideas from various
philosophical schools. Paul Wendland explains, “Paul preaches on the basis of the shared natural
knowledge of God. He works from the known to the unknown, adapting concepts from Greek
poets and philosophers that were in harmony with the Scripture's message while correcting those
that were not.”94 Paul’s adaptability may appear identical to his display of cognition and
metacognition. Truthfully, his adaptability to speak to his audiences in a relevant way is the
same. Only the action of doing it is the implementation of his cognition and metacognition. A
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person can have knowledge and strategy without putting them into practice. Paul displays
appropriate use of these ICC components. However, he does much more.
Paul and other early Christ-followers show the ability to adapt and maintain an
inspirational level of endurance. In Acts 18:1-8, the Jews in Corinth “opposed Paul and became
abusive.” Yet, even after being opposed, abused, and what appears to be expelled, Paul faithfully
continued his intercultural ministry. However, Paul further revealed his unusual degree of
perseverance in advancing the gospel even after being stoned in Acts 14:19. Additionally, his
intense sufferings as listed in 1 Corinthians 11 reveal a supernatural endurance and commitment
to the cause of Christ.95

Paul’s adaptation and accommodation
Paul provides a model for missionary praxis in the narrative of Acts and his epistles,
more specifically 1 Corinthians 9. His method of ministry gives a biblical precedent for
contextualization, as previously addressed, as well as accommodation and adaption. Although he
accommodates and adapts, he never compromises the gospel. He never condones the offense of
idolatry that permeated the culture around him. When ending his message at the Areopagus in
Athens, Paul knew that the council would be deeply offended by the resurrection. However, he
still proclaimed the hope of salvation in Christ alone regardless of the consequences he might
suffer. Although he accommodated and adapted, Paul displays limits or boundaries in these
practices to order to remain a faithful transmitter of the gospel.
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1 Cor 9:19-23 falls within a larger pericope (8:1-11:1) in which Paul sought to explain
the concept of combining freedom with the renunciation of one’s rights for the sake of someone
else. Particularly, this context addresses the abuse of freedom and rights regarding the weaker
brother and eating meat sacrificed to idols. Chapter nine serves as the climax of Paul’s discussion
on freedom. With the paragraph marker γάρ in 9:19, Paul indicates that the following verses are
about to summarize his basic attitude toward the proper exercise of Christian freedom.96 Paul
states that he is free, but “freedom is here thought of not as a right, but as renunciation of one’s
right for the sake of another.”97 Paul gives up his right as an act of service, just as he did in 1 Cor
9:7-14 when he could have required the Corinthians to provide for him financially, but he chose
not to exercise this right.
Paul’s freedom appeared to be based upon his new identity. His status was neither Jew
nor Gentile. Instead, he occupied a third ground. Paul “could become a Jew only if, having been
a Jew, he had ceased to be one and become something else. His Judaism was no longer of his
very being, but a guise he could adopt or discard at will.”98 For Paul, the Jew/Gentile distinction
was obsolete when viewed by the new identity he had received in Christ. In both Galatians and
Colossians, Paul made his famous declaration that “there is no longer Jew and Greek” (Gal
3:28). As a free man, Paul could relate to all within the church at Corinth while still maintaining
his apostolic rights. He characterized himself as a slave repeatedly throughout the New
Testament. In so doing, he imitated Christ’s example and fulfilled Christ’s words addressed to
the disciples in Matt 20:25-27.
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Scholars debate to whom Paul is referring when mentioning “the weak” in 1 Cor 9. David
Black argues that the weak are non-Christians, whether Jewish or Gentile. He thinks it is useless
to argue that the verb “gain” is wider in meaning than “save.” Therefore, “the weak” becomes a
broad and general description of all of those Paul seeks to win for Christ, encompassing the Jews
and Gentiles.99 Kenneth Neller proposes that “win” can refer “either to the winning of
unbelievers to a faith in God or to the winning back of the believing who have strayed away.”100
The application of this understanding of “the weak” implies that Paul’s missionary desire was to
“win one outside of Christ to Christ and one who has strayed from Christ back to Christ, but also
to win one in Christ (nominally) to a closer walk with Christ.”101 Neller’s position clearly
portrays a more comprehensive understanding of “the weak.”
To win the weak, as well as the Jew and Gentile, Paul accommodated himself. In 1 Cor
9:19-23, Paul used the verb γίνομαι to describe accommodation.102 David Rudolph and Richard
Bauckham suggest that Paul’s “I became as” statements refer to “his regular practice of
accommodating to his host, especially with respect to eating what was set before him. This made
it possible for Paul to share with his host the gospel of God.”103 These two scholars suggest that
when Paul “became as” others, he was not imitating them like a chameleon, but rather he
associated with them through table-fellowship, conforming to their customs within appropriate
limits in keeping with the ethic of hospitality. First Century Jewish culture placed substantial
value on hospitality and table fellowship:
In the ancient world, the circle of whom one ate was an outward expression of the
people with whom one identified. This sociological reality is sometimes referred
to as “like ate with like” or “like with like.” Table fellowship was the
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quintessential expression of concord and unity, “In the various cultures
underlying the New Testament, dining with someone indicated solidarity with that
person. To eat with is to identify with.”104
The context of 1 Cor 9:19-23 appears to assume a hospitality context. The only time Paul
would have been exclusively around Jews or Gentiles would have been when he ate in their
homes. Eating alone with each would explain his accommodation to each.
Paul displayed a visible measure of adaptation like that described in 1 Cor 9:20 through
the circumcision of Timothy (Acts 16:1-3) and his joining in Jewish purification rites (Acts
21:23-26). Rudolph and Bauckham suggest that “Paul does not practice Jewish ritual as a
response to a commandment, but as an expedient. For the apostle, Torah observance was a matter
of indifference.”105 Paul adapted himself for the benefit of the gospel. He accommodated and
adapted himself for the sole purpose of reaching people with the gospel. He used the verb “to
win” five times in these few verses. Without hesitating, Paul limited his rights for the sake of
others. Another example comes from 2 Cor 11. Paul received the thirty-nine lashes five times.
This punishment was probably the result of his preaching, which was considered blasphemous.
D.E. Garland proposes:
The Mishna lists thirty-six sins, including blasphemy, that warrant being cut off
from the people without warning (m. Ker. 1:1). To be cut off from the people also
means to be cut off forever from God, but flogging could avert that dire fate. The
Mishnaic tractate on scourging Makkot rules: "And thy brother seem vile unto thee
[Deut. 25:3] - when he is scourged then he is thy brother (m. Mak. 3:15). Paul
accepted this discipline to stay a "brother" in the Jewish community in order to
keep the door open to preach, the gospel in the synagogue. It testifies not only to
his mettle but also to his extraordinary sense of missionary obligation to his
people.106
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Receiving this scourging so that he could continue sharing the gospel as a brother
illustrates Paul’s commitment to accommodation and adaption for the sake of sharing the gospel.
Paul followed Christ’s example in suffering for the sake of the gospel. By self-identifying as a
servant, Paul followed Christ’s example from Mark 10:43-45. Both Paul and Jesus
contextualized their messages, choosing words that carried weight both lexically as well as
within their social context, revealing a shared knowledge of the audience. Additionally, Paul
imitated Christ’s accommodation and open fellowship. Christ’s accommodation with open table
fellowship correlates perfectly with 1 Cor 9:19-23. Jesus ate with sinners, Pharisees, and
ordinary Jews. This form of accommodation allowed intimate communication. By associating
with all through open table fellowship, “one could say that Jesus became all things to all
people.”107 Jesus became as those with whom he ate because his table fellowship caused him to
be identified with those whom he ate.

Critiques of Paul
Scholars such as Peter Richardson support Paul’s act of accommodation when he
“becomes like a Jew” or “becomes like a Gentile,” but Richardson and others suggest an
inconsistency between what Paul said about his own behavior with Peter’s actions in Gal 2:1114. In 1 Cor 9, Paul adjusted his conduct to fit his immediate circumstances to win souls to Jesus.
However, Richardson proposes that only the apostolate held the right to practice the principle of
accommodation as found in 1 Cor 9:19-23. With this understanding, questions arise concerning
Paul’s frustrations toward Peter in his efforts to adapt to his primary target audience, the Jews.
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The issue in Gal 2:11-14 is also a question of eating practices, but the focus is on the company.
When certain men from James arrive, Peter and Barnabas adapt to their situation. Richardson
supposes, “Peter’s action should not be viewed as hypocrisy but as an attempt (obviously
unacceptable to Paul) to engage in a similar kind of accommodation to that which Paul espouses.
They differ only in their views of the circumstances in which one should adopt such an ethic.”108
Scholars agree that Paul practiced accommodation, but the limitations to his accommodation,
specifically concerning Gal 2, have caused him to receive criticism.
In light of these two pericopes, 1 Cor 9:19-23 and Gal 2:11-14, scholars such as D.A.
Carson perceive that Paul is not living up to his own stated position.109 Carson points out that
although both passages bear on the question of table fellowship, the Antioch episode bears on the
appropriateness of table fellowship with uncircumcised. He insists, “Paul is forced to reject
certain Jewish customs and laws because Gentiles are present. Thus, the principle ‘To the Jews I
became a Jew’ seems to be abandoned.”110 Carson concurs with Richardson regarding the
Pauline inconsistency. Richardson expounds on this inconsistency as he argues that Peter might
have argued that if accommodation was acceptable for Paul, it should be acceptable for him.
Peter understood that he should eat with the uncircumcised Gentiles because he would not want
to undermine Paul’s ministry or confuse the Gentiles with respect to the Law. However, Peter
also knew that he should identify with the Jews. Logically, adapting his behavior to the
Jerusalem demands received precedence because the Jewish audience was his sphere of primary
audience. Without question, Peter displays a measure of accommodation in Gal 2, but
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Richardson argues that Paul gives no hint that he is being accommodating in that context, only
Peter is.111

Response to critiques
Carson and Richardson provide valid observations concerning the possibility of a Pauline
inconsistency. However, one particular dynamic should be addressed to offer Paul a fair
representation. First, the issue in Antioch, although concerning table fellowship, focused
primarily on circumcision. As mentioned, Paul had his limits in accommodating and adapting.
The unique dynamics of circumcision alone should resolve some of the concerns. The early
church was attempting to cope with the inherent but unresolved tensions arising from table
fellowship between Jews and Gentiles. The problem was unique and unprecedented. To protect
the Gentile believers, Paul chose what he believed best. This understanding is based upon the
position that Paul recorded Galatians prior to the Council at Jerusalem in Acts 15, meaning the
early church fathers had not come to a consensus on such significant issues. Richardson proposes
that making allowance for this unique situation in the life of the early church involving
circumcision “will help to account for some of the difference in Paul’s attitude but does not
resolve it completely.”112 This explanation gives Paul a margin of more grace because it comes
from one of his critics.
Regardless of whether Paul showed accommodation in Gal 2, he repeatedly showed
accommodation throughout his missionary career without compromising the message of the
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gospel. Jesus had already set the example of accommodating Himself to the culture and
circumstances. Both Jesus and Paul provide mimetic practices for missionaries.
One such practice includes taking the posture of a humble servant. The gospel message
can only be preached effectively by those who adopt these practices. Unfortunately, a humble
posture is not sufficient. As Jesus and Paul modeled, missionaries must also understand the
appropriate methods for contextualization and accommodation. Jackson Wu stresses that
missionaries need strong interpretation skills and should be the best theologians. He mentions
that missionaries could unintentionally compromise the gospel “while affirming ‘right’
interpretations.”113 All people have basic assumptions and ways of thinking that help them
understand the world. Wu describes these ways of thinking as “organizing principles.”114 These
principles include elements such as the “fundamental nature of the world, human identity, and
our views on authority and morality.”115 When people share the gospel, according to Wu, they
implicitly use organizing principles. The danger with these principles is the implicit gospel that
they indirectly communicate. This statement should radically shake missionaries so that it causes
them to cultivate greater contextualization skills.
Not only must missionaries today use caution when discerning the content of the gospel,
but they must also consider the most effective medium of their host context to express their
content. For example, previous generations of first-world missionaries follow a Gutenberg
model. Meaning, they process and engage in a print culture, as opposed to digital media, which is
more common today. However, among US culture, younger generations and some older
generations function from a Google model. Theirs is a digital culture that is experiential, images
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driven, and participatory.116 The medium for the content matters. A more modern example
relates to the changes made within many churches regarding the use of bulletins. Within the last
two decades, a large number of churches moved away from the use of paper bulletins as a means
to communicate information. This paperless practice includes song lyrics as well as
announcements. Older generations often resisted the change because of their preference for paper
media. However, younger generations expressed less need for paper media and a stronger
preference for digital slides or even video-based mediums during the church services.

Summary of Biblical and Theological
In summary, the Old Testament reveals precedents for CQ on two levels. First,
individuals such as Ruth, Elijah, and Jonah reveal CQ in their cultural understanding and cultural
interactions with people outside their native culture. Second, the manner in which God
accommodates and contextualizes within the OT reveals precedent for CQ also. God
condescends to engage on a human level and engages with man’s finite knowledge. He
accommodates to existing cultural practices. Even the way He speaks of Himself in an
anthropomorphic language is a form of accommodation. In addition to the OT, He contextualizes
within the entire canon by having specific emphases within the Scriptures, varying by genres and
even theological doctrine. However, precedent for CQ is not limited to the OT or God’s
interactions with humanity.
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Jesus and Paul both prove exemplars in cross-cultural ministry. As previously stated by
Livermore, “The incarnation is the ultimate form of contextualization, the fullest embodiment of
cultural intelligence.”117 Even critics of the specific language and model of Incarnational
Ministry acknowledge that Jesus is a model of contextualization and accommodation. They
concur that Jesus’s humility and service are an example to communicate the gospel as
missionaries effectively. And although some scholars prefer revised forms of Incarnational
Ministry, their forms still closely resemble the traditional model. In addition, Paul fulfills Harold
Dollar’s description of Paul as the “paradigmatic cross-cultural missionary for all salvation
history.”118 Critics question Paul’s notion of adaptation in Galatians 2, but he demonstrates
adaptation where he deems appropriate, as displayed throughout Acts. Both Jesus and Paul
possessed cognitive awareness of their cultural context, which is obvious through their words
and behaviors. Their lives bear evidence to CQ, which proves to be foundational for missiology.
As Klotz proposed, theology came out of missiology. The church needed to find ways to
go to other cultures and communicate the gospel and doctrines of the faith. The diversity of
social contexts forced contextualization, which Klotz argues, is theologizing. The implication is
that theologizing and contextualizing are the same. They are “making sense of what your faith
holds true in a way that can be held to be true by the whole community as it comes up against
obstacles, teachings, or systems of belief.”119 Contextualization enables missionaries to address
the particular social context. Questions vary based on the cultural context. Ronaldo Almeida
Lidorio and Abraham Jun point out, “Although the Gospel speaks supra-culturally and transtemporally, the way to formulate the questions to which the Gospel is the answer varies from
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culture to culture. The Gospel is the same, but the human questions vary from place to place and
group to group.”120 To effectively minister, a missionary must understand the culture and know
the relevant issues to address with the gospel. Christ and Paul modeled an understanding of their
cultural contexts that allowed them to speak the truth in a way in which it could be
comprehended.
All attempts to communicate the gospel cross-culturally need this type of cultural
understanding. Hermeneutics requires a degree of cultural intelligence, especially the roles of
honor and shame. Additionally, many common images of the Bible are completely unknown in
certain cultures. For example, some have no concept of figs or pomegranates. Others may not
have ever tasted wine or even bread. Even specific animals mentioned in the Scriptures may be
unknown to various people groups.
For this reason, Timothy Lenchak explains, “Perception plays a central role in the
communication process, for it is vitally important to the receiver. We react according to what we
have been taught in our culture, and we see what we have been trained to look for. Thus, no
communication can be understood outside of our particular cultural milieu. We understand the
‘meaning’ of a communication act, then, in terms of our own perceptions, our own context, our
own worldview.”121 Therefore, as modeled by Jesus and Paul, missionaries must cultivate a CQ
for the sake of transferring meaning to their host culture.
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Literature Review
In response to today’s global and diverse workplace, social scientists introduced the concept of
Cultural Intelligence (CQ) to understand why some individuals are more effective than others in
culturally diverse settings.122 Christopher Earley and Soon Ang introduced CQ to the social
sciences and management disciplines in 2003. When they introduced CQ, the world was
experiencing unprecedented globalization and interconnectedness as a result of technologies in
transportation and communication. Since that time, the CQ has continued to attract significant
attention worldwide and across diverse disciplines.123 In addition to published literature, this
concept has been the subject matter of symposiums and global conferences.
The goal of CQ is cross-cultural effectiveness, which “refers to an expatriate's ability to
effectively interact with people from different backgrounds.”124 Cultural effectiveness consists of
three parts. First, it includes a relational ability to interact and form meaningful relationships
with members of the host country. Second, cultural effectiveness consists of the ability to
communicate. This communication involves meaningful dialogues and the ability to manage
communication misunderstandings. Third, cultural effectiveness consists of a stress tolerance for
the challenges associated with adjusting to a new culture.125 To achieve cultural effectiveness
requires acquiring particular capabilities. These capabilities comprise the entirety of CQ.
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History and Background
The roots of CQ trace back to several scholars. For example, Daniel Goleman discovered
that high IQ did not always predict a successful life.126 Other researchers, such as Sternberg and
Detterman, stressed that “intelligence may be displayed in places other than the classroom.”127 In
1983, Howard Gardner, a Harvard psychologist, developed the Theory of Multiple Intelligence
in which he proposed the differentiation of human intelligence into modalities of intelligence.
Gardner criticized the traditional psychometric “g,” or general intelligence factor, on its two
major limitations:
First, g is merely a function of the measures used and their conditions of application, and
is therefore expected to vary across measurement instruments and populations. Second, g
is a measure of scholastic aptitude inspired by Western learning systems that emphasize
linguistic and logical mathematical abilities, so its values are typically higher among
individuals accustomed to materials and methods found in academic settings. One of
Gardner’s most compelling arguments denouncing g involved the measures and methods
used and their basis in spatial intelligence measures.128
Traditionally, the study of intelligence focused mainly on “g,” the academic or cognitive
factor of intelligence. More recently, the Multiple Intelligence Theory proposed forms of
nonacademic intelligence that emphasize the capability to adapt to others.129 In their research on
why some people are more effective and adjust better in overseas environments, Yi-chun Lin,
Angela Shin-yih Chen, Yi-chen Song explain that “multiple forms of intelligence, such as CQ
and Emotional Intelligence (EQ), have been recognized as important and needed for intercultural
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effectiveness.”130 Scholars often classify this form of intelligence as nonacademic intelligence or
“real world” intelligence.131
Cultural Intelligence (CQ) is a theoretical extension of contemporary approaches to
understanding intelligence. It is the capability to function effectively in culturally diverse
settings. Livermore concurs with the previously mentioned scholars that CQ is grounded in
multiple intelligences research, but CQ is not limited to just knowledge. Instead, it is a metaframework established from academic research.132 Scholars conceptualize CQ as “a specific form
of intelligence focused on an individual’s ability to grasp and reason correctly in situations
characterized by cultural diversity.”133 Christopher Earley and Soon Ang describe CQ as the
theoretical extension of Gardner’s theory of Multiple Intelligence.134 Earley builds his definition
from Gardner’s theory: “cultural intelligence is the ability to engage in a set of behaviors that
uses skills (i.e., language or interpersonal skills) and qualities (i.e., tolerance for ambiguity,
flexibility) that are tuned appropriately to the culture-based values and attitudes of the people
with whom one interacts.”135 Therefore, it is clear that CQ consists of capabilities enabling a
person to engage cross-culturally effectively.
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Varying structures for the facets of CQ
Scholars in the field agree upon the value and implications of this form of intelligence,
but they vary in their organizational structure of it. Earley and Peterson contend that CQ has
three facets that function in unison: (1) head, (2) body, and (3) heart.136 The head includes the
cognitive facet. The body consists of the physical facet, and the heart includes both the emotional
and motivational facets. However, a more common structure includes the following three
dimensions: (1) cognitive, (2) motivational, and (3) behavioral. Scholars such as Ang and Van
Dyne consider Metacognitive CQ as a separate dimension.137 For this research, the researcher
will use Ang and Van Dyne’s four-part structure while also referencing Livermore’s subtle
differences in nuance.
Livermore’s desire was “to go beyond the existing notions of cultural sensitivity and
awareness to identify the recurring characteristics of individuals who can successfully and
respectfully accomplish their objectives, whatever the cultural context. Awareness is the first
step, but it’s not enough.”138 Although his materials support the research of Arevalo-Guerrero,
Livermore chooses to structure his model differently. He focuses on the capability to relate and
work effectively cross-culturally and provides a four-part model for flourishing across cultures.
He labels these four parts of CQ as the following: (1) CQ Drive (motivation), (2) CQ Knowledge
(cognition), (3) CQ Strategy (metacognition), and (4) CQ Action (behavioral).139
CQ Drive refers to the motivation that gives energy and self-confidence to pursue the
needed understanding and planning necessary for a particular cross-cultural project.140 CQ Drive
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is the “perseverance required when the novelty wears off, and the differences start to chafe at us.
We have to move beyond our fear, be willing to take risks, and grow in our ability to perform
effectively among people and places that seem more foreign than familiar.”141 Rather than a
cognitive role, this part of CQ involves motivation and endurance.
CQ Knowledge incorporates the cognitive side of CQ. This knowledge involves
understanding differences in cultures related to issues such as economics (capitalist vs. socialist),
families (kinship vs. nuclear), education (formal vs. informal), religion (rational vs. mystical),
and values (especially individualism vs. collectivism). Additionally, this part of CQ includes
understanding power distance issues, uncertainty avoidance, cooperative vs. competitive, short
vs. long term, direct vs. indirect communication, and neutral vs. affective emotional expression.
Each of these elements impacts the way a person thinks and engages the world.142
CQ Strategy allows missionaries or other cross-cultural workers to draw on their cultural
understanding to plan and interpret what is going on in a situation.143 The first part of CQ
Strategy is “using our cultural understanding (CQ Knowledge) to plan for an interaction or
project taking place in a different cultural environment.”144 Therefore, CQ Strategy requires
sufficient CQ Knowledge. These two are connected. CQ Strategy involves the planning,
awareness, and checking that are necessary to communicate in a different culture effectively.
CQ Action provides “the ability to engage in effective, flexible leadership for this
task.”145 This action involves adapting verbal and nonverbal behaviors. Livermore provides
countless stories, examples, and case studies. They include issues related to eating, negotiating,
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and partnerships. His research offers valuable, practical tools for those choosing to interact
interculturally. Underlying each of the four-part CQ structure elements is an underlying ethos of
respect and appreciation for different cultures and their perspectives. Livermore repeats that CQ
is a learnable trait.
Although these four components of CQ function symbiotically, CQ actually starts with
self-understanding. He challenges those involved in cross-cultural interactions to discover
themselves and understand their own cultures. This concept of self-awareness is foundational
before studying the four factors of CQ. According to Livermore’s logic, if the goal is to better
reflect and communicate the love of Jesus, even more than adapting the message and programs,
missionaries must adapt themselves. Adaptation requires self-awareness.146
Stallter proposes that missionaries seeking to grow in CQ should cultivate both cultural
self-awareness and personal self-awareness. Missionaries should learn about their own culture’s
values, beliefs, and worldviews because of their impact on generating behavioral norms. Stallter
also suggests, “it is a general rule that people do not know their own culture, or even themselves,
at any effective level.”147 Culture has a powerful yet subtle influence. The tendency is for
missionaries to impose the constrictions of their own culture onto their hosts. Before
missionaries can learn to think through the lens of their host culture, they must become aware of
the lens of their own culture. In an article on leveraging EQ with CQ, the authors state,
“awareness is a prerequisite for change to occur. Low self-awareness makes change difficult and
unlikely.”148 The principle is that self-awareness is the precursor for both EQ and CQ.
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Cultural awareness and cultural sensitivity are necessary, but they are not enough. They
are merely the starting point. Arevalo-Guerrero uses Michael Byram’s definition of ICC as “the
ability to interact effectively and appropriately with members of other cultures using common
(foreign or not) language.”149 Byram stresses that “linguistic competence must also play a key
role in ICC.”150 Effective intercultural communication requires language proficiency.
ICC consists of three components: attitude, cognition/metacognition, and behavior. Each
component provides effective missiological strategies, which are a portion of CQ. In addition to
the components of ICC, Livermore stresses additional core missiological practices to more fully
live as God intended his missionaries to live in relationships with those from other cultures. He
offers four commitments for missionaries: (1) digging in their own souls, (2) viewing the other as
an image-bearer of God, (3) seeking the Kingdom first, and (4) living up close.151 To explain his
concept of “living up close,” Livermore shares, “Cultural intelligence helps us express love more
authentically. But love is the driving point, and ultimately, love can’t be lived out in books and
journals. Love is lived out up close.”152 This concept stresses sharing life in authentic
relationships with those of other cultures.
Knowledge itself does not guarantee effective communication or relational engagement.
Humility and love, as exemplified by the incarnation of Jesus, with a willingness to engage the
other must be the foundation to missiological practice. A cultural awareness that enables wise
contextualization is necessary to communicate the gospel in the 21st Century, but effectively
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communicating the good news of Jesus also requires incarnational lives. Lives modeled after
Jesus truly serve as the plausibility structure that moves people to the Lord.

