BETHEL THEOLOGICAL SEMINARY
BETHEL UNIVERSITY

AN EFFECTIVE CULTURALLY INFORMED MODEL FOR
INTERGENERATIONAL LEADERSHIP TRANSFER IN THE ALLIANCE CHURCH
OF MERCED: A QUALITATIVE CASE STUDY

A THESIS PROJECT
SUBMITTED IN PARTIAL FULFILLMENT OF THE REQUIREMENTS
FOR THE DEGREE OF DOCTOR OF MINISTRY

BY
THAI VANG
MERCED, CALIFORNIA
MAY 2022

2

ACKNOWLEDGEMENTS
It would not have been possible to write this doctoral thesis without the help and
support of the kind and wonderful people around the researcher. The researcher would
like to recognize these individuals here.
First and foremost, the researcher would like to offer this endeavor to our God
Almighty for the wisdom and knowledge He bestowed upon the researcher, the strength,
peace of mind, and perseverance to finish this research.
Secondly, the researcher would like to thank the researcher’s wife, Pang Vang, for
her support and prayers throughout this whole process. The researcher’s parents (Ntsuab
Yob Vaaj and See Yaaj Vaaj), sons (Austin Dao and Isaac Tub Ntxawg), daughters
(Angel NkaujZoo and Isabella-Joi NkaujSee), son-in-law (Preston Lee Comer), daughterin-law (Angel NkaujNtsuab), and grandkids (KaedynJace Thai, KarsynTrae Yeng,
Journey Pa Dao, KynsliGrace Pa, and Legend Tswvyim), who were the inspiration
behind the researcher’s accomplishment.
Thirdly, the researcher would like to thank Bethel Seminary for the opportunity to
be a part of this great DMin program. The many individuals who had helped the
researcher throughout the researcher’s study, including Dr. John Dunne, Director of the
Doctor of Ministry program, Dr. Justin A. Irving, former Director of the Doctor of
Ministry program, for their support and encouragement in the DMin program, Dr. John
Bryan, Thesis Advisor, for his encouragement and advice, Dr. Katie Friesen Smith for

3
her encouragement and motivation in the Thesis Proposal Workshop courses, and all the
outstanding professors and staff for the DMin program.
Fourthly, the researcher would like to thank the Governing Board of the Alliance
Church of Merced for their support, love, and encouragement. This journey would not be
possible without a wonderful and supporting church like the Alliance Church of Merced
(ACOM).
And last but not least, God bless every one of you who has contributed in any way
or form to the completion of this doctoral thesis.

4

CONTENTS
LIST OF ILLUSTRATIONS ........................................................................................... 6
LIST OF TABLES .......................................................................................................... 8
ABSTRACT .................................................................................................................... 9
CHAPTER ONE: IDENTIFYING CRITICAL ELEMENTS OF AN EFFECTIVE,
CULTURALLY INFORMED MODEL FOR INTERGENERATIONAL LEADERSHIP
TRANSFER .................................................................................................................. 11
Statement of the Problem ................................................................................... 11
Subproblems from Response .............................................................................. 14
Definitions ......................................................................................................... 15
Delimitations ..................................................................................................... 16
Assumptions ...................................................................................................... 17
Setting of the Project .......................................................................................... 18
Importance of the Problem to the Researcher ..................................................... 21
Importance of the Problem for Ministry ............................................................. 22
Importance of the Problem to Academia............................................................. 23
CHAPTER TWO: A BIBLICAL MODEL FOR LEADERSHIP TRANSFER ............... 24
1 Kings 19:9-21 ................................................................................................. 26
2 Kings 2:9-14 ................................................................................................... 30
CHAPTER THREE: LITERATURE REVIEW ............................................................. 38
Hmong Cultural Aspects .................................................................................... 42
Generational Challenges in Leadership Transfer ................................................ 53
Leadership Succession and Mentoring................................................................ 63
CHAPTER FOUR: RESEARCH METHODS................................................................ 71
Nature of the Research ....................................................................................... 71
Research Method and Approach ......................................................................... 71
Research Instruments and Data Collection ......................................................... 72
Research Participants ......................................................................................... 76
CHAPTER FIVE: ANALYSIS AND FINDINGS .......................................................... 85
Survey Analysis and Findings ............................................................................ 86
Interview Analysis and Findings ...................................................................... 103
Biblical and Theological Review Analysis and Findings .................................. 109
Literature Review Analysis and Findings ......................................................... 111

5
CHAPTER SIX: SUMMARY, EVALUATION, AND RECOMMENDATIONS ........ 117
Summary of Findings ....................................................................................... 117
Evaluation of Research Process ........................................................................ 125
Strengths and Weaknesses in Research ............................................................. 127
Recommendations ............................................................................................ 130
CHAPTER SEVEN: REFLECTION............................................................................ 136
Personal Reflection .......................................................................................... 136
Suggestions for Further Study .......................................................................... 138
Conclusion ....................................................................................................... 139
APPENDIX A: ............................................................................................................ 142
APPENDIX B: ............................................................................................................ 145
APPENDIX C: ............................................................................................................ 150
BIBLIOGRAPHY ....................................................................................................... 155