Limitations of CQ
Two principles regarding CQ should be considered. First, CQ is not culturally specific.
The capabilities are specific to particular types of culturally diverse situations, but they are not
culture specific.153 Second, within CQ exists the premise that within a culture with specific
characteristics, it is possible to find individuals who have different cultural orientations.154 For
example, a person within a collectivist culture could display individualistic characteristics. This
fact is crucial because it reduces the detrimental effects of stereotyping.

CQ’s relationship with other domains of intelligence
Disagreement exists regarding whether CQ is a separate form of intelligence. Earley and
Ang propose that CQ is a unique form of intelligence that explains coping and interacting within
new cultural settings. They base this proposal on the fact that social norms vary among cultures,
and “it is unlikely that Cognitive Intelligence, EQ, or Social Intelligence will translate
automatically into effective cross-cultural adjustment and interaction.”155 However, Taewon
Moon disagrees with demarcating CQ as a separate form of intelligence. Moon states, “although
CQ is not a separate intelligence but the application of assorted competencies in IQ, EQ, and SQ,
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the construction of CQ is not simply SQ or EQ with minor modifications for
multiculturalism.”156 His assessment of CQ stems from Sternberg’s multiple-loci of intelligence
framework. This framework bears a striking similarity to Gardner’s concept of Multiple
Intelligence. Although differences exist regarding whether CQ is a separate form of intelligence,
even critics like Moon acknowledge the distinctiveness of CQ from other forms of intelligence.
Differences of opinion among scholars also exist regarding CQ’s relationship to SQ.
Some scholars argue that CQ is a subset of SQ. According to Gardner’s Multiple Intelligence
Theory, SQ consists of interpersonal and intrapersonal forms of intelligence. CQ has a clear
connection with these two forms of intelligence. The CQ facets of meta-cognition, cognition, and
motivation all contain intrapersonal aspects.157 However, other scholars propose that CQ is not a
subset of SQ. Instead, these scholars categorize the idea of SQ as “an umbrella term for various
intelligences related to SQ, including CQ.”158 Obvious similarities exist between CQ and SQ.
Both involve skills that allow one to interact in social settings. Although many definitions exist
for SQ, H.A. Marlowe describes SQ as “the ability to understand the feelings, thoughts, and
behaviors of persons including oneself, in interpersonal situations and to act appropriately upon
that understanding.”159 Because of this broad definition, SQ is a multi-faceted construct that
incorporates other forms of intelligence, such as CQ and EQ, among other possible forms.
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CQ’s similarities with EQ
CQ and EQ, both forms of SQ, bear significant similarities. EQ often receives credit as
the capability more important for survival and success.160 Like SQ, the definition of EQ slightly
varies among scholars. According to Salovey and Mayer, EQ is defined as, “the ability to
perceive emotions, to access and generate emotions so as to assist thought, to understand
emotions and emotional knowledge, and to reflectively regulate emotions so as to promote
emotional and intellectual growth.”161 Therefore, EQ is a key factor for an individual to be
socially effective.
The value of EQ is unarguable, but its importance for survival and success on the mission
field lacks a critical caveat. EQ may predict success, but only when working with people of one’s
own culture. CQ is a better predictor of success when working with people from different
backgrounds.162 Both CQ and EQ involve social interactions such as understanding others and
adapting behavior based on the person and situation. Adaptability is a key aspect of CQ and
EQ.163 Psychologist Daniel Goleman suggests that one of the most important elements shared
between CQ and EQ is “a propensity to suspend judgment – to think before acting.”164 The value
of this ability applies to interactions with those within the same cultural background and those of
diverse backgrounds. Another similarity between CQ and EQ is that in contrast to more
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antiquated forms of thinking related to intelligence, scholars today assert that both CQ and EQ
can be learned.165
Another relevant link exists between CQ and EQ. According to Kerri Crowne, EQ relates
to all four parts of CQ: (1) Motivation, (2) Cognition, (3) Metacognition, and (4) Behavior. The
overlap between these two forms of intelligence proves substantial. Some research shows that
EQ strengthens CQ. Empirical studies reveal a connection between EQ and CQ on cross-cultural
adjustment (CCA). The empirical evidence showed that the higher the EQ, the stronger CQ's
effects were on CCA.166

Differences between CQ and EQ
Although CQ and EQ have similarities and even complement each other, their differences
expose the uniqueness of each of these forms of intelligence. The differences between CQ and
EQ reveal the need for CQ when working cross-culturally. Earley and Ang revealed findings of
individuals who exhibited high empathy within their own culture in terms of people who have
high emotional intelligence and social intelligence, but those same individuals failed to adjust to
different cultures. On the other hand, some managers who lack social skills can adjust effectively
to new cultures.167 EQ comprises a person’s “ability to perceive and respond to the emotions of
others, and CQ emphasizes a component of intelligence that is essential for accommodating and
interacting with cultures other than one’s own.”168 In addition, EQ does not adapt across cultures,
which means that EQ can be culturally specific. Individuals could be high in EQ in their own
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culture but entirely incapable of intercultural adaptation and interaction. Marsh, Elfenbein, and
Ambady found that facial expressions of emotion differ across cultures.169 Therefore,
miscommunications could occur simply from failed efforts of interpreting facial expressions. For
example, often in a situation between US missionaries and Costa Ricans, when the Costa Rican
is in an awkward, uncomfortable situation, such as a failure to understand or a lack of cultural
respect on the part of the missionary, the Costa Rican forces a smile to attempt to soften the
awkwardness. The missionary often misinterprets this smile to mean that they understand each
other and perceive the situation in the same way.
A final uniqueness of CQ lies in the fact that some aspects of intercultural interactions do
not include elements related to emotion. For example, knowing when to bow to a host or shake
hands does not involve EQ but rather a culture-specific understanding. Although CQ remains
within the umbrella of SQ, cross-cultural social interactions require CQ. Meaning, a person can
have remarkable EQ and SQ without possessing CQ. Although CQ shows a clear connection
with other forms of intelligence, even complementing them at times, CQ maintains
distinguishing features that make it unique from others forms of intelligence.

Lack of CQ can cause harm
The lack of CQ can cause failure in cross-cultural projects and harm in relationships and
accomplishing goals within both the secular world as well the missions field. Bhaskar-Shrinivas
reported that close to 20% of expatriate assignments are considered failures.170 This statistic
seems too conservative based on the research presented by Elizabeth Evans, who estimates this
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number to be between 20% and 50%.171 Within the business world, these failures could damage
relationships or a firm’s reputation. Lack of CQ could prove quite costly in the business sector.
However, the damage caused by a CQ deficiency impacts more than just the business world. One
example of the harm caused by the lack of CQ pertains to the impact in counseling. According to
S. Brooke Lawler, “Counseling and psychotherapy have done great harm to culturally diverse
groups by invalidating their life experiences, by defining their cultural values or differences as
deviant and pathological, by denying them culturally appropriate care, and by imposing the
values of the dominant culture upon them.”172 CQ can benefit countless fields, but a deficiency
of CQ can prove detrimental in communication, in relationships, in business, or any other goal
that involves cross-cultural interaction.
CQ deficiencies have repeatedly proven damaging in the practices of both short-term and
long-term missionaries. Livermore addresses several of these practices. He suggests, “the
ubiquitous presence of ethnocentrism among short-term missionaries thwarts the transformative
potential that exists in the altruistic intentions of the travelers.”173 Ethnocentrism is one of the
primary problems that CQ addresses. One particular form of ethnocentrism that Livermore sees
among missionaries is Bounded-Set Thinking Ethnocentrism. He explains that this form of
ethnocentrism is a typical coping strategy for cross-cultural travelers in which they simplify what
they encounter into either/or categories.174 This form of reasoning explains the misinterpretations
that occur when missionaries assume smiling, nodding, and silence mean the same things in their
host culture as they do in their native culture. Lack of CQ also impacts preaching and teaching.
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In his study of North American pastors on short-term missions trips to train ministers, Livermore
noticed that these pastors frequently stated, “we teach timeless, transferable principles.
Therefore, our biblical teaching applies worldwide, whatever the context.”175 However, because
of their limited CQ knowledge, these pastors failed to realize that they taught from principles
deeply rooted within cultural narratives.
Other scholars concur with Livermore regarding the lack of CQ in teaching and
communication. Shaw and Van Engen demonstrate that “missionaries have often missed the
connection between Gospel proclamation and theories of communication, stating the crucial need
to study and practice their mission using cultural and communicational principles.”176 All
interpretation is embedded in a cultural form. The missionaries who fail to recognize their
cultural biases possess a blind spot that impedes their effectiveness.
Tom Stallter, a scholar and former missionary, contends that missionaries have lacked
reflective intelligence in their practices. Reflective intelligence encompasses “the mental
processes that individuals use to varying degrees for planning and conducting their problemsolving efforts.”177 According to Stallter, missionaries’ reflective intelligence frequently lacks
cultural value recognition (CVR), which he describes as a component of CQ. He explains,
“Missionary and national relationships have suffered a great deal over the centuries because the
missionaries did not recognize that a problem really was one for the two groups to handle
together. The missionaries sought to select the approach, decide on the elements needed, and
choose a strategy on their own.”178 They processed the problem with respect to their time,
energy, resources, and collateral issues. Their solutions often surprised the national host, and the
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outcomes resulted unfavorably for them. The blind spot concerning problem-solving without
cultural awareness appears to be common and can be harmful to success on the mission. Again,
the missionaries lacked Metacognitive CQ.
Metacognitive CQ enables a person to use the cognitive information regarding cultural
patterns, such as emotional expressions, which vary across cultures. Livermore points out that
U.S. missionaries often misinterpret smiling and giggling. These common gestures are the likely
responses “to an awkward situation in which words cannot be used due to a language barrier."179
This misinterpretation bears evidence to the importance of CQ. Because CQ concentrates on
culturally relevant capabilities, it often complements other forms of intelligence, such as SQ and
EQ. With CQ, cross-cultural workers or travelers learn to appropriately interpret simple gestures
such as smiling and giggling, allowing the communicator to respond in a meaningful and
respectful manner.
Perhaps the most significant blind spot concerning missionaries in Latin American
cultures involves the lack of awareness of the role of honor and shame (H/S). The
anthropological concept of H/S serves as a pivotal cultural value. Werner Mischke explains that
this blind spot is “considered negative because H/S is vital not only for understanding a large
number of cultures of the Majority World, but also for understanding the Bible, which has H/S as
its ‘pivotal cultural value.’”180 To properly interpret the Scripture, and to truly comprehend many
cultures, these missionaries need to comprehend the role of H/S. By and large, Latin American
and African cultures place importance on H/S that far exceeds that of US culture. Because US
missionaries often lack an understanding of the importance of H/S, they tend to offend persons in
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places of honor. This blind spot also impacts hermeneutics, theology, and preaching for
missionaries. US missionaries are prone to preach legal over regal, whereby, the culturally
conditioned theology of the missionaries leads them to focus on the role of justification without
addressing the removal of shame. Missionaries often teach that the cross secures forgiveness for
sin and guilt, but the presentation fails to address how the gospel accounts for covering shame
and granting honor. With a proper understanding of H/S, missionaries might explain that the
gospel enables believers to “embrace salvation in Christ as a drama of honor-status reversal—a
reversal of shame to honor.”181 In addition, the Prodigal Son teaches that the Father is willing to
suffer shame for the sake of His children. Failing to grasp the significance of H/S in biblical
interpretation or cultural interactions could impair relationships and weaken the gospel
presentation.
Another significant blind spot concerning missionaries in Latin American cultures
pertains to power-distance dynamics between US missionaries and members of their host culture.
Irvin says, “Power is a critical factor in the development and outcomes of mentoring
relationships, especially in mentoring relationships involving minority members. When, for
example, expatriate U.S. missionaries mentor emerging leaders in Latin America, issues of
power and control are latent in the intercultural mentoring relationship.”182 To avoid powerrelated issues in the mentorship dyad and to earn acceptance, Irvin proposes a few key concepts.
First, his case studies revealed that the mentors in his study identified with their host cultures by
developing cultural adaptation.183 Also, the mentees in Irvin’s case studies mention that they
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value friendship with their mentors more than any other part of their mentorships.184 As part of
an in-group collectivist culture, “individuals have fewer social interactions than in individualistic
cultures, but the relationships in collectivist cultures tend to endure longer and to be more
intimate.”185 Irvin’s mentors and mentees in group-collectivist cultures in Latin America stress
the importance of informal time being spent together.186 These informal times together reduce
power-related dynamics and foster acceptance. Within Irvin’s research, the mentors who
exercised genuine concern for the mentees’ families, their marriages, and their children
thrived.187 The researcher confirms Irvin’s assessment of methods to reduce power-related
dynamics. When the researcher has spent time with Costa Ricans in their homes and with their
families, especially with Costa Rican pastors, the power dynamic drastically dissolved.
Irvin suggests that missionaries serving in Latin America should glean from models of
Servant Leadership and Transformational Leadership, but he primarily stresses that the
missionaries must practice incarnational ministry, described as “giving up power and social
position that are naturally theirs in order to identify themselves with nationals.”188 Jesus’
incarnation represents the model for incarnational ministry (John 1:14, Philippians 2:5-8). Jesus
set aside His rights and privileges of divinity in order to minister to humanity. Missionaries can
practice the same form of humility and service. According to Irvin, “Such identification would
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seem indispensable for effective intercultural mentoring relationship.”189 As witnessed in the
mission field in Costa Rica, when a male US missionary asked how he could serve the local
pastor, rather than telling the pastor what he could do, the local Costa Rican pastor received the
US missionary as a peer and partner in ministry. This form of partnership began the process of a
meaningful relationship. Missionaries need awareness of this potential power dynamic and a
strategic plan to overcome it.

Role of language
Language is rooted in culture and context. As Paul Raabe suggests, “The way in which
any person speaks is always rooted in a specific time and place, in a specific historical culture,
and in the words and idioms that are used follow the linguistic code of a particular community. It
is impossible to speak of anything in a non-specific, totally objective way.”190 To effectively
engage a local community requires a basic understanding of their linguistic code. An
understanding of the language is necessary to communicate within a different culture and to
comprehend that culture. Lu Shannon and Thomas Begley write that “language conveys many
subtleties of a culture (Earley, 2002) and reflects its core values, such as norms, conventions, and
differences in thought patterns (Nisbett, 2003), language transmits cultural knowledge.”191
Therefore, language skills serve as a tool for attaining cultural knowledge. This knowledge
includes understanding a host culture’s economic, legal, and social systems. In addition,
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language skills are necessary to communicate with a host culture. However, simply possessing
language skills is not enough. Elisabeth Arevalo-Guerrero says it best in relationship to her
studies on ICC:
Learners need to understand that to effectively and appropriately interact with members
of other cultures they need more than being able to speak the target language but also be
immersed in the culture so that they can shift their perspective and evaluate the target
culture from its perspective and not from the learners’ own cultural perspective.192
At the foundation of her argument, she proposes that language and culture are inseparable. They
interweave within each other almost seamlessly. One specific illustration within the context of
Guanacaste, Costa Rica is the use of the phrase pura vida. Literally translated, this phrase means
“pure life,” but this interpretation completely misses the cultural use of this popular phrase. The
phrase can mean any of the following: hello, life is good, take it easy, see you later, all is cool,
good to see you, awesome, etc. Costa Ricans use the phrase as a greeting, to say farewell, to
communicate that something is going really well, or to express that something is very laid back.
This phrase captures the laid-back nature of Costa Ricans. In general, they do not think or worry
about tomorrow. They are present in the present without worrying about the future. Rarely do
they ever hurry or haste. Although this phrase is Spanish, the true denotations and connotations
of the word would not be grasped by a native Spanish speaker outside of Costa Rica without
cultural awareness.
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Antecedents and predictors of CQ
Multiple factors serve as predictors or antecedents to CQ. Lawler’s research reveals that
CQ “is highly influenced by several factors: number of cultural exposures, social intelligence,
age, personality, empathy, and emotional intelligence.”193 Among these six predictors, one, in
particular, demonstrated increased levels in all four domains of CQ. This specific predictor
pertains to personality. Researchers assessed the relationship between the Big Five personality
traits and the four dimensions of CQ.194 Multiple sources confirm that the personality trait
Openness to Experience (OE) increased levels of Metacognitive CQ, Cognitive CQ, Behavioral
CQ, and Motivational CQ. Personality traits such as extraversion and agreeableness had positive
connections with the facets of CQ, but only OE predicted all four facets. OE is “not an ability but
a trait that provides the cognitive flexibility, curiosity, and insight necessary for the acquisition
and expansion of knowledge whether it is emotional, cultural, or social.”195 Each component of
this trait aligns with one core principle of CQ. Flexibility aligns with adaptation. Curiosity falls
under motivation. Insight lies in metacognition.
Lawler goes so far as to say that OE has “the potential to be the single most influential
personality trait on one’s ability to evidence successful intelligence, or a person’s ability to adapt
and learn from their experiences whether it be social, emotional, cultural, or conventional
intelligence.”196 These two crucial skills, adapting and learning from new experiences, serve as
predictors of those who will have CQ because these skills are necessary for CQ.
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Benefits of CQ
The research regarding CQ is rather consistent. The most common findings reveal that
CQ predicts performance and cross-cultural adjustment outcomes in multicultural situations.197
Multiple studies come to the same conclusions regarding these two by-products of CQ.198
Depending on the researcher, the types of adjustment can be categorized differently. Some
scholars describe cross-cultural adjustment in terms of work adjustment, life adjustment, and
cultural adjustment.199 Perhaps the most scholarly classification of the three dimensions of CCA
is psychological adjustment, socio-cultural adjustment, and work adjustment.200 Regardless of
the classification of CCA, scholars agree that CQ predicts performance and adjustment.
Interestingly, many researchers identify with only two main classifications of crosscultural adjustment: psychological adaptation and socio-cultural adaptation. Psychological
adaptation “addresses the mental component of the individual: the ‘process by which individuals
attempt to maintain a sense of mental and physical well-being in the new environment.’”201
Socio-cultural adjustment is the “process by which individuals learn to reinterpret their
environment and increase their ability to function within the new cultural context.”202 Others,
such as Kyle Huff, prefer to categorize expatriate adjustment into three types: (1) general
adjustment, (2) interaction adjustment, and (3) work adjustment.203 However, Huff distinguishes
himself by expounding on these categories with an additional outcome variable: satisfaction. His
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concept of satisfaction includes both the expatriate’s work and living situation in a host country.
The reasoning used for this additional variable is that satisfaction goes beyond adjustment.204
Conceivably, an expatriate could adjust without finding satisfaction, or vice versa. Although
Huff’s classification appears slightly less academic, the simplicity of his categories and the
added outcome variable of satisfaction make his method useful and comprehensive.
Some of these researchers have extrapolated the results of their findings to a greater
extent. For example, one study addressed the impact of CCA finding that, “when expatriates
make a cross-cultural adjustment, this enhances their happiness and satisfaction in the host
country and enables them to adapt to, and appreciate, the local culture.”205 Ang and Dyne’s
Handbook of Cultural Intelligence reports, “CQ will strengthen the positive relationships
between the Big Five personality traits and the expatriate effectiveness criteria of adjustment,
performance, retention, and career success.”206 The additions found in the Handbook, retention
and career success, add further value to CQ. Career success appears to mirror performance, as
previously stated. However, retention addresses the problem of premature repatriation, and
retention also comprises a vital part of determining expatriate success. The degree of “success”
for individual expatriates “has been measured by adjustment, retention, and performance.”207
Although retention is evident in research findings of the benefits of CQ, the most common
findings for CQ benefits include adjustment and performance.
C. Earley and Soon Ang have identified CQ as a vital cross-cultural construct that
determines expatriates' CCA in international assignments.208 Secular research exposes the
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importance of CQ for effective cross-cultural engagement. In fact, CQ proves more valuable than
even extensive international experience. Within the four parts of CQ, the motivational dimension
is statistically most significant for both socio-cultural adjustment (SCA) and psycho-cultural
adjustment (PCA).209 Huff’s research confirms the same findings related to the importance of
motivational CQ. Huff’s research discovered, “Motivational CQ had the largest standardized
beta weights of any of the variables in an equation, indicating that not only was it the most useful
of all of the variables under examination in this study. It was also the strongest predictor.”210
This statistic means that Motivational CQ had the most substantial relationship in expatriates’
success in not only adjusting to the host culture but also in finding satisfaction in their life and
work.
Studies regarding expatriate success in cross-cultural assignments have repeatedly
revealed the benefits of CQ. Kyle Huff’s quantitative research confirms the findings of Soon
Ang, L.Y. Lee, B.M. Sukoco, Kim Kirkman, G. Chen, and others that “individuals with high CQ
would be able to more effectively adapt to a different culture than people with low CQ. This, in
turn, would lead them to perform better during an overseas assignment.”211 CQ predicts
performance and success in cross-cultural engagements. Angela-Minh Tu Dinh Nguyen, another
CQ scholar, performed a qualitative study and drew from empirical research of other scholars to
reveal that CQ is a predictor of expatriate adjustment, expatriate effectiveness, and expatriate job
performance.212
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Researchers Ibraiz Tarique and Riki Takeuchi contend that cross-cultural competencies
facilitate success in cross-cultural settings. In addition, the awareness that comes from crosscultural competencies “may lower anxiety, reduce culture shock, and encourage appropriate
behaviors when living and working in a host culture.”213 This research exposes additional
benefits of CQ: lower anxiety and reduced culture shock. The researcher concurs with Tarique
and Takeuchi as he has repeatedly witnessed missionaries engage with less anxiety and culture in
relationships and situations when they entered those encounters with an awareness of cultural
norms. This lower anxiety and reduced culture shock includes short-term and long-term
missionaries, and this finding proves especially true when the missionaries were attempting to
engage in their non-native language.
Because of Elizabeth Evans’ concern with expatriates’ premature returns, low
performance, and adjustment problems, she researched expatriate success with an interest in
determining the role of CQ and personality as predictors for cross-cultural adjustment and
success in their assignments. Her research findings revealed that “higher levels of CQ implied a
better level of adjustment than did the extent of international experience.”214 Even more than
extensive international experience and travel, CQ predicts expatriate adjustment.
Earley and Ang propose three notable fruits of culturally intelligent individuals: (1)
exhibiting impression awareness, that is, a knowledge that provides a basis for people to know
how others form impressions and an ability to predict them; (2) possessing knowledge of cultural
differences, enabling them to anticipate cause-effect social relationships; and (3) translating
intentions successfully to perform and produce a particular behavior.215 One example of the basis
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of how others form impressions in Costa Rica pertains to the specific manner of greeting
someone else. The words chosen to greet someone reveal varying levels of formality or affection.
In addition, the greetings can communicate a degree of education or a casual slang. When a US
missionary greets a local Costa Rican, the local can form an impression of the missionary based
on the first few sentences spoken. Possessing knowledge of the culture in order to anticipate
cause-effect social relationships could be illustrated in many ways. One example regards the
constantly changing plans. A Costa Rican church service often starts considerably late. Even
though the US missionary was told that she would be preaching at 10:00am, when she remained
calm and flexible even though she did not begin preaching until noon, the social relationship
between her and the pastor grew as a result of her flexibility and subordination to the pastor’s
leading. Lastly, CQ proves fruitful in translating intentions successfully to perform and produce
a particular behavior. Construction projects performed by US missionaries and Costa Ricans
have proven disastrous at times because of cultural methods or miscommunications.
Understanding the culture enables the missionary to clearly translate intentions in order to
minimize frustration and disappointment. These three fruits embody Cognitive CQ,
Metacognitive CQ, and Behavioral CQ.
Offerman and Phan suggest three similar benefits of CQ on cross-cultural leaders. First,
cross-cultural leaders possess an awareness during intercultural interactions that allows them to
understand the impact of their own culture, background, and biases. Second, these leaders are
able to pause to verify and process cultural assumptions. Other studies agree that culturally
intelligent individuals know how to refrain from making judgments and evaluations of others or
situations until they can gather and integrate the appropriate cultural knowledge.216 Third, leaders

216

Crowne, “The Relationships among Social Intelligence, Emotional Intelligence, Cultural Intelligence
and Cultural Exposure,” 24.