6

LIST OF ILLUSTRATIONS
Figure 1. Selected Survey Participant Age ................................................................. 79
Figure 2. Selected Survey Participant Gender ........................................................... 80
Figure 3. Selected Survey Participant Generations .................................................... 80
Figure 4. Selected Interview Participant Ages............................................................ 82
Figure 5. Selected Interview Participant Genders ...................................................... 82
Figure 6. Selected Interview Generations ................................................................... 83
Figure 7. Duration of Membership ............................................................................. 87
Figure 8. Understanding Hmong Religion .................................................................. 87
Figure 9. Holding onto Hmong Religious Beliefs ........................................................ 88
Figure 10. Mixing Christianity with the Hmong Religion .......................................... 89
Figure 11. Patriarchal Culture .................................................................................... 90
Figure 12. Leadership Position(s) Served ................................................................... 91
Figure 13. Lack of Trained Men and Women ............................................................ 92
Figure 14. Willingness to Serve ................................................................................... 93
Figure 15. Position(s) Willing to Serve........................................................................ 94
Figure 16. Mentoring in the Past................................................................................. 94
Figure 17. Mentored Others ........................................................................................ 95
Figure 18. Mentoring Benefits..................................................................................... 96
Figure 19. Willingness to Be Mentored ....................................................................... 97
Figure 20. Willing to Mentor Others .......................................................................... 98
Figure 21. ACOM Mentoring Program ...................................................................... 99

7
Figure 22. Mentoring Process in Leadership Transfer .............................................. 99
Figure 23. Generation in Leadership ........................................................................ 100
Figure 24. Faith of Leaders ....................................................................................... 101

8

LIST OF TABLES
Table 1. Selected Survey Participants ......................................................................... 77
Table 2. Selected Interview Participants .................................................................... 81