83
with high CQ combine their self-understanding and understanding of the host culture with
motivation and behavioral flexibility so that they can adapt leadership strategies to specific
cross-cultural situations.217 In addition, “cultural intelligence was a stronger predictor of cross‐
border leadership effectiveness. Overall, results show the value of cultural intelligence as a
critical leadership competency in today's globalized world.”218 CQ provides countless benefits
for expatriates, whether they are serving in leadership roles or subordinate positions.
One less predictable benefit of CQ concerns self-efficacy. Margaret Shaffer and Gloria
Miller explain, “Self-efficacy theory, which explains the conviction that one can successfully
execute a given behavior required to produce certain outcomes (Bandura, 1977), has been linked
to CQ (Earley & Ang, 2003).”219 Expatriates gain confidence in their intercultural interactions as
they acquire culture-specific knowledge. This confidence derives from CQ. Shaffer and Miller
share that “a wide body of management research has demonstrated that cultural sensitivity and
cultural savvy affect self-efficacy (Brislin, Worthley, & MacNab, 2006).”220 In effect, CQ
enables self-efficacy within intercultural assignments.

Critiques of CQ
Although the benefits associated with CQ prove valid, scholars still make reasonable
criticisms upon several aspects of this domain of intelligence. The first criticism concerns the
language used to communicate key parts of CQ. The research literature on this new domain of
literature can suffer from the jingle-jangle fallacy, to borrow Truman Kelley’s title, “where
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constructs with the same meaning are labeled differently while constructs with different
meanings are labeled similarly.”221 For example, many similar terms are used, such as cultural
sensitivity and cultural empathy, or flexibility and adaptability.
Other similar terms that appear synonymous are the following two pairs: cross-cultural
adjustment and cross-cultural adaptation, cultural awareness and cross-cultural consciousness.
Crowne’s research goes as far as to suggest that the entire domain of CQ is strikingly similar to
cultural literacy, which she claims is practically synonymous with cross-cultural adaptability.222
A final critique addressing the language of CQ concerns using “culture” as a national figure.
Although most of the literature on cultural intelligence focuses on the national level, “it is likely
that the term ‘cultural intelligence’ could be confusing, since ‘culture’ is not used solely to
describe national culture.”223 The language used to describe both the components and concept of
CQ receives justifiable criticism.
The second form of critique addresses the theoretical nature of CQ. Multiple studies
relate international experience with cultural competencies. However, scholars such as Takeuchi
and Tesluk argue that these studies have been descriptive in nature and have not been wellgrounded in theory. Therefore, the research fails to provide conclusive evidence of the
importance of international experiences in predicting cross-cultural competencies.224
A further critique concerning the theory of CQ concerns the lack of differentiation
between the components of CQ. March states, “they are all cognitive, despite the labels given by
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the CQ researchers.”225 However, March appears alone in this critique. Gelfand, Imai, and Fehr
propose a concern with differentiating CQ from IQ, EQ, and cultural competencies. They suggest
that CQ research might not be exploiting the connections with these constructs. They reason
from the research showing that EQ can compensate for low IQ. Therefore, a similar relationship
could exist between CQ and other types of intelligences, or CQ’s effects could be partially
contingent upon other intelligences.226 Thus, scholars object based on the nature of the research
relating to international experience as a predictor for CQ and the need to explore the
contingencies between CQ and other forms of intelligence.
The third form of criticism of CQ relates to CQ assessment. The most popular scale for
CQ is the 20-item, four-factor, self-rating Cultural Intelligence Scale (CQS) measure created by
Soon Ang in 2007 and updated in 2015.227 This assessment test has proved useful. However,
because the test uses a self-rated measure system, the test receives legitimate criticisms. For
example, those who appear high on CQ based on the self-assessment may just possess
confidence in their cultural competencies. In effect, these people might be arrogant, dogmatic,
and unable to thrive in a new cultural environment.228 Even if arrogance and dogmatism are not
evident in the test-taker's character, a possible bias exists. When the evaluation determines the
test-taker’s potential employment opportunities, test-takers “usually tend to exaggerate or
politically correct to adapt the answers.”229 Because of the motives of test-takers and even lack of
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self-awareness, Soon Ang’s self-assessed CQ measurement tool could provide unreliable test
results. In addition, some scholars view individual measurements of CQ with skepticism because
they consider measuring it as a group phenomenon as more reliable.230
The final area of criticism of CQ pertains to ethics and relativism. High CQ individuals
could use their cultural knowledge and behavioral flexibility to take advantage of low CQ
individuals within competitive business contexts.231 Military leaders have long benefitted from a
comprehensive understanding of their enemy’s practices, values, and systems. Therefore, CQ
could be used as a tool in a manipulative manner if ethics are not present. In addition, because
CQ requires an openness to experience and a willingness to suspend judgment, a “person with a
high CQ might suffer from not having any ‘absolutes.’ This person could suffer from an
extremely relativistic worldview – not knowing what is morally right and wrong.”232
Edward Wimberly stresses that this form of cultural relativity communicates that all truth
is contextual. Thus, there is no absolute truth. Wimberly pleads that this form of relativism
threatens Christian orthodoxy by reducing the claims of the gospel to a universal secular norm
with other secular norms, all equally valid. He fears that “cross-cultural consciousness is setting
the stage for inclusivity and diversity that leads to heresy or deviation from the dominant
teaching of the church.”233 This potential problem could seem overly dramatic to some, but
Christian leaders have a responsibility to guard the purity of the gospel.
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Responses to CQ critiques
Several of the critiques mentioned address legitimate concerns. Two concerns in
particular carry the most weight. First, the concern about language carries credibility. Many
terms resemble each other, perhaps providing evidence for the jingle-jangle fallacy. Even the
title, “Cultural Intelligence,” bears similarity to other terms, such as cross-cultural adaptability.
However, Crowne says, “while it appears that CQ is similar to other constructs, none of the
previously mentioned constructs address all of the areas of cultural intelligence, and it is possible
that CQ is an umbrella term for the others.”234 CQ involves all of the words mentioned regarding
the jingle-jangle fallacy and more. In addition, just as Social Intelligence provides an umbrella
for CQ, CQ provides an umbrella for all of these terms and concepts.
Second, the concern regarding CQ’s connection with other forms of intelligence deserves
a response also. This field has recently begun to receive more research from CQ scholars, as it
should. The more recent research on CQ also addresses Takeuchi and Tesluk’s concerns that CQ
has not been well-grounded in theory. This current research clearly addresses the theoretical
foundations of CQ, especially the research of Soon Ang.
However, some critiques lack strength. Because ethics must be valued for missionaries,
the critique regarding ethics should be addressed, but this concern bears no weight. CQ regards
culturally relevant capabilities. This form of intelligence involves respect for the host culture, but
the capabilities are neither moral nor immoral. Nearly all domains of intelligence could be used
in abusive or oppressive ways. Second, the concern with relativism also merits consideration, but
the goal of CQ is cross-cultural effectiveness. To communicate the gospel successfully,
missionaries must develop cross-cultural effectiveness. Third, the critics of Soon Ang’s CQ self-
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assessment tool have some validity. Still, weaknesses in one particular CQ measurement tool for
an individual do not invalidate the research and value of CQ. Also, the self-assessment tool was
designed to be paired with an observer’s analysis as well. These critiques simply indicate that
different measurement tools should be considered, such as involving a 360° evaluation approach
and CQ role-playing exercises.235
In defense of CQ, Gelfand, Imai, and Fehr concur that the CQ construct offers parsimony,
also known as Occam’s razor principle. These scholars claim CQ is “parsimonious because it
focuses on a small number of facets (i.e., metacognitive, cognitive, motivational, behavioral) at a
higher, abstract level of generality rather than focusing on a larger number of dimensions at a
more specific level.”236 Because CQ captures the multifaceted nature of cultural competence,
these scholars claim that the CQ construct offers a theoretical synthesis and coherence. They
claim that CQ integrates previously disconnected phenomena.237 Other cultural competency
constructs have addressed dimensions of CQ, but prior to CQ, they had never presented all four
dimensions as a unified construct. Therefore, these experts attest that CQ is comprehensive while
also offering theoretical precision. CQ explicitly focuses on metacognition, cognition,
motivation, and behavior. This focus reveals specifically what CQ is and what it is not. CQ is
neither values nor personality but rather capabilities.238
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Missiology lacking CQ
According to K.Y. Ng, “exponential growth in empirical studies on cultural intelligence
across diverse disciplines was triggered after a 2006 special issue devoted to the
conceptualization and empirical investigation of cultural intelligence in Group and Organization
Management.”239 Interest in cultural competencies has exploded among practitioners and
scholars. In arguably the most comprehensive text on CQ, Ang and Dyne stress, “the importance
of cultural competence cannot be underestimated. In a world of global opportunities and global
threats, there is a great theoretical and practical need to develop cultural competencies within
many spheres of life—political, educational, organizational, military, and the like—and across
many levels of analysis, including individual, group, organizational, and national.”240 This quote,
like other research, reveals a key insight by what it does not say. There is no mention of crosscultural missions work even though the empirical evidence for CQ has multiplied exponentially
in the last fifteen years, just as the globalization of the world has rapidly increased.
Unfortunately, modern missiological practices have been slower to include this form of
intelligence as a valuable tool, and the effectiveness of missionaries has suffered accordingly.
Intercultural interaction in today’s globalizing world is increasingly common. Everything
included under the umbrella of CQ is necessary in enhancing intercultural engagement,
especially for missionaries. Cross-cultural missionaries need these skills as well as adaptability,
respect, and humility. Although the evidence of the value of CQ is incontrovertible, the studies
related to CQ as a missiological tool have failed to be maximized.
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As has been revealed by the research of scholars such as Manli Wang, CQ enables
expatriates to “properly adapt to the local environment and enhance the self-adjustment ability,
relationship ability, and perception ability to promote high job performance so as to smoothly
complete overseas tasks.”241 Although the role of the missionary includes a specific calling from
the Lord, serving as a “missionary” qualifies as a job. Even though missionaries’ roles may vary
drastically, the need for CQ remains consistent. Arthur Leander concurs with other scholars that
the research on CQ is abundant with relationship to leadership, business, and organizations. Still,
significant gaps exist in the literature concerning the church and ministry. Instead, Leander
stresses, “the focus of the existing literature has been on business managers operating in
multinational corporations, which accounts for most of the salient literature on multicultural
organizations.”242 Researchers place a heavy emphasis on CQ as a crucial factor in negotiations
because of the way CQ facilitates understanding of values, norms, beliefs, and attitudes.243
Rhetoric, the art of advocacy, uses the same skills as those in negotiations. The apostle Paul
proved to be a true rhetorician. He modeled advocacy well, revealing how rhetoric and
negotiation skills prove valuable not only for the international businessperson but also for
missionaries.
Fortunately for missionaries, Crowne’s research concurs with other scholars that culture
is learned, not innate.244 For missionaries to grasp the culture, they must understand that culture
contains both visible and invisible layers. Although many layers may be visible for all,
understanding the invisible layers requires CQ. For example, when serving in Central America,
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honor/shame (H/S) in cross-cultural ministry represents, arguably, the most important cultural
concept.

Role of missionaries
The role of missionaries varies depending upon their calling and gifting. However, the
role always involves contextualization and usually includes pastoral responsibilities, leadership
development, and mentorship/discipleship. The relationship between the gospel and culture lies
at the root of all missiological studies. This relationship includes the challenge of communicating
in a theologically faithful and culturally intelligible manner.245 Gregory Klotz believes the job of
missionaries is “to identify the ‘gospel’ elements as they exist culturally, such as a Jesus motif,
forgiveness motif, sacrificial motif, etc., and qualify them as Christian according to their
dynamic social equivalents to Biblical teaching.”246 Using the culturally social equivalents offers
a Christ-figure from a substance of existent understanding, enabling receptor-oriented
communication. This model exhibits effective contextualization.
Often missionaries understand contextualization as adjusting the content of a message to
fit into another context, providing a dynamic equivalent. However, Klotz’s method assumes a
preexistence of gospel components within the culture because Christ is preexistent in the social
structure. Klotz suggests that contextualization is the “answer to the problematic issue of crosscultural communication.”247 The researcher agrees that Klotz’s method of contextualization
proves very effective, and his method also further emphasizes the importance of cultural
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understanding. For Klotz’s proposed solution to cross-cultural communication to function, a
missionary must possess a comprehensive understanding of the target audience’s cultural
dynamics.
Doctrine must be contextualized to specific cultures. To contextualize biblical principles,
missionary praxis necessitates self-understanding and a thorough understanding of the target
culture. This understanding includes the self-awareness of how one’s own culture impacts
exegesis. ICC provides a tool in translating the gospel to a target culture. As seen in the actions
and message of the apostle Paul, the Acts narrative models ICC well. The text of Acts implicitly
refers to ICC, but it does not explicitly teach ICC.
For this reason, to translate or contextualize the gospel interculturally, a missionary
would benefit from intensive training in ICC. Missiology is strengthened substantially from other
disciplines, such as behavioral sciences, especially cultural anthropology. Tom Stallter values
cultural-specific understandings, but with respect to cross-cultural adaptation and problemsolving, “Nothing can replace formal training in cultural anthropology in this regard.”248
Unfortunately, missionary training often proves deficient regarding cultural anthropology.249
In addition to contextualization, missionaries’ roles involve forms of pastoral ministry.
Heather Hammond conducted a qualitative research design involving recognized expert
practitioners to determine the trans-contextual markers of effective pastors. Hammond found
three primary, trans-contextual markers of effective pastors from nearly one thousand individual
candidates in this study. The first marker is that these pastors possessed a personally
owned/experienced faith. This kind of faith represents a paramount quality for missionaries. The
second marker of these effective leaders derived from competencies of emotional health. CQ and
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EQ interconnect and complement each other. Awareness, both self-awareness and otherawareness, represents the third marker.250 Self-awareness represents the first step towards CQ.
Understanding new cultural patterns, values, and concepts comprise being aware of another
people group. Each of these three trans-contextual markers proves necessary for effective
missionaries, but two of them represent the foundations of CQ, which further reveals the value of
CQ within the practices of missionaries: (1) the components of EQ that overlap and support CQ,
and (2) self-awareness. The first marker, an owned faith, may not prove foundational in CQ, but
it is imperative for a missionary.

Maintain self-identity
CQ involves adaptation and behavior modification. Cross-cultural workers learn cultural
concepts and values, and then they devise a strategy to engage the host culture with what they
have learned to maximize communication effectiveness. However, being able to engage in a
different culture does not mean that these cross-cultural workers have necessarily lost their own
preferences. As Stallter reminds these workers, “Adaptation does not mean eradication of selfidentity or wholesale suspension of judgment.”251 Although knowledge and capabilities increase
with CQ, CQ practitioners maintain their identity. A temptation exists for the missionary to
attempt to fully identify with the new culture, losing their own identity. However, not only is it
impossible to identify with a host culture fully, but it also causes potential harm.
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Some missiologists and intercultural studies scholars emphatically warn against the
temptation of trying to identify with a host’s culture fully. For example, one missiologist
stresses, “Host communities do not expect missionaries to completely identify with the local
culture, because in a globalizing world they are seen as representatives of a foreign culture, a
culture that is either resented or envied and possibly both at the same time.”252 Missionaries often
have access to educational resources, medical resources, and financial resources that can benefit
their host culture. In addition, fluency in English often provides a skill desired by residents of the
host culture.
Anthony Spencer, in his intercultural studies on the dynamics of U.S. expatriates in Costa
Rica, examined “whether American expatriates and Costa Ricans wanted Americans to integrate
into Costa Rican society or if they wanted Americans to remain separate. The first answer to this
is that neither group viewed complete integration as a possibility.”253 The Costa Ricans wanted
the Americans to develop enough cultural competence to navigate the culture, but they did not
want Americans to try to be Costa Ricans. Missiological research confirms Spencer’s findings,
“When the missionary seeks to identify fully with the host community, she runs the risk of
inauthenticity, or, as Loewen calls it, playing a personality (Loewen, 1975: 416–417).”254
Inauthenticity damages relationships regardless of the culture. However, when members of the
host culture see the missionary sharing in their culture in areas of food, language, and other
practices, a measure of shared identity and inclusion can begin. For example, when a local
missionary in Costa Rica engages in the normal practices of the Costa Ricans such as playing
252

86.

van den Toren-Lekkerkerker and van den Toren, “From Missionary Incarnate to Incarnational Guest,”

253
Anthony Troy Spencer, “Gringo to Tico and Everything in between: Examining the Hybrid Spaces U.S.
Expatriates Create in Costa Rica” (PhD diss., The University of Oklahoma, 2008) 198, ProQuest Dissertations and
Theses Global.
254
van den Toren-Lekkerkerker and van den Toren, “From Missionary Incarnate to Incarnational Guest,”
86.

95
soccer with the locals, eating their traditional foods with them, or even driving a small
motorcycle, the missionary shares a greater sense of identity. When a missionary drives an
expensive car or refuses to eat the food served after church functions, the missionary isolates
himself from the people.

Conclusion
Although the idea of multiple modalities of intelligence based on Gardner’s Multiple
Intelligence Theory has existed since 1983, the concept of CQ as a domain of intelligence
remains relatively young, having made a debut in 2003. However, with the unprecedented
globalization of the last two decades, the need for CQ and the research for CQ has increased
exponentially. Researchers have identified countless benefits to the capabilities provided by CQ,
but two benefits appear most prominently across the research: CCA and performance. Because of
the relatively young age of CQ, critics have legitimate concerns with the language used to
describe parts of CQ and the most common self-assessment tool for CQ. Nevertheless, the critics
lack the research to dispute the results of CCA and performance among cross-cultural workers
who possess CQ. Unfortunately, missiologists have not maximized the use of CQ even though
secular research proves convincing and the Scriptures provide repeated examples of CQ practices
among intercultural engagements. Both the Old and New Testaments contain examples of CQ
practices for the sake of intercultural effectiveness. Even God’s means of communicating with
humanity exemplifies accommodation and contextualization. Yet, missionaries often lack
training in this specific domain of intelligence.
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The reasons for the lack of training remain unclear. Some scholars, such as David
Livermore, have written on the subject matter but only in respect to short-term missionaries.
Missiologists have taught well the importance of love and humility as modeled by Christ’s
incarnation. However, perhaps at times, missiologists possess a similar theory to their praxis as
that of nouthetic counselors, which repudiates mainstream thinking as humanistic and
fundamentally opposed to the Christian faith system.
Disagreement exists regarding the number of modalities and even the classifications of
modalities, but scholars concur that multiple modalities exist. Different occupations and
vocations require specific types of intelligence or even a combination. For example, a professor
in mathematics would require a high degree of logical/mathematical intelligence, but this
professor would not necessarily need kinesthetic or musical intelligence. In their empirical study
upon the role of CQ within global managers, Maddy Janssens and Tineke Cappellen show that
“global managers’ specific types of cross-cultural interactions require particular cultural
capabilities, pointing to additional indicators of cognitive, motivational, behavioral, and
metacognitive dimensions of CQ.”255 This research reveals that the specific cross-cultural
capabilities vary based upon the role. Accordingly, missionaries require similar, yet slightly
different, capabilities than a global manager or other international business worker. All crosscultural workers desire effective communication and engagement with people from a different
culture. This includes a goal of establishing relationships and cooperation. However, the
motivation and goal of missionaries have no connection with goods, services, or any type of
financial retribution. Because missionaries have different objectives and roles, the specific crosscultural capabilities do not match those needed by an international business role.
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Like other professions, the role of missionary requires unique forms of intelligence and
particular capabilities. Although, ideally a missionary’s intelligence modalities would be drawn
from multiple types, CQ proves one of the most significant types necessary and a non-negotiable
type for effective cross-cultural engagement. Researchers often “match types of intelligences to
specifics of the situation to maximize predictive validity of effectiveness.”256 Logically,
matching intelligences to a specific situation makes sense. However, aptitude and perseverance
play critical roles as well. In addition, as previously stated, missionaries can learn CQ even if
they lack the antecedents for it.
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CHAPTER THREE
THE PROJECT IN PERSPECTIVE

Introduction
Churches and missions agencies from the US have sent short-term and long-term missionaries to
international destinations for centuries. Many of these missionaries have thrived on the mission
field while others have struggled or even failed completely. These missionaries came from
numerous denominations and missions organizations. Therefore, the degree and type of training
that they had received has varied drastically. In addition, the effectiveness of these missionaries
has differed significantly.
US missionaries have been guilty of misreading cross-cultural behavior.
Miscommunications, blind spots, and failure to thrive for missionaries remain common problems
on the mission field. Livermore addressed these issues when he said, “Sheer willpower to
effectively express love cross-culturally isn’t enough, and neither is pure head knowledge about
what a culture values.”1 Missionaries need a specific skill set and the appropriate attitude.
This research is designed to assess the value of CQ as a missionary tool to enable
missionaries to engage in cross-cultural ministry and adapt to the host’s culture. Although
beyond the scope of this research, the hope is that it will contribute to future development of
tools for short-term and long-term missionaries with tools to improve their ability to serve in
cross-cultural ministries.
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Methodology
The research used for this study is a qualitative design. More specifically, the research is a
phenomenological study using in-depth, semi-structured interviews. As a phenomenological
study, the goal was to discover the perceptions and perspectives of Costa Rican ministry leaders
regarding CQ. The study concerned the personal experiences and interpretations of these
experiences of the Costa Rican pastors and ministry leaders. The research sought to explore an
understanding of the value of CQ from the participants’ point of view. These interview
participants consisted of the local ministry leaders.
The semi-structured format enabled a cross-checking of the existence of certain
phenomena related to cultural miscommunications and frustrations. Cross-checking came from
comparing and contrasting the research gathered from the interviewees with the literature review.
Also, the semi-structured model provided a guide for the interview while also maintaining the
freedom to probe and explore for more exposition or narrative. This interviewing format also
made it possible to make connections between the prepared questions and unanticipated feedback
from the interviewee.
Practical research experts, such as Paul Leedy and Jeanne Ellis Ormrod, recommend that
qualitative research interviews last between 45 to 90 minutes.2 Most likely, this recommendation
is based upon interviews among other US citizens. Because Costa Ricans function out of a
different cultural value system, shortening an interview to 45 to 90 minutes could cause offense
and make the interviewee feel unvalued. Costa Ricans enjoy extended visits. As opposed to clock
time, Costa Ricans function out of event time, which means they have a relaxed view of time.
The clock does not strictly govern the beginning and end time of their meetings. Instead, clock
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time serves as a loose guideline for them. Although they plan an event, the start time of the event
could often be an hour or more after the time announced, but this change does not cause
frustration to the participants because it is the norm. They seldom hurry, and their social
gatherings usually last much longer than those within the US. Allowing for extra time in
interviews prevented the Costa Ricans from feeling rushed. This extra time also enabled the
interviewer to avoid controlling the conversation. In addition, he was able to probe for meaning
and make connections between relevant issues not anticipated.
Although a few of these leaders speak English well, the interviews were conducted in
Spanish to enable the interviewees to express themselves more effectively by using their native
language. In addition, conducting all interviews in Spanish maintained consistency in practice to
reduce any variables.
Efforts were made to meet with each interviewee in person. However, the interviewee’s
preferences were honored when they desired to exercised caution and preferred a video call. At
the time of these interviews, Costa Rica had a significant concentration of COVID-19 cases. In
addition, the government had implemented driving restrictions, making travel more difficult.
Also, to respect the interviewees' time, if executing the interview via a video call benefitted
them, the interviews took place through this type of call.