9

ABSTRACT
The purpose of this study was to examine an effective, culturally informed model
for intergenerational leadership transfer within the Alliance Church of Merced (ACOM)
in Merced, California. The project consisted of a qualitative case study of the three
generations of church members in the Alliance Church of Merced to identify an effective,
culturally informed model for leadership transfer within the church. The three generations
were comprised of the first generation (1.0)—members who were born in Laos and came
to the United States when they were teenagers; the 1.5 generation—members who were
born in Laos and came to the United States at a younger age; and the second generation
(2.0)—members who were born in the United States. The researcher surveyed ten
individuals from each generation and interviewed three individuals. Furthermore, the
researcher interviewed Dr. Timothy Vang, a respected pastor and an expert on Hmong
culture.
The researcher examined the leadership transfer of Elijah and Elisha in 1 Kings
19:19-21 and 2 Kings 2:9-14 to capture the working relationship between Elijah and
Elisha in relationship to mentoring.
The researcher studied the generational challenges of other ethnic churches in the
United States, particularly the Chinese, Korean, and Vietnamese. These ethnic groups
shared a similar culture to the Hmong and were early immigrants to the United States.
The Hmong could learn from their struggles. The researcher also studied leadership
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succession and mentoring from other Protestant churches in the United States to
understand how to train leaders in the church.
Finally, these findings were used to recommend an effective, culturally informed
model for intergenerational leadership transfer within the Alliance Church of Merced.
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CHAPTER ONE: IDENTIFYING CRITICAL ELEMENTS OF AN EFFECTIVE,
CULTURALLY INFORMED MODEL FOR INTERGENERATIONAL LEADERSHIP
TRANSFER
Statement of the Problem
Leadership in the church is crucial to leading God’s people to fulfill the Great
Commission effectively. Jesus commanded the Church, “Go, therefore and make
disciples of all the nations, baptizing them in the name of the Father and the Son and the
Holy Spirit, teaching them to observe all that I commanded you; and lo, I am with you
always, even to the end of the age” (Matt. 28:19-20). Jesus said that the Church must go
out into the world, make disciples, and teach them to become disciples. Admittedly, the
local churches with no effective leadership transfer strategy struggle to achieve this
mandate of Christ. They will either use the same leaders year after year (causing burnout)
or replace leaders with immature Christians to fill the positions. The Alliance Church of
Merced (ACOM) needs to disciple new leaders to fulfill the Great Commission. The
incumbent leaders must be willing to invest in the next generation by mentoring them to
become godly men and women who will replace them.
ACOM holds an election of new leaders every year. Aside from the pastors’
positions, many leadership positions are up for election every year, including the elders,
secretary, treasurer, assistant treasurer, discipleship-making director, and men’s and
women’s ministry presidents. These positions require the most gifted and spiritual
individuals in the church. These individuals lead the church in every aspect, including the
church’s spiritual needs and physical needs. These godly men and women must imitate
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Christ, just as the people they lead imitate them. The apostle Paul wrote to the church in
Corinth, “Be imitators of me, just as I also am of Christ” (1 Cor. 11:1). While all
leadership positions are essential, the abovementioned positions belong to the church’s
primary decision-makers.
ACOM has no intergenerational leadership transfer plan. Without an
intergenerational leadership transfer plan, ACOM struggles to find gifted and spiritual
men and women to fill the various ministerial leadership positions in the church. ACOM
ends up lobbying the same individuals who have served year after year to remain in their
roles and continue to serve because no new leaders are stepping up to replace them. As a
result, ACOM experiences a high rate of leadership burnout and becomes ineffective in
its ministerial duties. This cycle of soliciting and coaxing leadership incumbents to stay
on to serve is not healthy. ACOM must raise new leaders to pass the baton of leadership
from one generation to the next.
On the contrary, some leaders hold on to leadership roles for years (especially the
eldership positions), not trusting others to lead. They refuse to disciple others for fear of
losing their authority and power in the church. This fear of losing control or authority
causes a major stumbling block for church growth and leadership opportunity for the
younger generations.
This research addressed the lack of an effective, culturally informed model for
intergenerational leadership transfer in church ministry roles within ACOM. Many godly
men and women have led ACOM since its founding in 1982. But the church is now at a
crossroads where the older generation leaders are retiring, and new generation leaders are
needed to guide the church into the future. The major problem ACOM is experiencing is
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a lack of godly and spiritual men and women to lead the church forward. The church has
difficulty finding qualified men and women to serve in pivotal leadership roles year after
year. ACOM has to persuade the same individuals to serve year after year.
The project involved three phases of data inquiry in response to this problem and
recommended an effective, culturally informed model for intergenerational leadership
transfer for ACOM. In the first phase, the researcher studied the transfer of leadership
power between Elijah and Elisha in 1 Kings 19 and 2 Kings 2. Elijah and Elisha's
seamless transfer of leadership power demonstrated an important mentorship model that
could potentially address ACOM’s problem.
In phase 2, the researcher studied relevant literature related to barriers and issues
of leadership transfer in ethnic churches to understand the generational challenges of
ethnic churches in leadership transfer. The researcher read literature related to leadership
transfer in mainline churches in the United States to understand the importance of
leadership succession and mentoring. The researcher reviewed Hmong literature to
understand the Hmong culture, religion, and worldview, which played crucial roles in
intergenerational leadership transfer in the Hmong churches. The researcher believed that
the Hmong culture, religion, and worldview play an essential role in the leadership style
of church leaders and contribute to the generational struggles in the church.
In phase 3, the researcher conducted a qualitative case study of intergenerational
leadership transfer within ACOM. The researcher interviewed church members of the
first generation (1.0), the one-and-a-half generation (1.5), and the second generation
(2.0). The researcher also interviewed Dr. Timothy Vang, a well-known pastor in the
Hmong District and a scholar on Hmong religion and Hmong studies. The researcher
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surveyed church members from a pool of participants outside the interview circle. The
discussion and survey aimed to understand the challenges and struggles of leadership
transfer within ACOM involving the different generations. Finally, the researcher
identified critical elements of an effective, culturally informed model for
intergenerational leadership transfer for ACOM. The model would provide a foundation
that enables ACOM to train and disciple men and women candidates to become godly
leaders who would serve in some of the significant ministerial roles in the church.
Subproblems from Response
The problem identified in this research represents multiple subproblems that the
researcher treated separately. The first subproblem required a thorough theological
explanation of the two Old Testament books, 1 Kings and 2 Kings, to identify the success
of leadership transfer between the prophets Elijah and Elisha as described by the prophet
Jeremiah. The researcher did not study the whole books of 1 Kings and 2 Kings but
looked explicitly at 1 Kings 19:9-21 and 2 Kings 2:9-14. These are the pericopes that
Jeremiah wrote explicitly about the leadership transfer between Elijah and Elisha.
The second subproblem required a careful evaluation of literature related to
leadership transfer issues and struggles within ethnic churches and other Protestant
churches in the United States. The ethnic churches that the researcher examined were
Chinese churches, Korean churches, and Vietnamese churches. The researcher believes
that these ethnic churches share similar cultural and leadership struggles among different
generations. The researcher studied generational gap issues in the church, the battle to
hold on to power, and each generation’s perception of the others. The researcher explored
the Hmong cultural perspectives to understand the problems at ACOM.
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The third subproblem involved a qualitative case study of the 1.0, 1.5, and 2.0
generations of ACOM to understand the issues related to leadership transfer within the
church. For the qualitative case study, the researcher met with church members of the 1.0,
1.5, and 2.0 generations. The qualitative case study involved two instruments, a
questionnaire and a survey.
Finally, the fourth subproblem involved identifying an effective, culturally
informed model for intergenerational leadership transfer for ACOM. The researcher
would provide recommendations to the Governing Board of ACOM based on the biblical
review, literature review, qualitative case study, and prayerful reflection.
Definitions
1.0 Generation: Church members born in Laos who came to the United States at
age 13 years or older.
1.5 Generation: Members of the church born in Laos who came to the United
States at age 12 years or younger.
2.0 Generation: Members of the church are born to 1.0 generation parents or
1.5generation parents in the United States.
Alliance Church of Merced (ACOM): An evangelical church within the Hmong
District (H.D.) of the Christian and Missionary Alliance (C&MA); an evangelical
denomination with its National Office in Columbus, OH, and its District Office in
Thornton, CO. The Hmong District includes 110 churches and over 34,000 members
across the United States.
Barriers: Obstacles that hinder the success of leadership transfer; for example,
lack of trust, lack of spiritually mature men and women, and lack of vision.
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Church ministry roles: Crucial ministerial leadership positions within ACOM:
pastors, elders, secretaries, treasurers, assistant treasurers, discipleship-making directors,
men’s ministry presidents, and women’s ministry presidents.
Effective model: A successful model in producing a desired or intended result.
Ethnic churches: Relating to subchurches with a specific cultural tradition.
Examples include Chinese churches, Korean churches, and Vietnamese churches.
Hmong: An ethnic group from southeastern China and the northern parts of
Vietnam, Laos, and Thailand.
Success: The accomplishment of a set goal or aim; in this case, the ability to
produce godly men and women to serve in leadership roles.
Transfer of leadership or intergenerational leadership transfer: The process of
passing the baton of leadership from one generation to the next.
Delimitations
The research was limited to leadership transfer within the Alliance Church of
Merced (ACOM) of the Hmong District (H.D.) of the Christian and Missionary Alliance
(C&MA). It was limited to ministerial leadership positions: pastors, elders, secretaries,
treasurers, assistant treasurers, discipleship-making directors, men’s ministry presidents,
and women’s ministry presidents.
The research focused on the leadership transfer among three different generations,
specifically the 1.0, 1.5, and 2.0 generations. The interpretive research was limited to 1
Kings 19 and 2 Kings 2, particularly the transfer of leadership power between Elijah and
Elisha in 1 Kings 19:9-21 and 2 Kings 2:9-14.
The literature research was limited to a few ethnic churches, particularly the
intergenerational leadership transfer within the Chinese, Korean, and Vietnamese
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churches. Due to the limited resources in ethnic churches, the researcher also looked at
intergenerational leadership transfer resources from other mainline churches.
Assumptions
The first assumption was that intergenerational leadership transfer in the local
church is vital to the church’s success. Put it in another way, the church will fail without
a successful intergenerational leadership transfer.
The second assumption was that God desired the local church to raise new leaders
to carry on the local church’s ministry. Therefore, the local church should not suppress
leadership growth or training but should invariably reinforce leadership growth and
training to avert a void in leadership.
The third assumption was that God intends for individuals in the local church to
love, honor, and respect each other. For example, the local church includes people of
different generations, and all must live together, love one another, honor one another,
andmost importantlyserve one another.
The fourth assumption was that the prophet Jeremiah was the author of 1 Kings
and 2 Kings.
The fifth assumption was that some of the barriers to or struggles in
intergenerational leadership transfer in the church might include perceptions that one
generation has of another age and a lack of respect from one generation to the next.
The sixth assumption was that barriers to intergenerational leadership transfer
might be a cultural issue in the local Hmong churches. For instance, the Hmong
worldview on leadership roles in the community and household differs from the Western
worldview.
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The seventh assumption was that study of this kind is probably the first of its type
within the local Hmong churches of the C&MA.
The eighth assumption was that limited resources for intergenerational leadership
transfer exist within the ethnic churches.
Setting of the Project
The Alliance Church of Merced was founded as an immigrant church in the early
1980s to serve the newly converted Hmong immigrants arriving in the United States.
From the late 1970s to the early 2000s, hundreds of Hmong immigrants came from
refugee camps in Thailand into the United States. They were casualties of the Vietnam
War, political refugees. After the United States withdrew in 1975, the Hmong who sided
with the Americans were persecuted by the North Vietnamese army and the communistbacked Pathet Lao. As a result, those who could escape trekked to Thailand’s refugee
camps and received asylum in the Western world.
These asylum recipients resettled in the United States and other industrialized
countries. According to Ya Po Cha,
Once in Thailand, Hmong received refugee status, and refugee camps were
established inside Thailand to accommodate thousands of refugees. Hmong were
dispersed into the Western world from the refugee camps—mainly to France and
the United States of America. 1
Jeff Lindsey insists, “The Hmong people are in the U.S. as victims of the U.S. policies in
the Vietnam War and then victims of persecution by Laos after the war.”2 Lindsey

Ya Po Cha, An Introduction to Hmong Culture (Jefferson, NC: McFarland & Company
Publisher, 2010), 17.
1

2
Jeff Lindsay, “The Tragedy of the Hmong: The Story of the Hmong People in the United States,”
last modified November, 17, 2017, https://www.jefflindsay.com/Hmong_tragedy.html.
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believes that the Hmong are here not because they want to be here but because of their
partnership with the United States and its consequences.
ACOM was a blessing to many Hmong families who moved to Merced in the
early days of the church. ACOM was providing for both the Hmong immigrants’ spiritual
and social needs. According to Peter Cha, Steve S. Kang, and Helen Lee, “Asian
congregations frequently began as gathering places for recent immigrants.”3 These
authors believe that the church was the only place outside the home where the new
refugees felt comfortable and belonged. John Lee notes the importance of the immigrant
church to newly arrived immigrants:
The immigrant church is often the social centerpiece of the immigrant Christian.
Where do you go to find job? The immigrant church. Where do you find places to
live? The immigrant church. Where do you make your friends? The immigrant
church. The immigrant Christian is able to hear preaching in their heart language
and engage in Christian community with those who share their culture. 4
When ACOM started in1982, the church’s leaders were first-generation Hmong
immigrants. They were faithful and godly Hmong men and women who were converted
to Christianity either in Laos (before the departure) or in the refugee camps in Thailand.
These religious leaders led the church and served the church to this day. Now, these
giants of the faith were starting to retire from ministry, leaving a void in the church’s
leadership. As a result, it is challenging to find young godly and spiritual leaders to carry
the torch due to intergenerational misunderstanding and lack of preparation. There is no
leadership transfer strategy to equip new leaders to serve, and there is no leadership

Peter Cha, Steve S. Kang, and Helen Lee, Growing Healthy Asian American Churches (Downers
Grove, IL: IVP Books, 2006), 106.
3

4
John Lee, “The State of the Immigrant Church,” 9Marks, last modified February 3, 2020,
https://www.9marks.org/article/the-state-of-the-immigrant-church.
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succession strategy between the older and younger generations. As author Stan Belyshev
puts it, “We need to understand that every generation has come from a different
background and grew up in a different cultural time and had different experiences.”5
Belyshev believes that different generations might have different perspectives on the
world and life. Still, they must have a shared understanding to coexist—to live and work
together.
Today the leadership of ACOM comprises all three generations1.0, 1.5, and
2.0the majority of whom belong to the 1.5 and 2.0 generations. Nevertheless, the 1.0
generation has held onto most of the crucial leadership positions in the church for the past
30 years. Without having an effective, culturally informed model of leadership transfer in
place, the first generation fails to prepare the next generations to lead the church. As a
result, they remain in leadership (especially eldership) for years without passing
leadership to anyone else. Therefore, if there is no effective, culturally informed
leadership transfer model in place, the 1.5 and 2.0 generations will repeat the same
mistake the 1.0 generation made—holding on to leadership roles for too long without
allowing others to share in the work. Through this research, the researcher set out to
discover an effective, culturally informed model to help with the intergenerational
leadership transfer process within ACOM.
The researcher spent adequate time interviewing three individuals in the 1.0
generation, three individuals in the 1.5 generation, and three individuals in the 2.0
generation to understand some of the issues causing this delay in leadership transfer or