Semi-structured interview questions
The following statement is read and emphasized to each interviewee prior to the interview
questions:
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Please do not mention the names of any of the US missionaries that you envision for the sake of
this interview. Keep the names anonymous of the missionaries with whom you will consider in
your responses to these questions.
1) Imagine the most effective US missionaries with whom you have interacted. What
qualities or traits stand out in these people?
2) What qualities or traits stand out when considering the least effective US missionaries
with whom you have interacted?
3) What are the specific cultural blind spots that you have seen most consistently?
4) What are common miscommunications between you and the missionaries?
5) How important and beneficial is it that the missionary speaks Spanish?
6) What are the most significant cultural differences between your culture and that of the
missionaries?
7) What is an example of when the cultural difference brought you frustration, or you felt
disrespected?
8) What do you see as positive or valuable in the culture and thinking of your US
missionary friends?
9) What would make these missionaries more effective?
10) What are the main concepts you would address with a US missionary who has just
arrived to your town with little knowledge of your culture?
11) Of missionaries who serve or have served in Costa Rica full-time, what advice would be
most useful for them to hear?

Research Participants
The participants in this qualitative research consisted of Costa Rican ministry leaders who
regularly serve with missionaries from the US. The leaders who participated in the interviews
work or serve in missions organizations, para-church organizations, church networking and
training institutions, and local churches within the Guanacaste province of Costa Rica. Twelve
ministry leaders were interviewed. These interviewees were chosen because of the significant
exposure they have had working with US missionaries.
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The researcher never held any position of authority or had any supervisory role over these
ministry leaders. Their relationships in ministry only consisted of partnership. Of the twelve
interviewees, the interviewer had known ten of them for five years or more. Each of these
interviewees merits respect for their faithfulness in advancing the Kingdom and serving in a
collaborative manner with believers outside of their specific church family. The interviewees
consist of seven men and five women. Their ages range from early 20s to mid-60s.

Narrative Description
The research process began by creating questions to determine the value of CQ based upon the
perspective of select Costa Ricans. These Costa Ricans had reputable character and significant
experience working with US missionaries. The researcher recognized his personal bias toward
the importance of CQ. However, to avoid bias and prevent leading the interviewee, the interview
questions required the interviewee to talk about the qualities of the most effective missionaries
and least effective missionaries they have witnessed in their personal experiences. Because
asking about missionaries they have known only includes those with whom they have served,
questions were also presented to identify qualities of an ideal missionary, which may or may not
exist.
Other questions revealed the missionaries’ blind spots and miscommunications to look
for specific patterns to see if a correlation existed with CQ. In addition, one question requested
specific incidences in which US missionaries had offended the Costa Rican ministry workers to
observe recurring themes. These interviewees received questions regarding what would make US
missionaries more effective and the most important advice for them to receive. This question
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exposed what the Costa Ricans believe to be most important for US missionaries. The aim of
these questions was to reveal the perspective of the Costa Rican ministers on the value of CQ
without leading them because they focus on the missionaries' strengths, weaknesses, and needs.
Lastly, the interviewees were asked how important it is for missionaries to speak Spanish.
The responses to this question were compared and contrasted with the research within the
literature review.
Upon completing all twelve interviews with the local Costa Rican ministry workers, all of
the interviewees’ responses were analyzed for recurring themes and patterns. The data were
displayed based upon the frequency of repetition and emphasis given in responses.

Summary
Semi-structured interviews were conducted with Costa Ricans ministry workers who work with
missionaries from the US. The questions revealed the experiences of these ministry workers with
US missionaries. The goal was to discover the perceptions and perspectives of Costa Rican
ministry leaders regarding CQ.
The biblical and theological research, the literature review, and the results of the
interviews have been processed collectively to evaluate the value and effectiveness of CQ as it
relates to missionary praxis.
If inconsistencies existed between different sources of triangulation, such discrepancies
were not viewed as weakening the credibility of results but rather as offering opportunities for
deeper insight into the relationship between the phenomenon of CQ within Guanacaste, Costa
Rica and the research methodologies performed in this study.
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CHAPTER FOUR
THE PROJECT EVALUATED

Introduction
For the field study project, the semi-structured interviews were designed to determine the value
of CQ based on the experiences and perceptions of Costa Rican ministry workers. For this
reason, the research consists of a phenomenological study involving Costa Rican pastors,
missions agency workers, para-church ministers, and lay leaders. The participants have all
worked with US missionaries for many years. Twelve participants received interviews, and the
interviews lasted between ninety minutes and four and a half hours. Based on the Costa Rican
concept of time, this duration seemed most appropriate.
The method for evaluation for this project was a comprehensive combination of biblical
and theological research, literature review, and human subject research. The biblical and
theological research determined that not only do the Old Testament and New Testament provide
biblical warrants to support CQ, but they also provide biblical precedents. Then the findings
from the literature review were compared and contrasted with the narratives shared in the
interviews. The degree of congruency and compatibility between the interviews and the literature
review determined that CQ could strengthen missionary praxis in Guanacaste, Costa Rica. The
strength of this study lies in the cumulative research in three areas: (1) biblical and theological
research, (2) contemporary literature, and (3) human subject research.
The structure of this chapter consists of two parts. The first part addresses the analysis of
the data accumulated from the semi-structured interviews. Although all responses and

105
observations by the participants prove valuable, the research will focus on the phrases and
concepts that repeatedly appeared among the participants. All of the questions caused the
participants to consider their experiences with US missionaries and their observations. However,
not all questions directly revealed a perceived value for CQ. For this reason, not every question
will be addressed in the data analysis.
The second part of this chapter addresses the project goals and an evaluation of the
methodology used within this study. A determination is made to assess the extent to which the
project goals were reached. Also, this section addresses strengths, weaknesses, and an analysis of
potential modifications of the process used for future reference.
A comprehensive assessment of all the data acquired through the interviews revealed
noticeable themes and patterns. These themes and patterns are classified by three levels: (1)
primary, (2) secondary, and (3) tertiary. Each of these levels respectively represents the degrees
of emphasis given by the participants. Although the primary level represents the responses
repeated and emphasized the most, the secondary and tertiary level items also received
noticeable emphasis. All three levels reveal valuable research. Responses that did not appear in
themes and patterns are not addressed. These three classifications portray degrees of emphasis
but only among the most common responses. Primary, secondary and tertiary may classify any of
the following: values, qualities or traits, advice for US missionaries, offenses received by Costa
Rican ministers, cultural blind spots, and miscommunications.

106
Analysis of the Data
Question 1 – Imagine the most effective US missionaries with whom you have interacted. What
qualities or traits stand out in these people?
Although many responses were given, three specific answers to this question were most
prominent. The quality or trait of having the right attitude appeared more often than any other
response. The second most popular response was humility. This option ranked very closely with
having the right attitude. These two responses could be categorized within the concept of having
the right attitude. Humility is a more specific part of the right attitude; however, having the
desired attitude as portrayed by the participants includes more than just humility. Again, these
two responses bear a resemblance, but humility proves a valuable portion of the larger category
of the right attitude. The tertiary response was serving. By serving, the participants also meant a
humble attitude of service that incorporated a subordination to the Costa Rican project leader and
a willingness to do whatever was required, which usually involved manual labor.

Question 2 – What qualities or traits stand out when considering the least effective US
missionaries with whom you have interacted?
The response to this question further confirmed the reaction to the first question. The primary
quality or trait of the least effective US missionaries regarded their poor attitude. The
participants explained that the negative attitude that made these missionaries ineffective included
arrogance or an attitude of superiority, selfishness, and an unwillingness to listen. The other most
common response concerned missionaries who imposed their methods and values upon the Costa
Ricans. This idea of imposing involved construction methods, planning measures, and problem
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resolution. In addition, the participants explained that these missionaries refused to adapt, show
flexibility, or listen. The practice of imposition roots itself in the poor attitude, but it also
contains actions. The participants described both the attitude and the actions.

Question 3 – What would make these missionaries more effective?
The most prominent response to this question concerns the Holy Spirit. The participants believed
that the missionaries primarily needed more of the Holy Spirit to increase effectiveness. They
believed that more of the Holy Spirit included intimacy with the Lord, a confirmed calling from
the Lord, and the power of the Holy Spirit.
Several responses tied for secondary importance. Being prepared would make the
missionaries more effective. This concept of preparedness included being prepared spiritually
and prepared by knowing the context. The participants explained that they desired to see the
missionaries learn of the needs from locals, especially from the pastor so that they could come
prepared rather than assume that they already knew the needs and wants of the community. In
the past, the Costa Ricans had experienced missionaries who had agendas to do projects that
seemed irrelevant to the locals or at least subordinate to more pressing needs. If the team of
missionaries would submit themselves to the pastor’s leading, the group could address the needs
that the pastor deemed more appropriate for the team. The other response regarded as important
concerns relationships. The Costa Ricans desired long-term commitment and true relationships.
Some suggested that they wanted to avoid missionary tourism. The concept of missionary
tourism consists of people who go on missions trip to have an experience. These missionaries
have a consumeristic mindset. The motives are based around themselves rather than responding
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to a call from the Lord and desiring to serve others. Because of the consumeristic mindset and
even touristic mindset, this type of missionary does not value long-term relationships. Instead,
these missionaries focus on themselves and their desires for adventure.

Question 4 – Of missionaries who serve or have served in Costa Rica full-time, what advice
would be most useful for them to hear?
Two responses appeared most important for the participants. The first primary response included
knowing and respecting the culture. The other, equally emphasized, observation was that the
missionaries should be more flexible. This flexibility regarded changing plans, adapting to Costa
Rican methods, and adjusting to cultural norms, such as appropriate clothing or events starting
much later than the pre-disclosed time.
Several responses fall in the secondary category. They each received notable emphasis
but less emphasis than the primary responses. The secondary responses for advice to help US
missionaries serve more effectively include being humble, having a servant’s heart, being filled
with the Holy Spirit, having intimacy with Jesus, serving under a local pastor, and living with
strong character. The character traits stressed by the participants for US missionaries to cultivate
included honesty, sincerity, responsibility, integrity, and trustworthiness.
A tertiary level of responses also received emphasis and repetition but less than the
secondary responses. These responses included advice to make full-time US missionaries more
effective by forming authentic relationships, avoiding naivete, being prepared, keeping a focus,
assuring the calling of a missionary, and persevering.
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Question 5 – What is an example of when the cultural difference brought you frustration, or you
felt disrespected?
The responses repeated most often were all related to attitude. The participants described their
personal situations when they were offended and explained that the missionary showed
arrogance, pride, lack of respect, and/or prejudice. The secondary cause for offense was cultural
ignorance. Missionaries made comments such as, “You are so poor but yet so happy!” In
addition, missionaries rejected the food offered to them by people with extremely limited
resources. Other frustrations and offenses arose from inappropriate clothing and a lack of
spiritual focus. Even the Costa Ricans living in significant poverty take much pride in their
appearance for church services. Men should wear pants, and women wear long dresses. For the
more administrative participants, frustration came from a lack of preparation on the part of the
missionaries. Again, the participants felt frustrated, offended, or disrespected due to attitudes
exhibited by the missionaries and secondarily by the lack of cultural understanding.

Question 6 – What are the main concepts you would address with a US missionary who has just
arrived to your town with little knowledge of your culture?
The most prominent responses to this question all concerned the local pastor. The Costa Ricans
advised US missionaries to seek out the local pastor as soon as they arrived. In Costa Rican
church culture, anyone serving in ministry needs spiritual covering. This concept of spiritual
covering is extremely important, and it may differ from many US understandings of spiritual
covering. For the Costa Rican, this concept does not necessarily involve ties to a denominational
headquarters. The Costa Ricans have less formality in their use of covering, but they still hold it
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in a very high regard. Covering entails one church subordinating itself under another more
established church. The more established church desires the church under them to thrive. The
covering agent often receives a portion of the church’s tithe. The pastor who leads the church
receiving the spiritual covering should offer deep respect, humility, and subordination to the
pastor who provides the covering. The most important noticeable benefit of spiritual covering is
a degree of validation, giving the receiving church a social and organizational credibility. In
addition, the church offering the covering provides accountability and guidance.
The church providing the covering puts their reputation on the line because they are seen
as an extension of the church that they plant. This system functions to the extent that if a person
desires to pastor a church, this person must receive the approval and blessing of a more seasoned
pastor. Because of less structure relating to presbyteries, boards, districts, general assemblies,
and similar organizational bodies of hierarchy, the existing structure within Costa Rica seeks to
accomplish a similar goal. Often, the pastors who provide covering offered leadership as the
need arose within the churches that they cover. This leadership included preaching, conflict
management, crisis intervention, and leadership development. However, there are times in which
the involvement from the covering body appears minimal.
Whether the covering appears minimal or substantial, this covering must come from a
local pastor. The Costa Ricans encouraged the US missionaries to get this covering and to show
respect to the local pastor. The missionary should serve the Costa Rican pastor. Also, the
missionaries’ actions must never communicate that they are competing against the local pastor.
Instead, the missionary should get counsel from the local pastor regarding the specific needs and
methods of serving.
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The secondary responses included having a positive attitude, being open to new
experiences and ways of doing things, learning the culture, hugging and smiling often, having a
plan, and maintaining a focus, especially a spiritual focus.

Question 7 – What are the specific cultural blind spots that you have seen most consistently?
The primary responses include time. The Costa Ricans practice event time rather than clock time.
Meaning, the clock is not the primary determining factor used to decide when to begin a church
service or event. The Costa Ricans begin the event when they feel ready, which may or may not
be close to the time publicized as the start time. The US missionaries expect and often demand
punctuality. However, Costa Ricans possess a more relaxed view of time. They value the present
and relationships. In addition, planning and preparation methodology also appeared as primary
responses. This form of administration pertained to planning construction projects, outreach
events, training, money management, or any other aspect of the missionary team’s time in Costa
Rica. The third cultural blind spot, receiving equal emphasis as the other responses in this level,
pertains to clothing. The missionaries often wore clothing deemed inappropriate by the host
ministry leaders in Costa Rica. Church culture within Costa Rica includes pants for men during
all church functions, and the women wear modest dresses. Unfortunately, US missionaries often
arrive to church services in shorts, casual t-shirts, or even clothing with advertising for beer.
Female missionaries often arrive under-dressed for these services.
Other primary cultural blind spots include affection or physical touch, conflict, and food.
Costa Ricans affectionally greet each other. The women usually greet people they know with
hugs and often kisses on the cheek. Physical touch is a common part of Costa Rican culture,
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although COVID-19 has impacted this cultural norm. US missionaries often find this affection
uncomfortable and even misinterpret the affection as being more than a greeting. Methods for
engaging or evading conflict represent another blind spot of the primary level. The US
missionaries tend to be more direct and confrontational. However, the Costa Rican culture
usually avoids conflict and prefers indirect communication. Although Costa Ricans deeply desire
to please the US missionaries, unfortunately, neglecting to address the conflict can cause other
problems. Also, the missionaries possessed blind spots concerning Costa Rican food. The blind
spots concerned both the style of food and an awareness of how offensive it could be to refuse to
eat the food. The participants explained that the refusal to eat the food communicated significant
disrespect.
The two secondary blind spots observed within the US missionaries represent the two
observations most frequently repeated or emphasized after those of the primary level. The first
concept regards jealousy. The study participants expressed that jealousy is common within the
church culture in terms of being a recipient of goods or services provided by the missionary
team. The second concept also addresses church culture, but this concept specifically concerns
the role of the local pastor. Costa Rican pastors almost always work outside of the church as their
primary financial support. Stressed even more than the blind spot concerning the life of a Costa
Rican pastor, the need to respect and honor the pastor proved a significant blind spot among US
missionaries. Repeatedly, the participants emphasized that all missionaries should seek a local
pastor's blessing and spiritual covering. Even after obtaining spiritual covering, the missionaries
should serve under the vision and direction of the pastor. Unfortunately, missionary teams have
appeared to be competition to local pastors in the past.
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Question 8 – What are common miscommunications between you and the missionaries?
Based on dialogue with the participants, the specific issues causing miscommunication varied.
Each participant had experienced miscommunications, but no patterns or themes existed among
their experiences. These miscommunications resembled the blind spots. The participants shared
that miscommunications resulted from planning and organization methods, money management,
relationship issues, physical touch, inappropriate clothing, jealousy within the church, the role
and importance of the pastor, and interpretation issues. An additional miscommunication
concerned church culture. Not only does this involve subordinating to the pastor, but this also
includes ministry within the church. Although the majority of the participants come from a
Pentecostal tradition, even those not from a Pentecostal tradition embrace the laying on of hands
and the power of the Holy Spirit in ministry time. The concept of ministry time includes a time
in the church services, usually at the end, in which the pastor invites people from the
congregation to come forward for prayer. The pastor may release prophetic words, pray for the
sick or struggling, or simply ask the Holy Spirit to touch those present. Often teams of
missionaries come from traditions that find these ministry practices foreign because of their
different pneumatological views.
In efforts to discover the participants’ perception of the underlying cause of the
miscommunication, a convincing majority of the responses expressed that a poor attitude and a
lack of respect were the underlying causes of the miscommunication issues. The participants
continued by explaining that a key component of the poor attitude portrayed is arrogance.
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Question 9 – How important and beneficial is it that the missionary speaks Spanish?
More than any other question, this question prompted surprising results. The surprise stems from
the inconsistencies in the participants’ responses. Five participants stressed that it is extremely
important for missionaries to speak Spanish. One of these five participants exclaimed, “Learning
the language is the most important thing!” Of these five participants, only one made the qualifier
that learning the language is only important for long-term missionaries. These five participants
represent all three levels of English: (1) advanced, (2) conversational, and (3) beginner or none.
Five participants communicated that it is moderately important that US missionaries
speak Spanish. However, these five participants also made qualifiers. One interviewee stated that
learning the language is not as important as knowing the culture. A second interviewee stated
that long-term missionaries just need to be able to comprehend what they hear, implying that
speaking the language is less important. A third interviewee from these five stated that learning
the language is moderately important, but speaking Spanish is not one of the most important
needs. He did qualify his statement by expressing that Spanish knowledge is more important for
long-term missionaries. The remaining two participants in this group agreed that Spanish
communication skills are important “to some degree,” but fluency is not important. The
important part is that the missionary is trying to learn and speak the language. These five
participants also represent a cross-section of all three levels of Spanish, but three of these
participants serve as interpreters for teams.
Seven participants believed that it was not very important for the US missionaries to
speak Spanish. Five of these seven participants clarified that they were referring specifically to
short-term missionaries. Two of these seven stated that only basic Spanish was necessary for
missionaries. This reference included long-term missionaries. Instead of placing language as one
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of the most important components of a US missionary, these two participants stressed the
importance that the missionaries be filled with the Holy Spirit. Of these two participants, one
possesses fluency in English, and the second one studied English at a university. The second one
possesses conversational to slightly above conversational skills in English.
The results prove inconclusive regarding the Costa Ricans’ perception of the importance
and benefits of speaking Spanish for the US missionaries. The data failed to provide any
conclusive findings because the participants varied in their responses even when they possessed
the same degree of English skills. The research participants vary in age and their knowledge of
English. Five of the twelve interviewees speak English extremely well. Three others speak
English in varying degrees of a conversational level or almost conversationally. The four
remaining participants speak very little English. Their English competency may vary, but no
connection existed between their value for the importance of Spanish among US missionaries
and their comprehension of English.
Currently, many US missionaries who pastor churches in Costa Rica lack Spanish
fluency. Many do not have a basic understanding of Spanish. None of these pastors preaches in
Spanish without the use of an interpreter. In addition, an American, who is the director of a
national missionary organization located in Guanacaste, lived in Costa Rica 6 years yet remained
monolingual. These ministry workers are all US citizens who live or lived in the small province
of Guanacaste. This information simply raises awareness of the normalcy of long-term US
missionaries not speaking Spanish. Even in four bilingual churches within a reasonable distance,
three of which are in Guanacaste and one in a neighboring province, none of their pastors
possesses the Spanish proficiency to preach in Spanish.

116
Perhaps the lack of conclusive findings could be related to one of several commonalities
within this province at this time. First, all of these pastors and missionaries except one live in
small tourist towns. The tourist towns have bilingual Costa Ricans in abundance. Being able to
speak English increases their marketability. The US missionaries and pastors usually gravitate
towards these Costa Ricans because of the ease of communication. Second, because of the
number of bilingual Costa Ricans, these US ministry workers often hire locals to serve as their
interpreters. Having an interpreter allows the missionary or pastor to begin working immediately
without having to wait an extended amount of time required to develop fluency. Third, these
small tourist towns in Guanacaste always contain an expatriate community. Although these
communities may not be exclusively from the US or Canada, the European expatriates usually
speak English. Thus, the US missionaries have a pool of people with whom they can
communicate. Last, the development of applications on smartphones enables US ministry
workers to communicate at some level with Costa Ricans without learning the language. These
commonalities could explain the lack of Spanish competency among full-time US ministry
workers in the Guanacaste region of Costa Rica. In addition, the experiences the interviewees
have had with these common factors could impact how they perceive the importance of Spanish
competency among US missionaries.