5
Stan Belyshev, Generation Gap: Raising the Next Generation of Leaders (Monee, IL: NextGen
Leaders Academy, 2016), 61.
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lack thereof. The researcher also interviewed Dr. Timothy Vang to get his perspective on
this crucial issue. The researcher surveyed ten individuals from each of the three
generations to gather more information to help with the research. After the analysis, the
researcher devised an effective, culturally informed model for intergenerational
leadership transfer for the church.
Importance of the Problem to the Researcher
This problem is critically vital to the researcher because ACOM lacks an
effective, culturally informed model for intergenerational leadership transfer. Without an
effective, culturally informed model for intergenerational leadership transfer, the church
will struggle to find godly and spiritual leaders to lead the church. The researcher
believes that the church needs to have an effective and reliable, culturally informed
model for intergenerational leadership transfer to equip these leaders to serve in the most
crucial leadership positions in the church. The church must implement an effective,
culturally informed model for intergenerational leadership transfer to train and disciple
young men and women to become spiritually and mature men and women who will work
together and serve together in the church without strife or division. A practical, culturally
informed model for intergenerational leadership will allow everyone to share in the
Lord’s work and take ownership of the church’s ministries, making the church relevant to
every generation. Ronald M. Rothenberg speaks of the importance of making the church
suitable for all ages:
The immigrant church is facing a crisis in which complex cultural and linguistic
factors create a reticence on the part of immigrants to transfer financial and
decision-making authority to succeeding generations. In turn, this results in a
culturally irrelevant ministry to those newer generations, an exodus of believers
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from the church, a spiritually immature remnant, and an inability to reach the
lost.6
The researcher believes that the ACOM’s vitality rests on the church’s success in
leadership transfer between the different generations. The church’s future depends on
how successfully the church can produce young leaders to lead the church into the future.
The researcher hopes to discover and develop an effective, culturally informed model for
intergenerational leadership transfer for Alliance Church of Merced through this research.
Importance of the Problem for Ministry
According to the researcher’s communication with Hmong District, there have
been no other research studies on this problem within the local Hmong churches of the
C&MA. This problem is fundamental to the ministry field. The researcher believes that
this is not an isolated problem within ACOM but a broader problem throughout the
Hmong District. Consequently, local Hmong churches within the Hmong District have
declined from 124 churches in 2018 to 110 churches this year. Within these 110
churches, intergenerational leadership transfer is one of the most significant issues, and
there is no model to follow or any standard to train or disciple new leaders.
Whatever the local Hmong churches practiced thirty to forty years ago, they still
practice today. For instance, the older generation leads while the younger generations sit
and watch. This same practice will continue in the next generation if the local Hmong
churches do not develop a strategy to produce new leaders.
This research will help ACOM disciple young men and women to become godly
men and women who serve effectively in the ministries within ACOM. The researcher