Evaluative Summary of Data
Convergence
The most important attribute desired by the Costa Rican ministers of their US missionaries is the
right attitude. The right attitude represents the primary response offered the most consistently.
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Attitude repeatedly overlapped in responses regarding what makes an effective missionary, what
would make a missionary more effective, and what advice a long-term missionary should hear.
In addition, the opposite confirmed the importance of the right attitude. The primary quality
describing the least effective missionaries was their poor attitude. The repetition of the type of
attitude as the most positive and most negative trait further reveals that attitude represents the
most important trait for missionaries from the interviewees' perspective.
Even the cause of miscommunication between the missionaries and Costa Ricans found
its source in a poor attitude. More than any other trait, attitude proved the most important for
missionaries to be effective. The concept of attitude included not only the exact use of the word
“attitude” but also the concepts of humility, respect, and serving. The appropriate attitude
surpassed any form of knowledge, language competency, or even spiritual maturity. Therefore,
based on the experiences and perspectives of the Costa Rican ministers interviewed, the single
most important trait of an effective US missionary is a proper attitude.
The biblical and theological research provided further convergence for the importance of
the proper attitude. Although some criticism exists regarding the language of “Incarnational
Ministry” for missionaries, the critics agree that cross-cultural missions require an attitude of
humility, learning, and mutual respect. The critics also agree in following a model of Jesus in His
“‘kenotic’ ministry in an attitude of costly service, with an ‘incarnational ethos.’”1 This model
includes humility and service with an awareness of cultural dynamics. As found in the Christ
Hymn in Phil 2, Jesus models perfect humility for all humanity. In addition, the gospel of Mark
portrays Jesus as the suffering servant. As seen in Mark 10:43-45, this portrayal models the
proper attitude for missionaries in their cross-cultural engagements. Although the humility of
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Christ does not provide convergence with the value of CQ in missiological practice, the character
of Christ does provide an example of the right attitude in missiological praxis.
The second most valuable desired quality of a missionary regards CQ. Although the
interviewees did not use the exact language of “Cultural Intelligence,” their responses to
different questions revealed significant overlap on the several characteristics of CQ. The Costa
Rican ministers repeatedly stressed the importance of adaptability and flexibility. In addition, the
interviewees valued that the missionaries were open to new experiences. This openness involved
being curious and willing to try new foods, methods, or cultural practices. This finding confirms
the research from the literature review. Multiple studies reveal Openness to Experience (OE)
increased Metacognitive CQ, Cognitive CQ, Behavioral CQ, and Motivational CQ.2
Also, within the realm of CQ, these interviewees stressed the importance of knowing and
respecting the culture. Similar to the primary trait of effective missionaries, the opposite of this
trait repeatedly appeared in an overlapping manner. The interviewees expressed that missionaries
must not impose their culture or methodologies, revealing a lack of CQ. The literature review
further converges with these findings based on the benefits Offerman and Phan propose of CQ
on cross-cultural leaders. First, cross-cultural leaders possess an awareness during intercultural
interactions. This awareness enables the cross-cultural worker to understand the impact of their
own culture, background, and biases. Second, these leaders pause to verify and process cultural
assumptions rather than impose or react. Other studies agree that culturally intelligent individuals
know how to refrain from making judgments and evaluations of others or situations until they
can gather and integrate the appropriate cultural knowledge. Third, leaders with high CQ
combine their self-understanding and understanding of the host culture with motivation and
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behavioral flexibility. These leaders adapt leadership strategies to specific cross-cultural
situations.3 The abilities of being able to refrain from making judgments, adapting
methodologies, and modifying behavior based on the host culture, support the findings from the
human subject research.
Although emphasized less than the primary and secondary responses, the tertiary level of
responses overlapped among multiple questions. The tertiary responses included four main
components. Each component received equal emphasis. The first response concerns the local
pastor. The significance and role of the local pastor have previously been disclosed. However,
the specific role of the pastor within the Costa Rican church culture could fall within a cultural
knowledge that then leads to appropriate behavior. A second response of the tertiary level
regards relationships. The Costa Ricans desired long-term, authentic relationships. They want
connection and commitment. Again, this value for relationship could fall within an
understanding of Costa Rican culture. They value relationships over productivity or time. Third,
as previously mentioned, the Holy Spirit overlapped in multiple questions. This concept of
having the Holy Spirit included a confirmed calling from the Lord for the missionaries, a
spiritual preparation prior to the trip, and the power of the Holy Spirit manifest in their ministry.
Lastly, the tertiary level of responses included the idea of preparation. Based on the responses
provided, this preparation included organizing logistics, planning, and maintaining a focus.
However, the data concerning the importance of planning and proper administration came
from interviewees with a high gift for administration. Some have learned how beneficial
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planning and organization are for hosting US missionary teams. Other interviewees simply
possess strong administrative capabilities. Therefore, they value strong administration in others.
Based on the experiences of the researcher and his colleagues, this high value for
administration, organization, and planning may not appropriately represent a larger cross-section
of the Costa Rican culture. As previously stated, CQ exists under the premise that within a
culture with specific characteristics, it is possible to find individuals who have different cultural
orientations.4

Divergence
Two incongruencies stand out when assessing the data. The first regards the Costa Rican
ministers’ perspectives on the importance of US missionaries’ ability to speak Spanish. The
interview participants varied drastically in their positions on this topic. One believed learning
Spanish should be US missionaries' first and foremost priority. Although others may not have
used that exact language, they did clearly communicate that learning Spanish fluently should be
a high priority. Other Costa Rican interviewees expressed that learning Spanish was moderately
important. Still, others exclaimed that it was not important or necessary for US missionaries to
learn Spanish. No connection could be found between the interviewees and their responses. In an
effort to find a pattern connecting these responses, all possible connections were evaluated,
including their ages, education levels, and genders of the participants. Still, no pattern could be
found to explain the inconsistencies. The inconsistency among these responses prevents any
conclusive deductions.
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In addition, the research in the literature review provided by scholars of ICC lacks
congruency with the findings from the interviews related to US missionaries speaking Spanish.
These scholars, such as Michael Byram, propose that effective intercultural communication
requires language proficiency.5 Susanne Ohihoin goes further by proposing that language and
culture are inseparable.6
Anthony Spencer, who lived and researched how US expatriates integrate into Costa
Rican culture, agrees with these ICC scholars. Spencer suggests, “Only fluency in Spanish
allows the American expatriate to interact with Costa Ricans in ways that can go beyond the
mutually held stereotypes.”7 In his research, the stereotypes he refers to regard the inherent
power structures within the cross-cultural relationships between US expatriates and Costa
Ricans. He proposes that the most significant predictor of the ability to disrupt these embedded
power relationships is language.8 His research insists, “Monolingual English speakers in Costa
Rica maintain and reify the existing ideological power constructions in the country.9 Along with
the ICC scholars, Spencer’s research conflicts with interview findings related to US missionaries
speaking Spanish. As a permanent resident of Costa Rica and a bilingual pastor, the researcher
concurs completely with Spencer’s insights. He has repeatedly seen how speaking Spanish has
enabled US expatriates to break pre-existing stereotypes and form more intimate relationships.
The second incongruency regards the miscommunications between Costa Rican ministers
and US missionaries. The subject matter of these miscommunications also failed to follow any
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pattern. The specific miscommunications stemmed from multiple issues. However, the
participants propose that the underlying cause for the miscommunication was consistent. The
participants claim the underlying cause is a poor attitude, meaning an attitude lacking humility
and positivity. From a missiological perspective, this root of miscommunication stems from
failing to embody the Incarnational Model. The root of these miscommunications further
supports the importance of a positive attitude. When miscommunications occur while
maintaining a humble and positive attitude, offense rarely occurs.

Gaps and silences
Some participants had direct verbal interaction with missionaries without using an interpreter.
However, other participants had only spoken to US missionaries through an interpreter. The role
or impact of an interpreter functioning as a conduit between the Costa Ricans and US
missionaries could affect the interaction, especially considering the interpreter's varying degrees
of skill and heart connection. Also, because the US missionaries either did not speak Spanish or
did not speak it as their first language, the Costa Ricans were more attentive to the non-verbal
communication of the US missionaries. The possibility exists that the non-verbal communication
could have been misinterpreted because not all non-verbal communication is cross-cultural. For
example, US missionaries who are less affectionate in their greetings and often less expressive
might be misinterpreted as having a lack of affection/connection.
In addition, communication between non-Spanish speaking missionaries and the Costa
Rican ministers took place through text translating applications on smartphones. Although these
applications offer valuable assistance, they often fail to communicate as precisely as intended by
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the communicator. When the person using these applications fails to use proper spelling or
accent marks, the meaning can be altered without the communicator knowing.
Three other omissions from this research should be noted. First, the interviews contained
no mention of power distance dynamics between the US missionary and the Costa Rican
ministers within the interview context. Second, all of the research participants expressed
affection and gratitude for the US missionaries they have served. Their feelings and responses
regarding the US missionaries communicate a perceived value in the work of these missionaries.
Third, a noteworthy bias existed within the interviewees. The interviewees tended to value most
that which they possess or practice. For example, the interviewees with high administrative
abilities emphasized the importance of administrative abilities within the US missionary teams.
The interviewees who were the most passionate about the Holy Spirit projected this value upon
the missionaries as extremely important. Another example, the interviewee most known for
being affectionate and carrying a joyful countenance emphasized the importance of missionaries
showing appropriate affection and smiling often. Personal biases existed within the interviewees.

Project Goal Evaluation
The overarching goal of this entire project involved assessing the value of CQ as a tool to enable
missionaries to engage in cross-cultural ministry and adapt to the host’s culture. As a
phenomenological study, the semi-structured interviews involved the specific goal of discovering
the perceptions and perspectives of Costa Rican ministry leaders regarding CQ. These interviews
served to fulfill the overarching goal of assessing CQ for missionaries.
The phenomenological study accomplished the desired task. A comprehensive view of
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the Guanacaste, Costa Rican ministry leaders’ perspectives on CQ developed from thorough
interviews. Based on the data, CQ demonstrated to be important in cross-cultural interactions for
missionaries. Significant overlap within responses revealed a consistently high value for CQ.
However, the research also revealed that CQ is not a US missionary's most important or desired
quality. The most important or desired quality concerns the proper attitude. Based on the data,
CQ represents the second most important characteristic or trait of effective missionaries. In
addition, the blind spots and miscommunications mentioned by the participants further reveal the
need for CQ to improve ICC.

Evaluation of Methodology
The project methodology consisted of both strengths and weaknesses. The most noteworthy
strength has to do with the semi-structured interviews. Every aspect of these interviews proved
beneficial. First, the researcher had pre-existing relationships with eleven of the twelve
interviewees. He knew that each of these interviewees possessed a sound mind, a mature faith in
Jesus, a reputable character, and a substantial exposure to US missionaries. Also, trustworthy
sources affirmed the character and experience of the interviewee with whom the researcher had
no previous interactions. The pre-existing relationships with eleven of the participants created a
safe environment for authentic dialogue. Because of years of partnership, these eleven
participants trusted the researcher and the process. Although the quantity of candidates
represents a small number of people, these twelve participants vary in age and gender. The
structure of the interviews provided a guide while also being able to address unanticipated
comments. The long duration of these interviews caused the participants to feel valued.
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Unfortunately, the methodology included weaknesses as well. For example, many of the
participants have only communicated with US missionaries through the means of an interpreter.
Perhaps, this use of interpreters between the US missionaries and the Costa Rican ministers
could impact communication, especially the perceived understanding of non-verbal
communication. However, the semi-structured interviews did not involve the use of interpreters.
Also, surveys or questionnaires could have provided data that would have been more easily
measurable. Such surveys or questionnaires could have afforded categories for sorting data that
were more mutually exclusive and sensitizing. Should this project be repeated in the future,
surveys could be administered at the time of the interviews. In addition, the experiences with
interpreters and the use of smartphones as translation tools could provide useful data.

Conclusion
The three areas of research used in this study proved the value of CQ as a missionary tool to
enable missionaries to engage in cross-cultural ministry and adapt to the host’s culture. The
biblical and theological studies displayed precedent for CQ. In addition, Jesus, a biblical model
of CQ, exemplifies the most valuable quality of a missionary according to the research findings,
the right attitude. More specifically, Jesus portrays a humble servant. The literature review
agreed with the findings of the human-subject research regarding the value of CQ in crosscultural interactions for missionaries.
The principal finding from the human subject research revealed that the right attitude is
the most valued quality of a US missionary. Although CQ does not represent the most valuable
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trait, the interview findings reveal that CQ is the second most valuable trait. Having an attitude
of humility and service only strengthens the trait of CQ among cross-cultural interactions.
The right attitude and the skillset included in CQ comprise a significant part of being an
effective missionary. However, from the perspective of a committed Christian missionary, these
two components fail to include the most important piece, Jesus Christ. A person can possess a
high CQ and an extremely positive attitude without knowing Jesus. In fact, a person can possess
a high CQ and an extremely positive attitude while knowing Jesus without making Jesus the
focus. In order for missionaries to be effective, they must know Jesus intimately and make Him
known. Christ must be the focus, as a model for what they do, how they do it, and why they do it.
CQ and the right attitude form a catalytic combination when joined with a Christocentric focus
and life.
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CHAPTER FIVE
THE PROJECT CONCLUSIONS

Summary
With the globalization and diversity among modern workplaces, the concept of CQ has received
attention and development as researchers seek to understand why some people can more
effectively engage cross-culturally than others. CQ is not a personality trait, although personality
traits can affect CQ and even predict it. Instead, CQ is a modality of intelligence within the
umbrella of Social Intelligence, but CQ draws from anthropology, sociology, and psychology.
CQ consists of a set of capabilities that enable a person to relate and work effectively in
culturally diverse situations. It involves knowledge of the host culture, cultural sensitivity,
awareness, and specific skill sets and capabilities to realize objectives in culturally diverse
situations.1
The empirical research of CQ scholars demonstrates the comprehensive fruits of CQ
among intercultural interactions. Three of the most notable fruits of CQ that Earley and Ang
propose are the following: (1) exhibiting impression awareness, that is, a knowledge that
provides a basis for people to know how others form impressions and an ability to predict them;
(2) possessing knowledge of cultural differences, enabling them to anticipate cause-effect social
relationships; and (3) translating intentions successfully to perform and produce a particular
behavior.2 Other scholars, such as Offerman and Phan, concur with these fruits. Their research
displays that cross-cultural leaders with CQ possess an awareness of the impact of their own
culture, background, and biases. This awareness allows them to pause to verify and process

1
2

Information drawn from DMIN 8023, Contextual Engagement II, Spring 2021, Southeastern University.
Ang and Dyne, Handbook of Cultural Intelligence, 315.

128
cultural assumptions and even refrain from making judgments until they can acquire and
integrate the appropriate cultural knowledge.3 Combining self-understanding and understanding
of the host culture prompts behavior flexibility and adaptation.
In addition, CQ proved to be a strong predictor of cross-border leadership.4 In fact, CQ
predicted cross-cultural leadership effectiveness over and above previous experience,
personality, and general intelligence.5 The traits included within CQ enable a person to translate
cognitive intelligence, EQ, and SI into effective cross-cultural adjustment and interaction. These
forms of intelligence require CQ because of the way social interactions vary from culture to
culture. In addition to cross-border leadership, CQ has been linked to self-efficacy.6
CQ focuses within a specific domain—intercultural settings—and is motivated by the
present globalization in the workplace. CQ enables workers to grasp and reason appropriately
within culturally diverse situations. For this reason, CQ receives attention for international work.
In regard to modern international work, “Global managers’ specific types of cross-cultural
interactions require particular cultural capabilities, pointing to additional indicators of cognitive,
motivational, behavioral, and metacognitive dimensions of CQ.”7 The same is true for
missionaries who serve cross-culturally. Missionaries require particular cultural capabilities that
are specific to their mission.
Although many similarities exist, CQ as a missiological concept is categorically different
than CQ for global managers because of the primary motives and goals. A missionary’s role
consists of embodying the Incarnation, loving, serving, and establishing a way to proclaim a
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contextualized message of Jesus. A global manager’s responsibilities often include building a
team, increasing efficiency, and accomplishing specific goals related to profits. The primary goal
is to provide a commodity or a service in exchange for goods. The highest Missiological CQ
must not impacted or motivated by money. The goal of Missiological CQ is to “effectively
express and embody Christ’s unconditional love across the chasm of cultural difference.”8 The
primary command for Christians is to love. To effectively express this love to people of other
cultures, a missionary needs the traits within CQ. Simply, CQ enables missionaries to
communicate love better and contextualize the message of the gospel. Communication involves
more than verbal skills. For this reason, missionaries need CQ to acculturate. As outsiders, their
behavior is closely watched by those from the host country. The behavior should reflect Jesus
and communicate a respect for the cultural norms.
Although the rhetoric of CQ had not been developed, the practices and traits of CQ have
been modeled throughout the Scriptures. The means by which God has communicated
throughout history display accommodation and contextualization, fruits of CQ. Christ’s model in
the Incarnation also demonstrates contextualization. Other examples of CQ exist within the
human interactions of the Lord’s servants and messengers in both the Old Testament and New
Testament.
Contextualization for a missionary involves a complex dynamic. This dynamic involves a
comprehensive understanding of the host culture as well as strong theological understanding and
hermeneutical methods. For this reason, Jackson Wu believes “contextualization is, arguably, the
most necessary and the most dangerous reality in modern mission settings.”9 This process is
necessary because of the importance of correctly communicating the truth of Scripture. Still, it is
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also dangerous because of the way that personal perspectives, social dynamics, experiences, and
biases limit and shape interpretation. The value for CQ for contextualization supports John
Swinton’s view that “the social sciences have the potential to be useful critical dialogue partners
in the process of doing theology in ways that are challenging but necessary.”10 CQ shows itself
to be beneficial in this regard for practical theology, especially related to missiology.

Conclusions
The qualitative research conducted within this project further confirms the value of CQ in
missiological praxis. The interviewees repeatedly emphasized key components of CQ, especially
knowing and respecting the culture, being flexible and adaptable, maintaining an openness to
new experiences, and avoiding the temptation to impose methodologies or cultural practices. The
other major emphases involved culturally specific values and practices that fall within an
understanding of overall culture. These values and practices include understanding the role of the
following: the local pastor, food, affection, clothing, and relationships. Every interviewee
stressed the importance of these key components and at least a few specific cultural practices.
However, the research within the phenomenological study provided two surprising
findings. First and foremost, although CQ received support from all interviewees, this skill set
did not represent the most important component for an effective missionary. According to the
Guanacaste, Costa Rica ministry leaders, the most important component necessary to be an
effective missionary is the missionary’s attitude. Within this concept, the need for humility and
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respect received more emphasis than any other trait. In addition, the right attitude included
having a willingness to serve with a positive attitude. This mental outlook included perseverance,
especially when changes are made, or methods differ from the missionary’s methods. The value
of the right attitude surpassed the value of CQ, spiritual maturity, or any other characteristic that
a missionary might possess.
The second unanticipated finding regarded the inconclusive nature of the interviewees’
responses concerning how important or beneficial it is for US missionaries to speak Spanish.
Some interviewees believed Spanish skills were the most important skill set, while others did not
find it necessary at all. Responses conflicted. However, no pattern existed within the responses.
The answers varied dramatically. The responses can be divided into three approximately equal
levels: (1) not important, (2) moderately important, and (3) extremely important. This surprising
finding conflicts with research within the literature review. CQ experts such as Livermore avow
that “It’s hard to overestimate the importance of language to CQ. Some say language is culture.
The very words used and how they’re used are symbiotically wrapped together with culture.”11
Livermore’s view concurs with those of other scholars in the field, but the Costa Rican clergy
were not unanimous on this point. The researcher passionately concurs with Livermore, the
scholars on ICC, and Anthony Spencer. They share the belief that US expatriates serving in cross
cultural settings must develop fluency in the host language to break imbedded power structures,
disrupt mutually held stereotypes, and facilitate depth of the relationship between the American
and the member of the host country. The lack of consensus may be due to the higher incidence of
English-speaking tourists and expatriates, as well as the more bilingual context of this particular
geographical area. Further similar studies, which go beyond the scope of this research, in
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contrasting areas of Costa Rica or other Spanish-speaking countries would need to be conducted
in order to draw a more definitive conclusion regarding where to rank the importance of
speaking the local language in CQ.
Despite the two unanticipated findings, the value for CQ as a missiological tool
repeatedly received affirmation from all three methods of research: (1) biblical/theological, (2)
literature review, and (3) qualitative research in the form of semi-structured interviews. The
consensus of value for CQ as a missiological tool reveals the need to incorporate CQ into
training for both short-term and long-term missionaries. However, the implications extend
beyond training for international cross-cultural missionaries.
CQ is necessary when different cultures co-exist. The implications for CQ include the
local church in the US, regardless of whether the church is suburban, inner-city, or rural. The US
serves as the home for a vast number of ethnicities. Many of these people groups are increasing
rapidly, especially the Latino population. Currently, more Spanish-speaking people live in the
US than any other country in the world other than Mexico. For the church to fulfill the missio
dei, she must learn to effectively communicate the love and truth of Jesus to the diverse people
groups around her. This communication requires more than language competency. To effectively
connect and communicate with these people, a significant measure of CQ must be acquired. In
addition, for the church to attempt to disrupt the stark segregation that happens on Sunday
mornings, the church should embrace the benefits of CQ. To be more accommodating and
welcoming to other ethnicities, the church must understand their culture.
As the church equips her body to advance the Kingdom, the church should equip her
members with the tools of CQ. Today’s globalized and diverse workplace employs the church
body. Meaning, the church body has the opportunity to share the love of Jesus cross-culturally
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without leaving their hometown. As Wu expressed, believers will contextualize the gospel, but
the question exists whether they will contextualize it correctly.
CQ provides an essential tool for contextualizing the gospel. However, as important as
CQ is within the field of missiology, CQ is not enough. Even with the addition of the perfect
attitude, more is required to be an effective, Christ-honoring missionary. A much more
comprehensive set of tools and character traits must be cultivated to equip a missionary.

Lessons Learned
The most prominent lesson learned from the research pertains to the single most important
quality necessary to be an effective missionary: the right attitude. This characteristic surpassed
other vital factors such as clear calling from the Lord, cultural understanding, language
proficiency, or spiritual maturity. The interviews provided convincing and conclusive findings
that no characteristic equaled the right attitude. The primary words attached to their
understanding of attitude regarded humility and respect. In addition, the right attitude included a
willingness to serve, to adapt, and to be flexible as needed.
The second most important characteristic for a US missionary to be effective concerned
CQ. The Costa Ricans wanted the missionaries to possess the CQ Cognition that would be
expressed through CQ Metacognition and manifest in CQ Behavior. The interviewees expressed
general comments regarding CQ, such as knowing the culture, cultural sensitivity, adapting to
the culture, not imposing their own culture, pausing and asking questions rather than judging,
etc. However, the interviewees also expressed many specific cultural dynamics that they desired
the US missionary to understand and honor.
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Although the right attitude in combination with CQ proves invaluable for missionaries,
these two traits are not enough. Again, it is crucial that missionaries possess these two traits, but
they still need more to be effective. In their research on the Multiple Intelligence Theory,
especially Social Intelligence, experts stress, “Researchers should match types of intelligences to
specifics of the situation to maximize predictive validity of effectiveness.”12 Logically, their
statement seems quite reasonable. For this reason, to maximize predictive validity of
effectiveness, missionaries should possess a modality of intelligence receiving the nomenclature
of “Missiological Intelligence.” To excel in any field requires a degree of intelligence within that
specific field. A mathematician must have logical/mathematic intelligence. An Olympic gymnast
must possess kinesthetic intelligence. An eloquent orator must have linguistic intelligence. To
excel in a field, a person must possess the respective intelligence of that field. Thus, to serve
effectively in missions, a missionary must possess Missiological Intelligence (MQ). This is a
new term that the researcher proposes, because it is his assertion that without this form of
intelligence, a missionary cannot thrive.
MQ refers to the capacity to effectively engage, relate, and work in cross-cultural
situations for the purpose of extending the Kingdom of God. This work includes multiple forms
of engagement and interaction. This form of intelligence enables a missionary to be aware of
cultural dynamics and discern how to adapt, if deemed appropriate. Whether the missionary
serves through manual labor, activities for specific demographics, or teaching/training, MQ
empowers missionaries to serve respectfully and effectively through humility and
contextualization. Through the use of MQ, missionaries reflect and communicate the person of
Jesus through word and deed in a manner that is culturally relevant to the context of their host.
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Also, missionaries can break down power dynamics and engage in healthy relationships through
the use of MQ. Fortunately for missionaries, like the other modalities of intelligence, MQ can be
learned.
However, unlike any other type of intelligence, MQ addresses not only the mind but also
the heart and character of a person. The other modalities remain value-neutral regarding ethics
and character. For example, visual spatial, kinesthetic, musical intelligence hold no inherent
value for character. Art, body movement, and music appear in manners that some consider
vulgar, while other presentations of these forms of intelligence can portray pure beauty. Again,
MQ contains more than intellectual capacities. While cognitive components are also imperative,
this form of intelligence also places a high value on heart and character.
Missiological Intelligence (MQ) has Christ as the foundation. Christ is the focus and the
model. A crucial part of MQ is an ongoing pursuit of intimacy with the Savior. Sharing the love
and truth of Christ in a contextualized form is the goal. The heart component of MQ begins with
love, humility, kindness, and a willingness to serve. However, MQ also includes strong moral
character or Christ-likeness. As representatives of Christ, missionaries need a lifestyle that is
above reproach. This lifestyle should be paired with a degree of spiritual maturity that produces
sound discernment.
The Holy Spirit serves a crucial role within MQ. A missionary with MQ cultivates an
attentiveness to the leadings of the Spirit. This attentiveness grows through walking in the Spirit,
and this intimacy with the Holy Spirit enables a Spirit-empowered ministry. Missionaries with
MQ also should have received a clear calling to missions and walk in the power of the Holy
Spirit.
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MQ also includes a comprehensive skillset. This skillset begins with traditional pastoral
skills and competencies regarding theological comprehension, hermeneutical skills, and biblical
knowledge. The spiritual maturity paired with hermeneutical and theological competencies
enables the missionary to discern when and how to contextualize and accommodate.
Furthermore, MQ includes CQ, which informs the missionary of cultural values and
systems. This awareness coupled with CQ motivation makes CQ Metacognition possible and CQ
Behavior appropriate. Thus, missionaries can interact effectively with members of their host
culture while representing Christ and seeking to advance the Kingdom.
In addition to CQ, MQ also includes EQ. Like SI, MQ includes CQ and EQ. EQ involves
self-awareness and self-regulation. Also, EQ consists of reading interpersonal actions and
responding appropriately. If missionaries have EQ in their own culture, that does not necessarily
guarantee success in adapting to different cultural settings. CQ empowers the missionary to
translate EQ into a particular cultural context. Thus, EQ partnered with CQ facilitates healthy
cross-cultural relationships. Another key part of EQ involves self-regulation. Although this part
of EQ does not relate to CQ, it does pertain to MQ. Self-regulation represents an important skill
to maintain emotional health, especially pertinent for difficult transitions and longevity on the
missions field.
In regard to the last portion of MQ, although the research findings in this study did not
show a consensus on the importance of language proficiency for missionaries, the researcher
concurs with CQ scholars that culture and language form a symbiotic relationship, such as
Spencer, who contends that learning the local language is more than a gesture of respect but also
a tool for breaking the mutually held stereotypes and beginning to disassemble the powerdistance dynamic between Americans and Costa Ricans. MQ must include language proficiency.
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Without language proficiency, relational connections remain shallow, and teaching about Jesus
can not be accomplished. However, this language proficiency also includes an understanding of
the appropriate degrees of formality and rhetoric. For example, the Spanish spoken in Costa Rica
contains three different words for the English word “you” in the singular form. At times,
speaking formally can cause the Costa Ricans to feel a distance between them and the US
missionary. However, at times, addressing a Costa Rican too informally can appear disrespectful.
Contextual awareness together with language skills empower missionaries to speak at the
appropriate level of discourse.
Because MQ contains a cumulative combination of skills and formation, obtaining this
intelligence modality requires training from multiple sources. To acquire the theological and
ministerial abilities, the best resource would be a formalized education, preferably graduate-level
studies. These studies should include New Testament, Old Testament, missiology, systematic
and biblical theology, church history, hermeneutics, pastoral care, practical theology, and
leadership development. Church administration and homiletics would also prove useful on the
mission field.
In order to acquire CQ, missionaries should begin with a comprehensive study of the core
cultural systems, cultural values, and cultural concepts of their host culture. Expatriate
missionaries as well as Christian leaders and layworkers from the host culture provide useful
training and insights. Further, specific studies on sociology and cultural anthropology within the
host culture provide the necessary CQ Cognition. CQ assessment tools, such as that by Soon
Ang, reveal CQ deficiencies and strengths. However, the most professional CQ training can be
acquired through the Cultural Intelligence Center in Grand Rapids, Michigan. This center sells
resources and offers training workshops that include certifications. Because CQ involves
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significant metacognition and behavioral modification, working with professionals and even
exercises such as role play under supervision can accelerate CQ development.
In addition to pastoral skills and CQ, MQ includes a healthy degree of EQ. Acquiring EQ
is different than the acquisition of knowledge. This form of intelligence develops through three
primary means. First, the person desiring EQ practices self-reflection, self-awareness, and
develops the skills for personal self-regulation and interpersonal interactions. The second
component involves cultivating understanding of EQ through literature and tools within the field.
Third, cultivating EQ requires an authentic, healthy relationship with someone who possesses
high EQ. This relationship serves as a form of counseling to foster healthier intrapersonal and
interpersonal health.
Like EQ, development of spiritual health, character, and the right attitude involves
personal development and intimate relationships with others. The personal development includes
spiritual disciplines and formation practices. The relationship component involves accountability
and discipleship.
Language proficiency, the last component of MQ, can be acquired through various
methods. An individual’s specific learning style would dictate the most appropriate method.
Immersion proves to be the quickest method to cultivate fluency. However, some individuals
prefer learning in a classroom, while others prefer textbooks or YouTube videos. Still, others
prefer software or applications designed to teach a foreign language. Personal tutors can
specifically address growth areas when classes might be more general and less personalized in
nature.
Common to each component of MQ, whether that is learning a foreign language to CQ to
spiritual formation to theological studies, lie a few key character traits. The first of these traits is
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humility. While learning each part of MQ, the missionary should ask questions and listen to the
experts. Just as in missions work, developing MQ requires the right attitude and perseverance.
The process takes time, but the Kingdom fruit of MQ is effectively communicating the gospel
and authentically connecting relationally.
Considerations for the Future
This project investigated the value of CQ as a missiological construct. A phenomenological
study using qualitative research in the form of semi-structured interviews provided three
significant findings. First, based on the perspective of Guanacaste, Costa Rica ministry workers,
the single most desired characteristic of a US missionary is the right attitude. This attitude
includes humility, respect, and a willingness to serve. Based on this finding, a future study could
focus on discovering a pedagogical method of teaching attitude. Under the assumption that
attitude is learned and formed by peer groups, experiences, media, and even natural
predispositions, developing a pedagogy of attitude could serve missionaries in their pursuit of
effective ministry.
Second, the research established the value of CQ in the field of missions. The relationship
between EQ and CQ is complementary. However, perhaps a degree of EQ is necessary for high
CQ. Further research related to the relationship between degrees of EQ upon the rate of CQ
could further expose contingencies between the two modalities of intelligence. EQ plays a role in
a person’s ability to be socially effective. If a specific degree of EQ deems necessary for high
CQ, missionaries could incorporate the modality of EQ into their training prior to cultivating CQ.
Third, the research findings demonstrated inconclusively if speaking Spanish is necessary
for US missionaries. Extending the geographic area of research and including a larger sample
group could offer clarity on this issue. In addition, focusing exclusively upon a
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phenomenological study only with participants who do or do not speak English would remove
variables among the study group.

Limitations to the Project
This project was limited by the small geographic area involved within the study. Guanacaste is
one of seven provinces within a small country. The findings from this one specific province
might not represent the findings from other nearby areas. The findings might not transfer to
bordering countries and other Latin American countries because of cultural differences. In
addition, the fact that some interviewees spoke directly to US missionaries while others used
interpreters could have affected findings. The interactions between monolingual missionaries and
monolingual Costa Ricans often took place through the means of smartphone applications.
Although these applications serve a function, they often fail to communicate or interpret the
desired message of the communicator.

Ramifications
The success of a missionary’s time in a host culture depends largely upon MQ, especially for
long-term missionaries. MQ provides the tools to thrive on the mission field. Thriving involves
serving effectively and personal satisfaction in the process. To serve effectively, MQ facilitates
effective communication of the gospel message in a contextualized form. Communication skills,
love, spiritual maturity, and pastoral skills empower discipleship relationships. Humility,
intercultural communicative competence, and relational skills from EQ foster friendships that
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can lead to salvation and partnerships with other ministry leaders. MQ increases ministry
opportunities. With MQ, the missionary and host culture residents can learn from one another
and mutually value each other. Through components of CQ, the proper attitude, and language
proficiency, stereotypes can be broken down, which also improves the starting ground for future
missionaries.
MQ benefits personal satisfaction for the missionaries. They possess the appropriate
knowledge and skills needed for emotional health and awareness of areas requiring adaptation.
Understanding the culture and expectations reduces frustration. Possessing self-regulation and
self-care skills foster a healthier emotional state. Having the right attitude improves every
component of life and ministry. This attitude increases longevity and satisfaction in ministry.
A missionary from the US who lives in Sámara regularly demonstrates MQ proficiency.
This gentleman’s name is Troy. He consistently serves with humility, choosing to serve in a
manner that gives honor. Meaning, he understands the pivotal cultural concept of honor/shame.
For example, during the initial COVID-19 pandemic, nearly all businesses were forced to close.
When he delivered groceries to those who were struggling, he intentionally distributed food and
household goods with a Costa Rican, named John, who had relationships with each of the
recipients. As the missionary delivered the groceries, he communicated that he simply wanted to
meet John’s friends and encourage them by reminding them that the Lord sees them, He cares for
them, and He is with them. Troy communicated that the Lord wanted to bless them. This
missionary managed to encourage and serve the locals while developing friendships with them
rather than making them feel like a project.
Because of small-town dynamics in Costa Rica, people talk with one another about
anything local. News travels quickly among locals. Because Troy has served humbly and with
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respect for cultural norms, he repeatedly receives invitations to offer training or even to serve in
small projects. Actually, even non-Christians stop him in the street or text him when they have
problems related to their marriages, depression, anxiety, substance addiction, anger issues, or
physical needs. The locals know that he values and respects them, and he desires to serve them.
His attitude and CQ have afforded him opportunities to share Jesus’ love. Even a local soccer
team invited him to serve as their chaplain prior to when they played in the championship for
their semi-professional league. As Costa Rica is a Catholic nation, being asked to bless the team
and share about Jesus was an unprecedented opportunity.
Unfortunately, if a missionary does not possess MQ, the MQ deficiency can cause
damage to relationships and misrepresent Christ. Within my specific context, US missionaries
must earn trust. Upon their arrival, local missionaries within Sámara, Costa Rica learned that
they were viewed with obvious suspicion. Much time, effort, and intentionality earned them the
trust they desired. When US missionaries lack MQ, they reinforce stereotypes of arrogant US
citizens. Also, often without intending it, they can cause the Costa Ricans to feel shame when
they receive from the missionaries. This deficiency in MQ minimizes any true ministry.
Although one particular US missionary within this area has good intentions, his lack of
MQ repeatedly causes harm. To protect his identity, he will be referred to as George. This
gentleman possesses a beautiful heart and does desire to serve. However, his lack of cultural
understanding consistently leads to damaged relationships and shaming locals. For example,
when George went with another missionary to deliver groceries and pray over an extremely
impoverished mother and severely disabled daughter, both physically and mentally, George
repeatedly pointed at aspects of their deteriorating home. He commented on the horrible
condition of their home, and he proceeded with how he could repair their roof and their deck.
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Prior to his comments, the mother and daughter had not considered there to be problems with the
roof or deck, but George caused them to feel shame regarding the state of their home by the way
he offered to help.
In addition, George has taken many pictures of himself with the marginalized as he gave
them groceries or other gifts. These pictures were then posted on social media. George even
videoed a young couple in his home as they prayed to receive salvation, and he published the
video on social media without asking for permission. Most likely, George’s intentions consisted
in celebrating that he had encouraged the marginalized with groceries and that a young couple
had given their lives to the Lord. However, George did not understand the importance of
honor/shame, which includes respecting privacy. Even if the Costa Ricans have humble dirt
floors inside their homes, they almost always possess access to social media. They should not be
shamed whether they have social media or not, but they become aware of these types of posts
immediately, which is detrimental to the work of the ministry.
Because George has experience in construction in the US, he has repeatedly
communicated frustration with Costa Rican construction methods. He insists on using his
methods and tools. Knowing his heart, his desire is to conduct the construction project with
efficiency and excellence, but he either becomes ill-tempered when asked to adapt to Costa
Rican methods or he simply leaves the construction site before finishing the project. Again, his
intentions would never involve harming relationships or offending, but his lack of MQ has left a
wake of hurt feelings and broken relationships.

Concluding Remarks
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The overall goal of this project was to determine the validity and benefits of CQ as a
missiological tool. The biblical/theological research revealed CQ as a practice demonstrated in
the Old Testament and New Testament. The literature review revealed the value of CQ in
intercultural interactions. The qualitative research among the Costa Rican ministry workers
displayed the value for CQ among US missionaries, both short-term and long-term.
The underlying reason for this research was to find ways to communicate the love of
Jesus cross-culturally more effectively. This communication includes both verbal and nonverbal. The Body of Christ has a responsibility to pursue all people groups for the sake of
making disciples of Jesus Christ. Proper hermeneutics are not enough to communicate the truth
of God’s Word to people groups from another culture. Simply sharing one isolated message,
even if it is culturally contextualized, is not enough to make disciples of Jesus.
CQ enables missionaries to contextualize their messages and their lives appropriately.
However, their lives must bear a resemblance to Jesus Christ. The host culture must perceive a
genuine love from the missionary. The amount of knowledge that the missionary has makes no
difference if the missionary does not love those on the mission field and represent Jesus to them.
Therefore, MQ enables the missionary to value both the necessary knowledge and skill sets
while also focusing on Christ as the goal and their model.
As David Livermore eloquently stated, “Sheer willpower to effectively express love
cross-culturally isn’t enough, and neither is pure head knowledge about what a culture values.”13
MQ offers the solution.

13

Livermore, Cultural Intelligence, 230.

145
BIBLIOGRAPHY
THE PROJECT RESOURCES
Acuña-Alfaro, Jairo. “La Cultura Política de La Democracia En Costa Rica. Un Estudio Del
Proyecto de Opinión Pública En América Latina (OPAL)/Abstencionistas En Costa Rica:
¿Quiénes Son y Por Qué No Votan?” Política y Gobierno 14, no. 2 (July 2007): 602–8.
Aguirre, Roxanne Gaxiola. “Cultural Humility and Intercultural Engagement.” Brethren Life and
Thought 63, no. 2 (2018): 57–61.
Aiyedogbon, Kola. “The Challenges of Missionary Training in the 21st Century: A Manual for
Training of Missionaries.” DMin diss., Liberty University, 2009. ProQuest Dissertations
and Theses Global.
Al Hassan, Jacob. “The Pauline Concept of Discipleship as a Model for Addressing the Youth
Dropout in the Twenty-First Century United States of America Church.” DMin diss.,
Southeastern University, Lakeland, 2020. ProQuest Dissertations and Theses Global.
Almeida, Ronaldo de, and Abraham Jun. “Cultural Analysis and Thematic Biblical Theology:
Cross-Cultural Approach of Gospel Communication.” Conspectus 28 (September 2019):
139–60.
Alon, Ilan, and James M. Higgins. “Global Leadership Success through Emotional and Cultural
Intelligences.” Business Horizons 48, no. 6 (December 11, 2005): 501–12.
Ang, Soon, and Linn Van Dyne, eds. Handbook of Cultural Intelligence: Theory, Measurement,
and Applications. New York: Routledge, 2015.
Ang, Soon, Linn Van Dyne, Christine Koh, K. Yee Ng, Klaus J. Templer, Cheryl Tay, and N.
Anand Chandrasekar. “Cultural Intelligence: Its Measurement and Effects on Cultural
Judgment and Decision Making, Cultural Adaptation and Task Performance.”
Management and Organization Review 3, no. 3 (November 2007): 335–71.
https://doi.org/10.1111/j.1740-8784.2007.00082.x.
Arevalo-Guerrero, Elisabeth. “Assessing the Development of Learners’ Intercultural Sensitivity
and Intercultural Communicative Competence: The Intercultural Spanish Course.” PhD
diss, University of Maryland, Baltimore County, 2009. ProQuest Dissertations & Theses
Global.
Astvaldsson, Astvaldur. “The Cuba Reader: History, Culture, Politics/The Costa Rica Reader:
History, Culture, Politics.” Bulletin of Hispanic Studies 82, no. 4 (October 2005): 545–
46.

146
Ayee, Emmanuel. “Christian Perspective on Intercultural Communication.” Pro Rege 35, no. 4
(June 1, 2007): 1–9.
Azofeifa, Rodrigo. “Best Practices for Merging Churches in a Multiethnic; Multicultural; and
Multilingual Environment.” DMin diss., Asbury Theological Seminary, 2019. ProQuest
Dissertations and Theses Global.
Barrett, Justin Leonard. “Anthropomorphism, Intentional Agents, and Conceptualizing God.”
PhD diss., Cornell University, 1997. ProQuest Dissertations and Theses Global.
Bell, Chance A, Steven J. Sandage, Tranese Morgan, and Daniel J. Hauge. “Relational
Spirituality, Humility, and Commitments to Social Justice and Intercultural
Competence.” Journal of Psychology and Christianity 36, no. 3 (2017): 210–21.
Benin, Stephen D. “The ‘Cunning of God’ and Divine Accommodation.” Journal of the History
of Ideas 45, no. 2 (April 1984): 179–91.
Birdsall, Judd. “Misadventures in Missions.” Review of Faith & International Affairs 4, no. 1
(March 2006): 59–60.
Black, David Alan. “A Note on ‘the Weak’ in 1 Corinthians 9:22.” Biblica 64, no. 2 (1983):
240–42.
Boltniew, George. “A Functional Analysis of Ethnic/Bilingual Baptist Churches Ministering to
Russian-Speaking Immigrants in the USA (Slavs, Americanization, Acculturation,
Demographic, Cultural, United States).” DMin diss., The Eastern Baptist Theological
Seminary, 1986. ProQuest Dissertations and Theses Global.
Brown, Nozella L. “How to Use Emotional, Cultural, and Spiritual Intelligence to Mentor
Doctoral Learners: Best Practices and Tools to Help Mentors and Doctoral Learners
Navigate the Dissertation Process.” Adult Learning 27, no. 2 (May 2016): 90–91.
Burke, Aaron. “Developing a Church Planting Growth Strategy for Growing Metropolitan
Communities in the United States.” DMin diss., Southeastern University, Lakeland, 2020.
ProQuest Dissertations and Theses Global.
Burkholder, Justin. “What Churches Reaching Hispanics Need to Know.” The Gospel Coalition
(blog). May 1, 2018, https://www.thegospelcoalition.org/article/churches-reachinghispanics-need-know/.
Byram, Michael. Multilingual Matters: Teaching and Assessing Intercultural Communicative
Competence. Bristol: Multilingual Matters Ltd, 1997. Google Books.
Cannon, Gowdy. “Why A Bilingual Church?” Rambling Ever On (blog), April 7, 2017.
http://ramblingeveron.com/2017/04/07/why-a-bilingual-church/.

147
Carroll, Beverly, and Cecile Motus. “Building a More Inclusive Church: Intercultural
Competence for Ministry.” Pastoral Music 36, no. 2 (January 2012): 29–32.
Carson, Donald A. “Pauline Inconsistency: Reflections on 1 Corinthians 9:19-23 and Galatians
2:11-14.” Churchman 100, no. 1 (1986): 6–45.
Florentina, Alandru. “The Context for Developing Intercultural Communicative Competence.”
Euromentor Journal, no. 1 (2012): 35-53. https://www.ceeol.com/search/articledetail?id=220735.
Chen, Yueh-Ti. “Relationships among Emotional Intelligence, Cultural Intelligence, Job
Performance, and Leader Effectiveness: A Study of County Extension Directors in
Ohio.” PhD diss., Ohio State University, 2013. ProQuest Dissertations and Theses
Global.
Chi, Ruobing, and Daniel Suthers. “Assessing Intercultural Communication Competence as a
Relational Construct Using Social Network Analysis.” International Journal of
Intercultural Relations 48 (September 2015): 108–19.
Chkhikvadze, Tinatin, Tatyana Pilishvili, Natalya Karabuschenko, and Ekaterina Magomedova.
“Cultural and Emotional Intelligence among Asian Students in Russia.” Paper presented
at the NORDSCI International Conference, 27-33, 2019.
https://eric.ed.gov/?id=ED603438.
Coetzee-Van Rooy, Susan. “A Multilingual Church Leader for a Multilingual World: A Case
Study.” In die Skriflig 48, no. 2, (January 2014). 12 pages.
https://doi.org/info:doi/10.4102/ids.v48i2.1865.
Colby, Brent. “Evaluating the Role of Empowering Leadership and Church Health.” EdD diss.,
Southeastern University, Lakeland, 2020. ProQuest Dissertations and Theses Global.
Cronshaw, Darren. “Leading with Cultural Intelligence: The Real Secret to Success.” Mission
Studies: Journal of the International Association for Mission Studies 34, no. 1 (January
2017): 131–32.
Crowne, Kerri Anne. “An Empirical Analysis of Three Intelligences.” Canadian Journal of
Behavioural Science / Revue Canadienne Des Sciences Du Comportement 45, no. 2
(April 2013): 105–14.
Crowne, Kerri Anne. “Cultural Exposure, Emotional Intelligence, and Cultural Intelligence: An
Exploratory Study.” International Journal of Cross Cultural Management 13, no. 1
(April 2013): 5–22.
Crowne, Kerri Anne. “The Relationships among Social Intelligence, Emotional Intelligence,
Cultural Intelligence and Cultural Exposure.” PhD diss., Temple University, 2007.
ProQuest Dissertations and Theses Global.

148
Crowne, Kerri Anne. “What Leads to Cultural Intelligence?” Business Horizons 51, no. 5
(September 1, 2008): 391–99.
Daher, Nick. “Emotional and Cultural Intelligences as an Assessment Tool for Recruiting,
Selecting and Training Individual Candidates.” International Journal of Business &
Public Administration 12, no. 1 (Summer 2015): 167–80.
Deck, Allan F. “Intercultural Competence: The Opportunities and Challenges of the Present
Reality.” Seminary Journal 18, no. 2 (September 2012): 4–12.
Dollar, Harold. A Biblical-Missiological Exploration of the Cross-Cultural Dimensions in LukeActs. San Francisco: Mellen Research University, 1993.
Dyck, Elmer. “Jonah among the Prophets: A Study in Canonical Context.” Journal of the
Evangelical Theological Society 33, no. 1 (March 1990): 63–73.
Earley, P. Christopher, and Elaine Mosakowski. “Cultural Intelligence.” Harvard Business
Review, May 2, 2021. https://www.boyden.com/media/just-what-the-doctor-ordered15763495/Harvard%20Business%20Review_Cultural%20Intelligence.pdf.
Eitel, Keith E. “Effective Intercultural Communication: A Christian Perspective.” International
Bulletin of Missionary Research 39, no. 3 (July 2015): 160.
Emmerling, Robert J., and Richard E. Boyatzis. “Emotional and Social Intelligence
Competencies: Cross Cultural Implications.” Cross Cultural Management 19, no. 1
(2012): 4–18.
Eswein, N. G. “John Swinton and Harriet Mowat, Practical Theology and Qualitative Research.”
Anglican Theological Review 89, no. 2 (2007): 332–33.
Evans, Elizabeth Hallaine. “Expatriate Success: Cultural Intelligence and Personality as
Predictors for Cross-Cultural Adjustment.” master’s thesis, University of Tennessee at
Chattanooga, 2012. ProQuest Dissertations and Theses Global.
Fellows, Kelli Lynn, Sascha Dennis Goedde, and Elisabeth Jasmin Schwichtenberg. “What’s
Your CQ? A Thought Leadership Exploration of Cultural Intelligence in Contemporary
Institutions of Higher Learning.” Romanian Journal of Communication & Public
Relations 16, no. 2 (July 2014): 13–34.
Fitzmyer, Joseph A. First Corinthians: A New Translation with Introduction and Commentary.
New Haven: Yale University Press, 2008.
Flick, Elisabetta. “New Ways of Mission Today in an Intercultural Reality.” SEDOS Bulletin
(Online) 48, no. 5–6 (May 2016): 46–56.