6
Ronald M. Rothenberg, Solving the Immigrant Church Crisis: The Biblical Solution of Parallel
Ministry (Charleston, SC: CreateSpace, 2016), 3.
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believes that this research will also help other Hmong churches within the Hmong
District's leadership preparation. The researcher intends to make the results of this study
available to other local Hmong churches upon request.
Importance of the Problem to Academia
This study is the first research on intergenerational leadership transfer in the
Hmong District. Literature related to intergenerational leadership transfer within ethnic
churches is scarce. Therefore, this problem is vital to the academic field in helping ethnic
churches. By studying relevant literature on ethnic churches and comparing and
contrasting the barriers and struggles they have encountered, this research will provide
more resources to the academic field. The researcher believes that the Alliance Church of
Merced can learn from what other ethnic churches have already contributed to academia.
Some of these ethnic churches, Chinese, Korean, and Vietnamese, have been in the
United States for many generations more than the Hmong churches and have faced many
more struggles in the church, whether generational issues or leadership issues. This
project is personally challenging to the researcher, but the researcher believes that it will
benefit the academic field.
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CHAPTER TWO: A BIBLICAL MODEL FOR LEADERSHIP TRANSFER
This chapter explores the transfer of leadership between Elijah and Elisha in 1
Kings 19:9-21 and 2 Kings 2:9-14. This exploration aims to identify the successes of and
barriers to leadership transfer in Elijah and Elisha’s ministry and to use this information
to identify critical elements of an effective model for intergenerational leadership transfer
within ACOM. The researcher studied the symbolism of Elijah throwing his mantle on
Elisha, Elisha’s response, and Elisha’s conduct during the initial transfer of leadership
between the two of them in 1 Kings 19:19-21. The researcher studied the working
relationship between Elijah and Elisha after Elisha “arose and followed Elijah and
ministered to him” (1 Kings 19:21; see also 2 Kings 2:9-14).
The Israelites were the chosen people of God. God had chosen many great leaders
throughout their history to lead His people. These great leaders were ordinary men and
women; some were kings, prophets, and apostles. Some of these leaders included the
patriarchs: Abraham (Gen. 12), Isaac (Gen. 26), and Jacob (Gen. 35); Moses (Exod. 3)
and Joshua (Josh. 1); the prophet Samuel (1 Sam. 3); the first king of Israel, King Saul (1
Sam. 9) to King David (1 Sam. 16) and King Solomon (1 Kings 2), and the many kings
after them; the prophets Isaiah (Isa. 6), Jeremiah (Jer. 1), Ezekiel (Ezek. 2), and many
other prophets; and the apostles of the New Testament (Mark 3; Luke 6). According to
the Word of God spoken to the prophet Jeremiah, God chooses leaders who are “after My
own heart” (Jer. 3:15). People tend to judge the character and worth of leaders by looking
at outward appearances, but God is more concerned with an individual’s heart. God
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emphatically warned the prophet Samuel, “Do not look at his appearance or at the height
of his stature, because I have rejected him; for God sees not as man sees, for man looks at
the outward appearance, but the LORD looks at the heart” (1 Sam. 16:7). God’s
reconciliation plan was to turn the hearts of lost people to God. And this was evident in
the leaders whom He called. God chose men and women “after [His] heart” to lead His
people throughout the Old Testament and New Testament. In fact, today, God still calls
people who are “after [His] heart” to lead His people in local churches worldwide. In
biblical times the transfer of leadership from one leader to the next was sometimes
seamless, but at other times it was challenging. Nevertheless, God transformed the hearts
of those who were faithful to Him and “after [His] heart” to bear much fruit.
Donald J. Wiseman argues that the prophet Jeremiah was the author of 1 Kings
and 2 Kings.7 Roger L. Omanson and John E. Ellington agree that “Jewish tradition as
old as the Babylonian Talmud in the sixth century A.D. indicates a belief that 1 and 2
Kings were written by the prophet Jeremiah.” Although the researcher acknowledges that
many of today’s scholars did not agree that Jeremiah was the sole author of 1 and 2
Kings, the researcher still maintains that Jeremiah was the author of 1 and 2 Kings. 8
The books of 1 Kings and 2 Kings are historical narratives. They tell a compelling
story of God’s people in history. According to House, the author “wrote the story to tell
readers what happened to Israel. Thus, many commentators have categorized 1 and 2

Donald J. Wiseman, 1 and 2 Kings: An Introduction and Commentary, Tyndale Old Testament
Commentaries (Downers Grove, IL: InterVarsity Press, 1993), 56.
7