149
Forsyth, Bryan. “Cultural Intelligence and Global Leadership.” Journal of Leadership,
Accountability & Ethics 12, no. 2 (June 2015): 130–35.
Gabel, Racheli Shmueli, Shimon L. Dolan, and Jean Luc Cerdin. “Emotional Intelligence as
Predictor of Cultural Adjustment for Success in Global Assignments.” The Career
Development International 10, no. 5 (2005): 375–95.
Garces-Foley, Kathleen. “New Opportunities and New Values: The Emergence of the
Multicultural Church:” The ANNALS of the American Academy of Political and Social
Science, (September 2016): 209-224.
Garland, D. E. “‘Becoming All Things to All People’: Mission in a Context of Idolatry :
Accommodation or Fidelity?” Missionalia 33, no. 2 (2005): 287–302.
Gay, Robert M. “The Role of the Expatriate Missionaries in the Local Church in Eastern Africa.”
In How Local Is the Local Church: Small Christian Communities and Church in Eastern
Africa, 163–80. Eldoret, Kenya: Amecea Gaba Publishing, 1993.
Giles, Gregory Wayne. “The Relationship of Intercultural Competence to Ministry Effectiveness
in the Christian College Context.” PhD diss., Trinity Evangelical Divinity School,
Deerfield, 1998. ProQuest Dissertations and Theses Global.
Glew, David J., and Stephen C. Harper. “Leverage Emotional Intelligence with Cultural
Intelligence.” Industrial Management 60, no. 3 (June 5, 2018): 25–30.
Godwin-Jones, Robert. “Telecollaboration as an Approach to Developing Intercultural
Communication Competence.” Language Learning & Technology 23, no. 3 (October
2019): 8–28.
González, Justo L. Essential Theological Terms. Louisville: Westminster John Knox, 2005.
Hah, Seung M. “Intercultural Missional Leadership: Theological Foundation and Biblical
Narratives.” Hervormde Teologiese Studies 75, no. 1 (January 2019): 1–9.
Hammond, Heather E. “Qualities of an Effective Pastor: Trans-Contextual Markers of Leaders
Who Thrive.” DMin diss., Princeton Theological Seminary, Princeton, 2011. ProQuest
Dissertations and Theses Global.
Hampden-Turner, Charles, and Fons Trompenaars. “Cultural Intelligence: Is Such a Capacity
Credible?” Group & Organization Management 31, no. 1 (February 2006): 56–63.
Hansen, Hedy. “Cultural Intelligence: An Expanded View of Cultural Competence.” Working
Strategies 18, no. 2 (Summer 2014): 16–17.
Harris, Kevin Alonzo. “Investigating the Relationship between Emotional Intelligence and
Cultural Intelligence to Attitudes towards Team-Based Learning in Undergraduate Pre-

150
Health Profession Students.” PhD diss., Virginia Commonwealth University, Richmond,
2017. ProQuest Dissertations and Theses Global.
Haygood, Ashley Elizabeth. “The Role of the Short-Term Mission Trip Process in the
Development of Cultural Intelligence in University Students: A Collective Case Study.”
EdD diss., Liberty University, Lynchburg, 2016. ProQuest Dissertations and Theses
Global.
Hertig, Paul. “The Powerful and Vulnerable Intercultural Encounters of Jesus.” Mission Studies
32, no. 2 (2015): 292–314.
Hibbert, Richard Yates, and Evelyn Hibbert. “Diagnosing Church Health across Cultures: A
Case Study of Turkish Roma (Millet) Churches in Bulgaria.” Missiology 44, no. 3 (2016):
243–56.
Hoppe, Leslie J. “Elijah and the Prophets of Baal.” The Bible Today 41, no. 6 (November 2003):
348–53.
Husbands, Mark, and Jeffrey P. Greenman, eds., Ancient Faith for the Church’s Future.
Downers Grove, IL: IVP Academic, 2008.
Huff, Kyle C. “Language, Cultural Intelligence and Expatriate Success.” Management Research
Review 36, no. 6 (June 2013): 596–612.
Immel, Donald J. “Denominational Influence in Church Revitalization.” DMin diss.,
Southeastern University, Lakeland, 2020. ProQuest Dissertations and Theses Global.
Introvigne, Massimo. “A Dream of Atlantis: Theosophy and Nationalism in Costa Rica.”
Theosophical History 18, no. 3–4 (July 2016): 222–33.
Irvin, Steve M. “The Role of Culturally Endorsed Implicit Leadership Theories in Intercultural
Mentoring Relationships.” PhD diss., Regent University, Virginia Beach, 2007. ProQuest
Dissertations and Theses Global.
Jackson, Howard. “Elijah’s Sleeping Baal.” Biblica 79 (1998): 413.
Jing Wang, ChunI Chen, Ying Liu, Daniel Barkley, and Chuan-Cheng Wu. “Intercultural
Competences and Job Satisfaction of Expatriates: The Mediating Effect of Positive
Psychological Well-Being.” International Journal of Organizational Innovation 12, no. 3
(January 2020): 140–55.
Jørgensen, Knud. “Models of Communication in the New Testament.” Missiology 4, no. 4
(October 1976): 465–84.

151
Jung, Sungkook. “Paul’s Missional Use of Scripture: A Redefined Approach with Special
Reference to 2 Corinthians 3.” The Westminster Theological Journal 72, no. 2 (2010):
431–431.
Jung, Sungkook. “Paul’s Use of Scripture as Cross-Cultural, Missional Communication.”
Journal of Asian Evangelical Theology 17, no. 1 (March 2013): 65–84.
Kay, Peter K. “Personal Reflections on Incarnation as the Model for Mission.” Journal of the
European Pentecostal Theological Association 26, no. 2 (2006): 127–33.
Keener, Craig S. “Power of Pentecost: Luke’s Missiology in Acts 1-2.” Asian Journal of
Pentecostal Studies 12, no. 1 (January 2009): 47–73.
Kelley, Karry Kent. “Toward a Model for Expatriate Facilitation of National Church
Multiplication.” PhD diss., Fuller Theological Seminary, School of Intercultural Studies,
Oakland, 2013. ProQuest Dissertations and Theses Global.
Kim, Daniel J. “A Critical Evaluation of the Incarnational Model for Mission and a New
Proposal for the ‘Embodied Agency’ Incarnational Model.” 복음과 선교 46 (2019): 353–
90.
Kim, Matthew D. Preaching with Cultural Intelligence: Understanding the People Who Hear
Our Sermons. Grand Rapids, MI: Baker Academic, 2017.
Kim, Young Yun. “Achieving Synchrony: A Foundational Dimension of Intercultural
Communication Competence.” International Journal of Intercultural Relations,
Intercultural Competence, 48 (September 1, 2015): 27–37.
Kirby, Jon P. “Intercultural Competence for Religious Communities: Models, Gauges and
Guides.” SEDOS Bulletin 48, no. 5–6 (May 2016): 23–37.
Klotz, Gregory Dean. “Dealing with Culture in Theological Formation: A Former Missionary in
Latin America Reflects on Training Pastors and Communicating the Gospel.” Concordia
Journal 38, no. 3 (2012): 244–62.
Knafl, Anne Katherine. “Forms of God, Forming God: A Typology of Divine
Anthropomorphism in the Pentateuch.” PhD diss., University of Chicago, Chicago, 2011.
ProQuest Dissertations and Theses Global.
Koskinen L and Tossavainen K. “Characteristics of Intercultural Mentoring - a Mentor
Perspective.” Nurse Education Today 23, no. 4 (May 2003): 278–85.
Krause, Richard A. “‘All Things to All Men’: Where Is the Limit? An Exegetical Study of 1
Corinthians 9:19-23.” Wisconsin Lutheran Quarterly 93, no. 2 (1996): 83–105.

152
Kumar, Naresh, Raduan Che Rose, and Subramaniam. “The Bond between Intelligences:
Cultural, Emotional, and Social.” Performance Improvement 47, no. 10 (January 1,
2008): 42–48.
Lawler, S. Brooke. “Effects of Openness, Emotional Intelligence, and Empathy on Cultural
Intelligence.” PhD diss., Regent University, Virginia Beach, 2015. ProQuest
Dissertations and Theses Global.
Leander, A. Brian. “Intercultural Leadership: A Mixed Methods Study of Leader Cultural
Intelligence and Leadership Practices in Diversity-Oriented Churches.” PhD diss.,
Eastern University, St. Davids, 2014. ProQuest Dissertations and Theses Global.
Lee, David Tai-Woong. “Training Cross-Cultural Missionaries from the Asian Context: Lessons
Learned from the Global Missionary Training Center.” Missiology 36, no. 1 (January
2008): 111–30.
Lee, Li-Yueh, and Badri Munir Sukoco. “The Effects of Cultural Intelligence on Expatriate
Performance: The Moderating Effects of International Experience.” International Journal
of Human Resource Management 21, no. 7 (June 2010): 963–81.
Lee, Li‐Yueh, Sou Veasna, and Badri Munir Sukoco. “The Antecedents of Cultural Effectiveness
of Expatriation: Moderating Effects of Psychological Contracts.” Asia Pacific Journal of
Human Resources 52, no. 2 (April 2014): 215–33.
Lee, Paul Sung-Ro. “Impact of Missionary Training on Intercultural Readiness.” Mission Studies
36, no. 2 (2019): 247–61.
Lee, Peter. “Intercultural Discipleship: Learning from Global Approaches to Spiritual
Formation.” Missiology 47, no. 1 (January 2019): 89–90.
Lemak, Alina. “Silence, Intercultural Conversation, and Miscommunication,” master’s thesis,
University of Toronto, Toronto, 2012. ProQuest Dissertations and Theses Global.
Lenchak, T. “The Bible and Intercultural Communication.” Missiology 22, no. 4 (1994): 457–68.
Lin, Yi-chun, Angela Shin-yih Chen, and Yi-chen Song. “Does Your Intelligence Help to
Survive in a Foreign Jungle? The Effects of Cultural Intelligence and Emotional
Intelligence on Cross-Cultural Adjustment.” International Journal of Intercultural
Relations 36, no. 4 (July 1, 2012): 541–52.
Livermore, David. Leading with Cultural Intelligence: The Real Secret to Success. Nashville:
Amacom, 2015.
López, Manuel Obregón. “Costa Rica: Culture Creates Opportunities for Young People.”
Americas 63, no. 6 (December 11, 2011): 32–35.

153
Ludwig, Frieder. “Jonah’s Mission: Intercultural and Interreligious Perspectives.” Word & World
27, no. 2 (2007): 185–94.
Luzbetak, Louis J. The Church and Cultures: New Perspectives in Missiological Anthropology.
Maryknoll, NY: Orbis Books, 2015.
Macartney, Laura. “Developing Intercultural Competence through Education: A Case Study of
an International School in Costa Rica.” PhD diss., Northcentral University, Prescott
Valley, 2016. ProQuest Dissertations and Theses Global.
MacHarg, Kenneth D. “Expatriate Ministry: Inside the Church of the Outsiders.” Evangelical
Missions Quarterly 37, no. 3 (July 2001): 392–94.
MacHarg, Kenneth D. “Expatriates Find Overseas Congregations Thriving.” Christianity Today
43, no. 6 (May 24, 1999): 22.
Maier, Walter A III. “Reflections on the Ministry of Elijah.” Concordia Theological Quarterly
80, no. 1–2 (January 2016): 63–80.
Manli Wang. “Effects of Expatriates’ Cultural Intelligence on Cross-Cultural Adjustment and
Job Performance.” Revista de Cercetare Si Interventie Sociala 55 (December 2016): 231–
43.
Martin, Kimberly Anne. “Contextualizing Worship and Music in a Multicultural Church: A Case
Study at Christ Fellowship Miami.” master’s thesis, Liberty University School of Music,
Lynchburg, 2018. ProQuest Dissertations and Theses Global.
Mattingly, Gerald L. “The Culture-Historical Approach and Moabite Origins.” Early Edom and
Moab: The Beginning of the Iron Age in Southern Jordan. Sheffield, England: J.R.
Collins Publishing, 1992.
Michael, S. M. “Intercultural Living for Effective Mission in the Postmodern World.” Vidyajyoti
Journal of Theological Reflection 81, no. 2 (February 2017): 87–101.
Michelle Lim James Chua, Cristian Vlad, Fumiaki Tajiri, and Ana Damaschin. “Cultural
Intelligence (CQ): From New Idea to Conceptual Model. What Is It, and Why Is It a
Crucial Factor in Today’s Intercultural Business Negotiations?” Annals of University of
Oradea, Series: International Relations & European Studies, no. 11 (January 2019):
121–28.
Mischke, Werner. “H/S-1 to H/S-5: Levels of Awareness of Honor/Shame in Cross-Cultural
Ministry.” Missio Nexus, April 1, 2015. https://missionexus.org/h-s-1-to-h-s-5-levels-ofawareness-of-honor-shame-in-cross-cultural-ministry/.
Moe, David Thang. “The Word to the World: Johannine Trinitarian Missiology (John 20.21–
22).” Journal of Pentecostal Theology 26, no. 1 (2017): 68–85.

154
Moloney, Francis J. “Reform: Spirituality and the Person of Jesus: Christian Holiness and
Deification (Theosis).” Pacifica 30, no. 1 (2017): 56–71.
Moon, Taewon. “The Effects of Cultural Intelligence on Performance in Multicultural Teams.”
Journal of Applied Social Psychology 43, no. 12 (December 2013): 2414–25.
Moon, Taewon. “Emotional Intelligence Correlates of the Four-Factor Model of Cultural
Intelligence.” Journal of Managerial Psychology 25, no. 8 (December 2010): 876–98.
Mutavhatsindi, Muthuphei A. “The Preliminary Urban Missionary Outreach of the Apostle Paul
as Referred to in Acts 13-14.” Verbum et Ecclesia 38, no. 1 (2017): 1–10.
Nausner, Asa Helene. “Listening to the Cultural Other: Toward a Christian Ethics of
Transformative Listening.” PhD diss., Drew University, Madison, 2011. ProQuest
Dissertations and Theses Global.
Neller, Kenneth V. “A Model for Those Who Seek to Win Souls: 1 Corinthians 9:19-23.”
Restoration Quarterly 29, no. 3 (1987): 129–42.
Nelson, James. Crossing Cultures with Ruth: Lessons on Thriving in Mission. Colorado Springs:
Global Mapping International, 2014.
Nelson, Terrill Rudell. “Critical Cross-Cultural Adjustment Skills Needed by Overseas
Missionary Personnel: A Preliminary Study of Missionary Preservice Training Programs
(Adult Education, Intercultural, Missions).” PhD diss., New York University, New York
City, 1985. ProQuest Dissertations and Theses Global.
Nguyen, Angela-MinhTu Dinh. “Expatriate Effectiveness and Cultural Intelligence among
Multiculturals and Monoculturals Abroad.” PhD diss., University of California,
Riverside, 2010. ProQuest Dissertations and Theses Global.
Niemandt, Nelus. “Missiology and Deep Incarnation.” Mission Studies 34, no. 2 (2017): 246–61.
Ninan, Sam. “Social Media: The Impact on Spiritual Formation Among Generation Z Freshman
College Students.” EdD diss., Southeastern University, Lakeland, 2021.
Ohihoin, Susanne. “Intercultural EMentoring: A Qualitative Case Study on Virtual Mentoring.”
PhD diss., University of Phoenix, Phoenix, 2019. ProQuest Dissertations and Theses
Global.
Osula, Bramwell, and Steve M. Irvin. “Cultural Awareness in Intercultural Mentoring: A Model
for Enhancing Mentoring Relationships.” International Journal of Leadership Studies 5
(2009): 37-50.

155
Otaigbe, Osoba O. Building Cultural Intelligence in Church and Ministry. Bloomington: Author
House, 2016.
Paiuc, Dan. “The Impact of Cultural Intelligence on Multinational Leadership: A Semantic
Review.” Management Dynamics in the Knowledge Economy 9, no. 1 (January 2021):
81–93.
Pandey, Satish. “Diversity Intelligence: Integrating Diversity Intelligence Alongside Intellectual,
Emotional and Cultural Intelligence for Leadership and Career Development.” European
Journal of Training & Development 42, no. 5 (June 2018): 362–64.
Pederson, David. Expatriate Ministry: Inside the Church of the Outsiders. Seoul: Korean Center
for World Missions, 1999.
Phillips, W. F. “The Influence of Anthropomorphism upon the Christian View of God, and the
World.” PhD diss., University of Oxford, Oxford, 1911. ProQuest Dissertations and
Theses Global.
Plake, John Farquhar. “The Development and Validation of a Theory of Missionary Expatriate
Effectiveness among Assemblies of God World Missions Personnel.” PhD diss.,
Assemblies of God Theological Seminary, Springfield, 2015. ProQuest Dissertations and
Theses Global.
Plueddemann, James E. Leading Across Cultures: Effective Ministry and Mission in the Global
Church. Downer’s Grove: InterVarsity Press, 2012.
Priest, Kersten Bayt, and Korie L. Edwards. “Doing Identity: Power and the Reproduction of
Collective Identity in Racially Diverse Congregations.” Sociology of Religion: A
Quarterly Review (September 2019): 1-24.
Prill, Thorsten. “Expatriate Churches: Mission and Challenges.” Evangelical Missions Quarterly
45, no. 4 (October 2009): 450–54.
Raabe, Paul R. “Cross-Cultural Communication and Biblical Language.” Missio Apostolica 4,
no. 2 (November 1996): 79–82.
Reed, Lyman Earl. “Preparing Missionaries for Intercultural Communication: A Bicultural
Approach.” DMiss diss., Fuller Theological Seminary, School of World Mission,
Pasadena, 1981. ProQuest Dissertations and Theses Global.
Reeves A. “Emotional Intelligence: Recognizing and Regulating Emotions.” AAOHN Journal
53, no. 4 (April 2005): 172–76.
Richardson, Peter. “Pauline Inconsistency: 1 Corinthians 9:19-23 and Galatians 2:11-14.” New
Testament Studies 26, no. 3 (April 1980): 347–62.

156
Rockstuhl, Thomas, Stefan Seiler, Soon Ang, Linn Van Dyne, and Hubert Annen. “Beyond
General Intelligence (IQ) and Emotional Intelligence (EQ): The Role of Cultural
Intelligence (CQ) on Cross-Border Leadership Effectiveness in a Globalized World.”
Journal of Social Issues 67, no. 4 (2011): 825–40.
Rodriguez, Daniel A. A Future for the Latino Church: Models for Multilingual,
Multigenerational Hispanic Congregations. Downers Grove: InterVarsity Press, 2011.
Rooke, D. W. “Zondervan Illustrated Bible Backgrounds Commentary. I. Genesis, Exodus,
Leviticus, Numbers, Deuteronomy; II. Joshua, Judges, Ruth, 1 & 2 Samuel; III. 1 & 2
Kings, 1 & 2 Chronicles, Ezra, Nehemiah, Esther; IV. Isaiah, Jeremiah, Lamentations,
Ezekiel, Daniel; V. The Minor Prophets, Job, Psalms, Proverbs, Ecclesiastes, Song of
Songs.” Journal for the Study of the Old Testament 34, no. 5 (2010).
Rozko, John Randall. “Toward a Missional Soteriology of Discipleship: Advancing the Witness
of the Ecclesia Church Network in Post-Christendom.” DMiss diss., Fuller Theological
Seminary, School of Intercultural Studies, Pasadena, 2014. ProQuest Dissertations and
Theses Global.
Ruder, Romney. “Competencies and the Changing World of Work: The Need to Add Cultural
Adaptability and Cultural Intelligence to the Mix When Working with Urban Missionary
Candidates.” PhD diss., Pepperdine University, Thousand Oaks, 2017. ProQuest
Dissertations and Theses Global.
Rudolph, David, and Richard Bauckham. A Jew to the Jews: Jewish Contours of Pauline
Flexibility in 1 Corinthians 9:19–23. 2nd ed. Eugene: Wipf and Stock Publishers, 2016.
Scazzero, Peter. The Emotionally Healthy Leader: How Transforming Your Inner Life Will
Deeply Transform Your Church, Team, and the World. Grand Rapids, MI: Zondervan,
2015.
Schmidt, Dan. “The Expatriate Church: Possibilities and Potential.” Evangelical Missions
Quarterly 38, no. 1 (January 2002): 56–61.
Schultz, George. “The Best Missionary Training Model?” Evangelical Missions Quarterly 39,
no. 1 (January 2003): 90–95.
Sedlacek, David Andrew. “A Capacity to Serve and to Lead across Cultures: Inter-Cultural
Leadership and the Experience of American Missionaries.” PhD diss., Fielding Graduate
University, Santa Barbara, 2015. ProQuest Dissertations and Theses Global.
Seely, Paul H. “The Date of the Tower of Babel and Some Theological Implications.” The
Westminster Theological Journal 63, no. 1 (2001): 15–38.
Shin-Yih Chen, Angela and Yi-Chun Lin. “Speak to Your Heart: The Joint Moderating Effects
of Language Proficiencies on Cultural Intelligence and Expatriates’ Work Performance.”

157
39,
no. 1 (June 30, 2019): 119–54.
Smith, Anthony Christopher. “The Essentials of Missiology from the Evangelical Perspective of
the ‘Fraternidad Teologica Latinoamericana.’” PhD diss., Southern Baptist Theological
Seminary, Louisville, 1983. ProQuest Dissertations and Theses Global.
Son, Daniel. “Promoting Emotional Health with Biblical Wisdom.” DMin diss., Trinity
Evangelical Divinity School, Deerfield, 2013. ProQuest Dissertations and Theses Global.
Spencer, Anthony. “Americans Create Hybrid Spaces in Costa Rica: A Framework for Exploring
Cultural and Linguistic Integration.” Language and Intercultural Communication 11, no.
1 (February 1, 2011): 59–74.
Spencer, Anthony Troy. “Gringo to Tico and Everything in between: Examining the Hybrid
Spaces U.S. Expatriates Create in Costa Rica.” PhD diss., The University of Oklahoma,
Norman, 2008. ProQuest Dissertations and Theses Global.
Wedgeworth, Steven. “Theories of Accommodation in the Theology of John Calvin.” The
Calvinist International, February 4, 2015.
https://calvinistinternational.com/2015/02/04/theories-accommodation-theology-johncalvin/.
Stallter, Thomas M., and Tom Stallter. “Cultural Intelligence: A Model for Cross-Cultural
Problem Solving.” Missiology 37, no. 4 (October 2009): 543–54.
Strong, Augustus Hopkins. “The Holy Spirit: The One and Only Power in Missions.” The
Journal of the Evangelical Homiletics Society 7, no. 2 (September 2007): 68–79.
Thomas, David C. “Domain and Development of Cultural Intelligence: The Importance of
Mindfulness.” Group & Organization Management 31, no. 1 (February 2006): 78–99.
Thomas, David C., Efrat Elron, Günter Stahl, Bjørn Z. Ekelund, Elizabeth C. Ravlin, Jean-Luc
Cerdin, Steven Poelmans, et al. “Cultural Intelligence: Domain and Assessment.”
International Journal of Cross Cultural Management 8, no. 2 (August 1, 2008): 123–43.
Thompson, Rohan. “A Qualitative Phenomenological Study of Emotional and Cultural
Intelligence of International Students in the United States of America.” Journal of
International Students 8, no. 2 (2018): 1220–55.
Williamson, H.G.M., and Bill T. Arnold. Dictionary of the Old Testament: Wisdom, Poetry &
Writings : A Compendium of Contemporary Biblical Scholarship. IVP Bible Dictionary
Series. Downers Grove, IL: IVP Academic, 2008.

158
Ulrich, Matthew. “Defining, Assessing, and Progressing Discipleship: Helping Church Leaders
and Laity Become Confident and Equipped Disciple-Makers.” DMin diss., Southeastern
University, Lakeland, 2021. ProQuest Dissertations and Theses Global.
Van Brocklin, Gary Ray Medefind. “A Strategy for Selecting and Training Missionaries for the
Latin America Mission.” DMin diss., Fuller Theological Seminary, Pasadena, 1993.
ProQuest Dissertations and Theses Global.
van den Toren-Lekkerkerker, Berdine and Benno van den Toren. “From Missionary Incarnate to
Incarnational Guest: A Critical Reflection on Incarnation as a Model for Missionary
Presence.” Transformation: An International Journal of Holistic Mission Studies 32, no.
2 (2015): 81–96.
Währisch-Oblau, Claudia. The Missionary Self-Perception of Pentecostal/Charismatic Church
Leaders from the Global South in Europe: Bringing Back the Gospel. Boston: Brill, 2009.
Wang, Christina Yu-Ping, Man-Chun Lien, Bih-Shiaw Jaw, Chen-Yu Wang, Yi-Shien Yeh, and
Shu-Hung Kung. “Interrelationship of Expatriate Employees’ Personality, Cultural
Intelligence, Cross-Cultural Adjustment, and Entrepreneurship.” Social Behavior &
Personality: An International Journal 47, no. 12 (December 2019): 1–16.
Washington, Melvin C., Ephraim A. Okoro, and Sussie U. Okoro. “Emotional Intelligence and
Cross-Cultural Communication Competence: An Analysis of Group Dynamics and
Interpersonal Relationships in a Diverse Classroom.” Journal of International Education
Research 9, no. 3 (January 2013): 241–46.
Wendland, Paul O. “The Apostle Paul and Culture,” Wisconsin Lutheran Quarterly 105, no. 3
(Summer 2008): 196-209.
Westphal, Merold. Whose Community? Which Interpretation?: Philosophical Hermeneutics for
the Church. Grand Rapids, MI.: Baker Academic, 2009.
Whiteman, Darrell L. “Anthropology and Mission: The Incarnational Connection.” In Mission &
Culture: The Louis J. Luzbetak Lectures, 59–98. Maryknoll, NY: Orbis Books, 2012.
Williams, Michael Edward. “Individual Differences and Cross -Cultural Adaptation: A Study of
Cultural Intelligence, Psychological Adjustment, and Sociocultural Adjustment.” PhD
diss., TUI University, Cypress, 2008. ProQuest Dissertations and Theses Global.
Williamson, H. G. M., and Bill T. Arnold. Dictionary of the Old Testament: Historical Books.
The IVP Bible Dictionary Series. Downers Grove, IL: IVP Academic, 2005.
Wilson, Charles E. “Faith-Based Motivation and Leader Development: International Service
Experiences as Catalyst for Moral Development and Cultural Intelligence.” Culture and
Religion 9, no. 3 (November 2008): 287–300.