8
Roger L. Omanson and John E. Ellington, A Handbook on 1 & 2 Kings, United Bible Societies’
Handbooks (New York: United Bible Societies, 2008), 6.
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Kings as historical narrative.”9 House believes that 1 Kings and 2 Kings are an accurate
historical account of God’s people during the reign of God’s chosen earthly kings.
Jackson acknowledges that “clearly, then, the fact that 1, 2 Kings unfold in a story-like
manner in no way detracts from its claim to be ‘real history.’ The creative storyteller told
the truth about Israel’s story.”10 Wiseman emphasizes that the book of Kings recorded
“the history of Israel from the last days of the united monarchy under David to the fall of
the subsequently divided kingdoms of Israel (with the capture of Samaria in 722 BC) and
of Judah itself (with the sack of Jerusalem in 587 BC).”11
1 Kings 19:9-21
At the beginning of chapter 19, Elijah received a threatening message from a
messenger of Jezebel, the wife of King Ahab, saying that “so may the gods do to me and
even more, if I do not make your life as the life of one of them by tomorrow about this
time” (1 Kings 19:2). House insists, “She swears by the ‘gods’ that Elijah will die.
Jezebel has killed Yahweh’s prophets before (1 Kings 18:4, 13), so Elijah has no reason
to doubt her threats indicate her true intentions.” 12 After receiving the message, Elijah
feared for his life, so he “rose and ran for his life and came to Beersheba, which belongs
to Judah, and left his servant there” (1 Kings 19:3). From Beersheba, Elijah traveled
“forty days and forty nights to Horeb, the mountain of God” (1 Kings 19:8). At Mount
Horeb, Elijah encountered God in a cave. God commanded Elijah, “Go, return on your
9
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way to the wilderness of Damascus, and when you have arrived, you shall anoint Hazael
king over Aram; and Jehu the son of Nimshi you shall anoint king over Israel; and Elisha
the son of Shaphat of Abel-meholah you shall anoint as prophet in your place” (1 Kings
19:15-16). As a result, he departed from Mount Horeb and found Elisha plowing the field
with his oxen. In verse 19, according to the Word of God, “Elijah passed over to him
[Elisha] and threw his mantle on him.” After a brief celebration with his family, Elisha
humbly “arose and followed Elijah and ministered to him” (1 Kings 19:21b).
Passing of the Baton from Elijah to Elisha
In chapter 19, verses 15-16, God instructed Elijah to find Elisha and anoint him
“as prophet in your place.” God wanted Elijah to pass the baton to Elisha, the son of
Shaphat. As Jerusha Drummond explains it, “The Old Testament mentors or leaders
sought followers that God chose to support the plans of his kingdom.” 13 Elisha was not
someone known to Elijah, but he was God’s chosen prophet to replace him. According to
Kay Fountain, “Elisha is God’s choice as Elijah’s successor (1 Kings 19:16), and
therefore, he is also Elijah’s choice (1 Kings 19:19).”14 God was instrumental in the
passing of leadership from Elijah to Elisha. He had chosen Elisha as Elijah’s successor,
and He also directed Elijah to anoint Elisha.
In verse 19, according to the Word of God, Elijah departed from Mount Horeb
and “found Elisha the son of Shaphat, while he was plowing with twelve pairs of oxen
before him, and he with the twelve” (1 Kings 19:19). Fountain insists that “the mantle
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was Elijah’s way of indicating Elisha’s calling (1 Kings 19:19), a symbol which Elisha
evidently understood immediately.” 15 Fountain points out that “the mantle is a symbol of
the power of Elijah, and of his being ‘clothed’ with the Spirit of God, and thus its receipt
marks the transfer of that power from Elijah to Elisha.” 16 Conversely, Wiseman argues
that “there is no sure evidence that this act was a symbol of adoption as a son or that it
represented transfer of the power of its owner” (2 Kings 2:8).17 However, the researcher
believes this was an act of leadership transfer between Elijah and Elisha. God chose
Elisha to replace Elijah as one of His prophets, and the handing over of the mantle
symbolized the passing of the baton of leadership from Elijah to Elisha. Verse 19
indicates that “Elisha was a wealthy man, who gave up a stable and secure life to serve
Elijah”18 when God called him. Wiseman concurs that “Elisha comes from a prosperous
background where twelve teams of oxen were used for ploughing. Elisha himself drove
the last pair with the others ‘ahead of’ (Heb. lĕpānâw) him.”19 The calling of Elisha
indicated that “God can, did, and does effect quick career changes, as any attentive visitor
can recognize in Bible colleges and seminaries: people of all ages, attending class and
chapel faithfully, respond to a clear (and often sudden) call from God.”20
Verse 21 demonstrates the obedience of Elisha to God’s calling, and verse 21b
says, “Then he arose and followed Elijah and ministered to him” (1 Kings 19:21b). Elisha
15
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became Elijah’s attendant and served under his mentorship for many years. According to
Barnes, “Elisha would not be recognized formally as Elijah’s preeminent successor until
2 Kings 2.”21 Elisha “took the pair of oxen and sacrificed them and boiled their flesh with
the implements of the oxen and gave it to the people, and they ate” (1 Kings 19:21a).
House pointed out that “Elisha says farewell to his family, then slaughters his oxen and
burns his plow, which demonstrates the clear break between his old and new lives.”22 In
Luke 9:62, Jesus spoke of this type of separation from one’s old life: “No one, after
putting his hand to the plow and looking back, is fit for the kingdom of God.”
Douglas Connelly maintains that:
Elisha’s act demonstrated his willingness to sever his ties with home and family
in order to follow Elijah. He couldn’t turn back because there was nothing
(figuratively) to return to! His sacrifice must have encouraged Elijah and
convinced him that this man had a sincere desire to serve the Lord with a whole
heart.23
The researcher believes that the desires of the flesh are always the “stumbling block” to
carrying one’s cross and following Jesus. Elisha relinquished his material fortunes to
follow Elijah and ministered under his leadership, which typifies a true disciple of Christ.
In Matthew 19:21, Jesus said to the rich young ruler, “If you want to be complete, go and
sell your possessions and give to the poor, and you will have treasure in heaven; and
come, follow me.” The next verse (Matt. 19:22) says, “But when the young man heard
this statement, he went away grieving; for he was one who owned much property.”
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Leaders abandon ministries, do not want to serve, and fall into sin due to the desire for
worldly gain.
Elisha humbled when Elijah threw his mantle on him, and he understood the
importance. Being a wealthy person, without condescending, he obediently and humbly
left behind all of his worldly possessions, including his parents, and “arose and followed
Elijah and ministered to him” (1 Kings 19:21b). Therefore, Elisha ministered under Elijah
for “approximately six years together; Elijah is a formative influence on his disciple
Elisha. The latter follows literally and figuratively in many of his mentor’s ways.” 24
David Zucker posits that Elisha ministered faithfully under the mentorship of Elijah for
six years and mirrored many of his miracles.
2 Kings 2:9-14
The account of 2 Kings was a continuation of the history of the Jews from the
closing days of David’s rule to the release of Jehoiachin in Babylon in 2 Kings 25:27-30.
It was the period in which Elijah took Elisha under his leadership. These verses recorded