159
Wimberly, Edward P. “The Cross-Culturally Sensitive Person.” The Journal of the
Interdenominational Theological Center 25, no. 3 (1998): 170–87.
Wood, Susan Carlson. “Do Latino Covenant Churches Need to Be Bilingual.” The Covenant
Quarterly 58, no. 3 (August 2000): 45–58.
Wright, Christopher J. H. The Mission of God’s People: A Biblical Theology of the Church’s
Mission. Biblical Theology for Life. Grand Rapids, MI: Zondervan, 2010.
Wright-Henderson, P. A. “1. The Value of the Theory of Accommodation as Applied to Moral
Difficulties in the Old Testament. 2.The Place of Miracles among the Evidences for
Christianity.” PhD diss., University of Oxford, Oxford, 1903. ProQuest Dissertations and
Theses Global.
Wu, Jackson. One Gospel for All Nations: A Practical Approach to Biblical Contextualization.
Littleton: William Carey Library, 2015.
Wu, Jackson. “The Doctrine of Scripture and Biblical Contextualization: Inspiration, Authority,
Inerrancy, and the Canon.” Themelios 44, no. 2 (August 2019): 312–26.
Xiaodong Dai and Guo-Ming Chen. “On Interculturality and Intercultural Communication
Competence.” China Media Research 11, no. 3 (July 2015): 100–113.
Yarnell, Malcolm. “Christology in Chalcedon: Creed and Contextualization.” Southeastern
Theological Review 11, no. 2 (2020): 5–27.
Zahniser, A H Mathias. “The Trinity: Paradigm for Mission in the Spirit.” Missiology 17, no. 1
(January 1989): 69–82.
Zhang, Ying, and Edward Oczkowski. “Exploring the Potential Effects of Expatriate Adjustment
Direction.” Cross Cultural & Strategic Management 23, no. 1 (January 2016): 158–83.
https://doi.org/10.1108/CCSM-05-2015-0062.

160
APPENDIX A
CULTURAL DYNAMICS OF COSTA RICA
For the sake of length, this research cannot possibly contain an exhaustive account of Costa
Rica’s history. However, foundational to the nation's identity is the fact that, in 1948, Costa Rica
abolished their army. Costa Ricans pride themselves on being a peaceful nation. Although there
may be racial tensions between Costa Ricans and Nicaraguans, the nation of Costa Rica does not
have enemies. Costa Rican officials have managed to propagate the notion that the funds that
they used for the military have instead been directed to education, health care, and national
preserve. There is some debate about whether these areas really do receive that funding,
however. According to Mavis Hiltunen Biesanz, Richard Biesanz, and Karen Zubris Biesanz,
these propositions are unfortunately mostly untrue and explain that the education system has
many problems. In 1994, a UN study revealed that “Costa Rica currently invests less money per
capita in education than do most other Latin America countries.”1 Although some teachers are
exceptional, they usually receive limited training. The training the teachers receive mostly
involves rote memorization. Because teachers are poorly paid and treated, they regularly go on
strike, leaving the children without class for extended periods of time. These kids simply move
up to the next grade regardless of how many days of class they have missed. The country may
boast of literacy rates, but these figures are based on simple tests such as the ability to sign one’s
name, leaving many people functionally illiterate.2

1
Mavis Hiltunen Biesanz, Richard Biesanz, and Karen Zubris Biesanz, The Ticos: Culture and Social
Change in Costa Rica (Colorado: Lynne Rienner Publishers, Inc., 1999) 199.
2
Biesanz, Biesanz, and Biesanz, The Ticos, 213.
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Two Cultural Concepts
Dr. Doug Petersen, a professor who teaches Cultural Intelligence at Vanguard University, served
in Costa Rica for two decades. When considering campo (rural or country) culture within Costa
Rica, Dr. Petersen offers two key anthropological concepts. He proposes that these two concepts
work on a spectrum. The first of these concepts is status and role. Petersen insists, “Whoever you
are is what you’re going to stay. If you are a campesino, that is who you are. That will dictate
your role. Generations usually do not break out of that.”3 This cultural concept stands in stark
contrast to the culture of the United States, where presidents have often come from small, rural
communities.
The second anthropological concept is honor and shame. This concept is apparent in the
United States, but it manifests differently in the campo culture. As previously mentioned, honor
and shame are exhibited in great extremes on both ends of the spectrum. These anthropological
concepts can be seen in the campo culture both within and outside the church.4 In efforts to avoid
shame at all costs, Costa Ricans usually refuse to accept guilt. Much like the culture of the New
Testament, honor is extremely important. For example, any expatriate or missionary would be
wise to extend honor and respect to the pastor of a local church upon entering the building.
Information such as provided by Dr. Petersen is foundational for missionaries to grasp.
Awareness and sensitivity are imperative.

3
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Doug Petersen, interview by Adam Vaughan, Sámara, Guanacaste, Costa Rica, February 25, 2020.
Petersen, interview.

162
Cultural Systems
Livermore's first cultural system to understand and measure cultural differences is the economic
system: Capitalistic vs. Socialistic. In many ways, Costa Rica appears to be a hybrid of
Capitalistic and Socialistic systems. Until 1994, coffee and banana exportation remained the two
most substantial sources of income for Costa Rica, but, in 1994, tourism surpassed both of these
agricultural products. The government owns and regulates the cost of electricity and gasoline,
which are extremely high compared to the United States. In fact, the government has its hand in
nearly everything in Costa Rica. Like a socialist country, the government requires all citizens and
residents to pay into a government-regulated health care plan. Unfortunately, the medical care
provided is significantly lacking. The length of time to see a specialist can be years. Private
medical facilities offer quality service without the wait, but the costs prevent the majority from
considering this option. In addition, the government is the chief banker, monopolizes the sale of
insurance, subsidizes housing, and is the sole legal liquor manufacturer.
The second cultural system is the Marriage and Family System: Kinship vs. Nuclear
Family. Marriage is becoming increasingly less traditional. Living together and having children
together is exceptionally common, even among the Christian communities. A kinship
understanding of family much better describes the Family System of Costa Rica. Three
generations living under one roof is common. In fact, in the campo culture, when a son marries,
he usually builds a small house on his parents’ property (next to their home) if he does not bring
his bride to live in his parents’ home. The extended family usually lives within a short walk.
Most common in the campo areas, siblings and their spouses live on small parcels of their
parents’ larger plot. In the mind of a Costa Rican, “family” conjures images of a large mass of
people, including not only the nuclear family but also cousins, aunts, uncles, and grandparents.
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The Educational System is the third cultural system and may be classified as Formal vs.
Informal. The quality of education offered in Costa Rica is much lower than the nation boasts.
Although resourceful, loving, hard-working teachers always exist, public schools frequently fall
victim to budget cuts and lack teaching materials. As mentioned, nationwide teachers’ strikes
occur almost annually as a result of cutting pensions and salaries. Additionally, not only is the
school day short but also the school year.
The schools are very successful in two regards, though. First, the schools faithfully
provide all students with a warm, fresh meal every school day. For those families struggling to
feed their children, this government-provided meal is a huge blessing. Second, Costa Ricans love
their country. They are true patriots. The Ticos celebrate national holidays with beautiful
tradition and love for their country. This patriotism is largely due to the public school system.
Biesanz adds, “Whatever their failures, Costa Rican schools succeed in producing patriots
through constant celebration of the country’s virtues. Schools convince children that Costa Rica
is the best country in the world.”5 Awareness of this high value for patriotism should compel
expatriates (especially missionaries) to engage in public celebrations and make sure that they
speak extremely respectfully of this great nation.
The fourth cultural system is the Legal and Political System: Formal Laws vs. Informal
Governance. The government consists of a bicameral legislature, a judicial branch, and a
president resembling the United States’ government structure. However, in many ways, the
structure of the government is vague and nearly indistinguishable even for natives. Biesanz
explains that “The public sector includes such a bewildering maze of agencies that it is often
difficult to know who is responsible for making what decisions – and who actually does make
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them.”6 Fortunately, elections seem fair, but locals complain that the political parties are too
similar. Because of the fear of a corrupt government, strict term limits have been implemented.
For example, a President cannot serve a second consecutive term. Not being able to run for a
second term means he/she no longer needs to maintain popular support, and he/she is unable to
make long-term plans or change. Many argue that these “term-limits waste expertise, make it
impossible for a legislator to build a career on his or her voting record or a president on his
accomplishments, and may actually increase the corruption they supposedly discourage.”7 The
short term limits may have good intentions, but they also have negative consequences.
The final cultural system is the Religious System: Rational vs. Mystical. Costa Rica has
historically been identified as a Catholic nation. However, Catholicism functions more as an
ethnicity than a faith system in Costa Rica. Many have never attended mass or received
Communion, but they profess to be Catholic because their parents or grandparents avowed the
Catholic tradition. Unfortunately, Catholic churches are practically empty. One priest will travel
on different nights of the week in surrounding towns to conduct mass. Each of these little towns
has its own Catholic church. In April 2018, Carlos Alvarado Quesada won the presidential
election. His liberal positions do not represent the views of the Catholic church in Costa Rica.
Research by Biesanz reveals that Ticos who profess faith in God have a different
perception of God. This concept proves useful for a missiological focus within Costa Rica. Many
children from evangelical families in the USA might grow up with an image of God drawn from
the Prodigal Son, a loving father, but the Costa Ricans are prone to think of God differently. For
them, “Saints seem closer and more personal than God, who is most often described in terms of
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power.”8 This kind of knowledge enables a better contextualization of the gospel and biblical
teachings.
Especially in the campo culture, the locals believe in a spiritual realm. Witchcraft is
common in more rural areas. Local pastors attest to the dark principalities present in their
communities. On a positive side, the awareness of spiritual presence causes locals to be more
receptive to the presence and work of the Holy Spirit. Because of their value for the Holy Spirit,
nearly all Protestant Christians of all denominations in Costa Rica would likely be described as
charismatic through the lens of a Christian from the United States.

Core Dimensions / Standards of Cultural Values
In addition to cultural systems used to classify cultures, Livermore also uses core dimensions or
standards of cultural values. The first of these cultural values is identity: Individualism vs.
Collectivism. It is imperative for expatriate missionaries in Costa Rica to understand this cultural
value, especially for missionaries from the United States. Livermore teaches that “The United
States scores higher than any other national culture on Hofstede’s scale of individualism.”9
Missionaries from the United States will naturally see the culture and engage it from an
individualistic perspective, but the Costa Ricans fall under an identity of collectivism. They think
in terms of the group. Self does not control them in the same manner as the US’s individualistic
culture. The Costa Rican mindset of kinship is evident in this value. When the researcher invited

8
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a family to join him at the beach, the Costa Rican brought her mother, son, daughter, and niece.
The Costa Rican’s understanding of family extended beyond the nuclear idea.
A second core dimension of cultural values is authority: Power vs. Low Power Distance.
The average person has a limited education within the campo culture, although this education
problem has improved within the last ten years. Those within the campo culture are often
intimidated by those from the United States because of the stereotypes of wealth and education
they project onto the US citizens. The result of these perceptions is a power distance issue
between the American and the Costa Rican.10 Establishing acceptance requires awareness of
potential power inequalities augmented by differences in race. Irvin says, “Power is a critical
factor in the development and outcomes of mentoring relationships, especially in mentoring
relationships involving minority members. When, for example, expatriate US missionaries
mentor emerging leaders in Latin America, issues of power and control are latent in the
intercultural mentoring relationship.”11 Expatriates, especially missionaries, should be mindful of
how to disrupt this embedded power issue.
The third core dimension of cultural values is risk: High vs. Low Uncertainty Avoidance.
Costa Ricans possess inspirational resourcefulness. The concept of risk is not so much over
success but rather related to honor and shame. Westerners are inclined towards right and wrong.
Most Non-Westerners are inclined towards honor and shame.12 Costa Ricans typically focus on
the present rather than the future. When it comes to an event, they have no problem changing
plans at the last minute. Because of a more relaxed culture, fewer rules mandate methodologies.
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Petersen, interview.
Irvin, “The Role of Culturally Endorsed Implicit Leadership Theories in Intercultural Mentoring
Relationships,” 27.
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Petersen, interview.
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This concept of changing plans or even flexibility in methods is evident in construction
processes, business transactions, and even general resourcefulness in life. The researcher once
saw a mother who needed to nurse her baby. So, the mother proceeded to nurse her infant while
riding on the back of a motorcycle. Costa Ricans’ creativity enables them to be very effective
and innovative problem-solvers. Rather than fearing an unsuccessful outcome, they simply try a
new method if the first attempt fails to accomplish the desired outcome.
The fourth core dimension of cultural values is communication: Direct vs. Indirect. Costa
Ricans' communication lands in the indirect category. A revealing part of Costa Rica’s culture
regards their desire to quedar bien. Although the English translation seems to be lacking, this
means the hearts of the people want things to “stay well,” meaning that they do not want conflict,
nor do they want to disappoint. For a Costa Rican, “It is easier to promise to do something
ahorita (in a little while) or mañana, and thus avoid possible friction in the moment, than it is to
tell someone that it cannot be done soon or perhaps ever.”13 At the root of the issue is an
endearing quality. The Costa Ricans do not want to let people down, but they also want to save
face. Experts on Costa Rican culture, such as the Biesanz family, explain that Costa Ricans have
“the cultural tendency to use lying as a survival tool as a way of pleasing others.”14 In addition,
Biesanz adds, “gossiping remains a favorite pastime as well as a major form of social control.”15
Awareness of these cultural trends can reduce frustration when they occur and help one be
prepared to handle it appropriately.
The fifth core dimension of cultural values is time: Task vs. Relationship. The Costa
Rican culture embraces a very different value of time than the typical American. Costa Ricans
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view time through a relaxed, unhurried perspective. The clock does not control their behavior.
When an American hears a Costa Rican say that he will return mañana, this word does not
necessarily mean the next morning or even the next day. Perhaps the best response from the
American would be a smiling, gentle, “Which mañana?” Punctuality is not valued in the same
way as in the United States. Perhaps a Costa Rican view of time is more biblical, holding a
higher view of relationships than punctuality.
The final core dimension of cultural values is context: High vs. Low Context. Livermore
explains, “High Context refers to places where people have a lot of history together. Things
operate in high-context cultures as if everyone there is an insider and knows how to behave.”16
Costa Rica falls into the High Context category, whereas the US falls in the Low Context
category. Livermore continues, “High context refers to places where people have a lot of history
together. Written instructions and explicit directions are minimal because most people know
what to do and how to think.”17 An example of a high-context environment is a family. After
years of being together, a member of the family knows the unspoken rules of what they eat, how
they celebrate holidays, and how they communicate with one another. Similarly, many churches
function with a high-context culture. Regular attenders know when to sit, stand, and engage
through singing or recitation. Livermore’s studies reveal, “In places such as Latin America,
Korea, and the Middle East, information is much more likely to be assumed and embedded
within people rather than explicitly stated. There aren’t a lot of signs or detailed information
about how to act. High-context cultures can be difficult places to visit as an outsider.”18
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In the US, instructions are posted about where to park, flush the toilet, and order food.
The researcher plays soccer weekly with locals on a synthetic soccer field. Every week he is
confused that no one speaks to each other. Because of his cultural upbringing, he naturally wants
to know the specific rules. He wants to know if the team is playing a man or zone defense, or
even if they have specific positions. However, no one says a word. They have the assumption
that everyone knows exactly what to do. This assumption also explains his experiences on
construction sites with locals. The Costa Ricans may occasionally point with their lips rather
than their fingers, but they do not speak much regarding the plans and processes. They share the
assumption that all know what to do.

Response to Power Dynamics
Steve Irvin and Anthony Spencer provide solutions to the power-distance issues between US
expatriates and Costa Rican locals. Irvin, an expert on intercultural mentorship, proposes a few
key concepts to avoid power-related issues in the mentorship dyad and to earn acceptance. First,
his case studies revealed that the mentors in his study identified with their host cultures by
developing cultural adaptation.19 Also, the mentees in Irvin’s case studies mention that they
value friendship with their mentors more than any other part of their mentorships.20 As part of an
in-group collectivist culture, “individuals have fewer social interactions than in individualistic
cultures, but the relationships in collectivist cultures tend to endure longer and to be more
intimate.”21 Irvin’s mentors and mentees in-group collectivist cultures in Latin America stress
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the importance of informal time being spent together.22 These informal times together reduce
power-related dynamics and foster acceptance. Within Irvin’s research, the mentors thrived who
exercised genuine concern for the mentees’ families, their marriages, and their children.23
Irvin suggests that missionaries serving in Latin America should glean from models of
Servant Leadership and Transformational Leadership. Still, he primarily stresses that the
missionaries must practice incarnational ministry, described as “giving up power and social
position that are naturally theirs in order to identify themselves with nationals.”24 Jesus’
incarnation represents the model for incarnational ministry (John 1:14, Phil 2:5-8). Jesus set
aside His rights and privileges of divinity in order to minister to humanity. Missionaries can
practice the same form of humility and service. According to Irvin, “Such identification would
seem indispensable for effective intercultural mentoring relationship.”25 Missionary work
involves mentorship, which could be described as discipleship.
Spencer’s research confirms the power dynamics between Costa Ricans and US
expatriates. His qualitative research reveals, “Costa Ricans view English speakers as white
people who either have money or at least have access to substantial financial resources.”26 In
Spencer’s study of how to best disrupt the power structures between Costa Ricans and American
expatriates, he concluded, “The most significant predictor of the ability to disrupt these
embedded power relationships is language.”27 He continues by explaining that expatriates who
learn Costa Rican Spanish will find cultural doors open to them.
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Conclusion
All cultures have negative components. Both the land and culture in Costa Rica are astounding.
The nation is home to many faithful and humble servants of the Lord in Costa Rica. After
disasters have occurred, such as house fires, flooding, and even the COVID-19 pandemic, the
researcher has repeatedly witnessed a beautiful rallying of the people to work together for the
common good, displaying lavish generosity of time and resources. By and large, the locals have
a work ethic that is almost incomparable. They not only work extremely hard in difficult
conditions, but they view work as a gift rather than a burden. In addition, Costa Ricans generally
care for their elderly family members in ways that the researcher has rarely seen in the United
States. Their values and thinking are obviously different and, in many ways, superior. In a Costa
Rican’s mind, a solution always exists. Meaning, they have impressive resourcefulness about
them. They find a way to create a solution even when the appearances seem impossible. Their
endurance is uncanny compared with US culture. Also, they have a much healthier
understanding of the difference between need versus want. A list of their strengths is easy to
make but hard to complete because of its exhaustive nature. Costa Rica is full of beauty, both in
flora and fauna as well as the hearts of the people.
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APPENDIX B
CULTURAL INTELLIGENCE ASSESSMENT TOOLS

Cultural Intelligence Scale (CQS) ©
Read each statement and select the response that best describes your capabilities.
Select the answer that BEST describes you AS YOU REALLY ARE (1=strongly disagree; 7=strongly agree)
CQ Factor

Questionnaire Items

Metacognitive CQ:
MC1
MC2
MC3
MC4

I am conscious of the cultural knowledge I use when interacting with people with different cultural backgrounds.
I adjust my cultural knowledge as I interact with people from a culture that is unfamiliar to me.
I am conscious of the cultural knowledge I apply to cross-cultural interactions.
I check the accuracy of my cultural knowledge as I interact with people from different cultures.

Cognitive CQ:
COG1
COG2
COG3
COG4
COG5
COG6

I know the legal and economic systems of other cultures.
I know the rules (e.g., vocabulary, grammar) of other languages.
I know the cultural values and religious beliefs of other cultures.
I know the marriage systems of other cultures.
I know the arts and crafts of other cultures.
I know the rules for expressing non-verbal behaviors in other cultures.

Motivational CQ:
MOT1
MOT2
MOT3
MOT4
MOT5

I enjoy interacting with people from different cultures.
I am confident that I can socialize with locals in a culture that is unfamiliar to me.
I am sure I can deal with the stresses of adjusting to a culture that is new to me.
I enjoy living in cultures that are unfamiliar to me.
I am confident that I can get accustomed to the shopping conditions in a different culture.

Behavioral CQ:
BEH1
BEH2
BEH3
BEH4
BEH5

I change my verbal behavior (e.g., accent, tone) when a cross-cultural interaction requires it.
I use pause and silence differently to suit different cross-cultural situations.
I vary the rate of my speaking when a cross-cultural situation requires it.
I change my non-verbal behavior when a cross-cultural situation requires it.
I alter my facial expressions when a cross-cultural interaction requires it.

© Cultural Intelligence Center 2005. Used by permission of Cultural Intelligence Center.
Note. Use of this scale granted to academic researchers for research purposes only.
For information on using the scale for purposes other than academic research (e.g., consultants
and non-academic organizations), please send an email to info@culturalq.com
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Cultural Intelligence Scale (CQS) – Observer-Report a
Read each statement and select the response that best describes this person’s capabilities.
Select the answer that BEST describes this person (1=strongly disagree; 7=strongly agree)
CQ Factor

Questionnaire Items

Metacognitive CQ:
MC1
MC2
MC3
MC4

This person is conscious of the cultural knowledge he/she uses when interacting with people with different cultural backgrounds.
This person adjusts his/her cultural knowledge when interacting with people from a culture that is unfamiliar.
This person is conscious of the cultural knowledge he/she applies to cross-cultural interactions.
This person checks the accuracy of his/her cultural knowledge when interacting with people from different cultures.

Cognitive CQ:
COG1
COG2
COG3
COG4
COG5
COG6

This person knows the legal and economic systems of other cultures.
This person knows the rules (e.g., vocabulary, grammar) of other languages.
This person knows the cultural values and religious beliefs of other cultures.
This person knows the marriage systems of other cultures.
This person knows the arts and crafts of other cultures.
This person knows the rules for expressing non-verbal behaviors in other cultures.

Motivational CQ:
MOT1
MOT2
MOT3
MOT4
MOT5

This person enjoys interacting with people from different cultures.
This person is confident that he/she can socialize with locals in a culture that is unfamiliar.
This person is sure he/she can deal with the stresses of adjusting to a culture that is new.
This person enjoys living in cultures that are unfamiliar.
This person is confident that he/she can get accustomed to the shopping conditions in a different culture.

Behavioral CQ:
BEH1
BEH2
BEH3
BEH4
BEH5

This person changes his/her verbal behavior (e.g., accent, tone) when a cross-cultural interaction requires it.
This person uses pause and silence differently to suit different cross-cultural situations.
This person varies his/her rate of speaking when a cross-cultural situation requires it.
This person changes his/her non-verbal behavior when a cross-cultural situation requires it.
This person alters his/her facial expressions when a cross-cultural interaction requires it.

a
© Cultural Intelligence Center 2005. Used by permission of Cultural Intelligence Center.
Note. Use of this scale granted to academic researchers for research purposes only.
For information on using the scale for purposes other than academic research (e.g., consultants
and non-academic organizations), please send an email to info@culturalq.com