the final day of Elijah and Elisha’s ministry together before Elijah was taken away. Elijah
and Elisha walked and talked on the road near the Jordan River. Suddenly, a chariot of
fire and horses of fire separated the two of them, and a whirlwind took Elijah from the
presence of Elisha into heaven (2 Kings 2:11). According to Wiseman, “Elijah was taken
up to heaven in the whirlwind, not in the chariot of fire and horses of fire which merely
‘came between the two of them’ and cut him off from human sight. These chariots and
horsemen symbolized strong protection as well as the forces of God’s spiritual presence
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which were the true safety of Israel.”25 Barnes insists that “certainly, the idea here is that
the presence of the prophet was more militarily efficacious than any number of royal
chariots or charioteers.”26 At that moment, Elisha called out to Elijah, “My father, my
father, the chariots of Israel and its horsemen” (2 Kings 2:12)! As the prominent
theologian Wise puts it, “The latter may be a cryptic way of saying that Elijah was the
mighty defender of the true Israel and was worth more to them than all its boasted
military defenses.”27 House complicates matters further, writing that “as a way of
showing his grief at his mentor’s departure, Elisha calls Elijah his ‘father’ and dubs him
‘the chariots and horses of Israel,’ which probably means Elijah’s prophetic powers and
spiritual depth are the nation’s true strength.”28
As a result, Elisha no longer saw Elijah in his presence. Consequently, the Word
of God says that Elisha “took hold of his own clothes and tore them in two pieces. He
also took up the mantle of Elijah that fell from him and returned and stood by the bank of
the Jordan. Then he struck the water and said, ‘Where is the Lord, the God of Elijah?’” (2
Kings 2:12-14). Verse 15 says that when Elisha struck the water, the Jordan parted in
different sections of the water, and he crossed over. Therefore, from that moment
forward, Elisha succeeded Elijah as the next prophet of God. The leadership transfer from
Elijah to Elisha was complete. Elisha faithfully served God’s people and performed many
miracles until he died (2 Kings 13:20). The relationship between Elijah and Elisha from
the moment God called Elisha in 1 Kings 19:19-21 to the final day when he succeeded
25
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his mentor Elijah is relevant to understanding leadership transfer in the local church. We
can learn many lessons from the lives and ministries of Elijah and Elisha that would help
the local church bring up new leaders.
The Relationship between Elijah and Elisha
According to Zucker, Elijah mentored Elisha for “approximately six years
together.”29 They established an esteemed relationship characteristic of that between
father and son. As the scholar Drummond puts it, “Mentors cultivate relationships as
supporters, encouragers, and teachers to those less experienced.”30 Drummond believes
that mentors’ relationships with mentees are similar to those of fathers with their children
as life supporters, life encouragers, and life teachers. Drummond also insists, “Mentors
are intentional when encouraging, nurturing, and confirming those that are less
experienced in achieving their desired competence to lead others.” 31 According to
Drummond, the mentoring process must be intentional to raise strong and competent
leaders. In the case of Elijah and Elisha, the former mentored the latter to become the
next successor, to carry on the works of the Lord. In his article “Succession Plans: Is
There a Biblical Template,” Benjamin Pugh maintains that:
The Elijah-Elisha succession qualifies as a duplication because of the very
obvious parallels that the writer of Kings draws our attention to: they each
perform similar miracles involving the multiplication of oil and bread (1 Kgs
17:14-16; 2 Kgs 4:4-5, 43-44) and the raising of a widow’s dead son (1 Kgs
17:20-22; 2 Kgs 4:33-35), they each interact with rulers (though Elisha always in
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a somewhat gentler way), and they both have a confrontation with soldiers
(though here, again, Elisha is not as ruthless: 2 Kgs 1:9-12, 6:21-3).32
According to Pugh, the ministries of Elijah and Elisha mirrored one another so closely
that “Elisha is represented not just as a disciple but almost as a continuation of Elijah.” 33
Pugh maintains that “Elijah’s task is unfinished and a virtual duplicate of him is needed
to complete some of the things, such as anointing Hazael and Jehu, which Elijah, because
of his own exhaustion, was not able to complete.”34
The father and son relationship is a recurring theme throughout the Bible.
Consider these examples from the Old Testament: Abraham and his son Isaac (Gen. 22),
Isaac and his sons Jacob and Esau (Gen. 25), and Jacob and his twelve sonsespecially
Joseph, who was sold into slavery in Egypt by his brothers (Gen. 30). New Testament
examples include Zacharias and John the Baptist (Luke 1), Jesus and His earthly father
Joseph (Matt. 1), and Paul and Timothy, whom he considered his son (1 Tim. 1:2). Jesus
also used the father and son relationship in teaching about His relationship to God the
Father and our relationship as God’s children to God the Father. In the book of John,
Jesus maintained that “the Son can do nothing of Himself, unless it is something He sees
the Father doing; for whatever the Father does, these things the Son also does in like
manner. For the Father loves the Son, and shows Him all things that He Himself is doing,
and the Father will show Him greater works than these, so that you will marvel” (Matt.
5:19-20). These verses perfectly illustrate the mentoring or working relationship between
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a father and a son and apply to a mentor and mentee relationship. In the case of Elijah
and Elisha, the latter did the things he had learned from the former. In another way,
Elijah taught Elisha many things he knew throughout their six-year relationship. As a
result, Elisha did even more extraordinary things than Elijah.
Through the close and intimate father-son relationship, it is easy for a father to
give his son what he desires. Consider when Elisha asked Elijah, “Please, let a double
portion of your spirit be upon me” (1 Kings 2:9). Kristen Weingart says, “Elisha receives
a ‘double portion’ of the spirit and therefore performs twice as many miracles as
Elijah.”35 Even though Elisha performed twice as many miracles as Elijah, Barnes argues
that “Elisha is to be reckoned as the eldest ‘son’ of his ‘father’ Elijah—not as a prophet
of twice the significance or the like. However, that status in and of itself is still of great
significance.”36 Although the researcher grants that Elisha performed twice as many
miracles as Elijah, the researcher maintains that the passage points to the inheritance law
of the Old Testament in Deuteronomy: “But he shall acknowledge the firstborn, the son
of the unloved, by giving him a double portion of all that he has, for he is the beginning
of his strength; to him belongs the right of the firstborn” (Deut. 21:17). House elaborates
on the importance of the “double portion” this way:
Elijah senses that Elisha has followed him for a reason and therefore asks what
Elisha wants. Elisha’s request for a “double portion” of the spirit that possesses
Elijah indicates his understanding that Elijah has a special relationship with God.
Deuteronomy 21:17 says that the firstborn son must receive a “double portion” of
his father’s estate. If this privilege is what Elisha has in mind, then Jones may be
correct in saying that “Elisha is asking that he be granted special privileges as his
Kristin Weingart, “My Father, My Father! Chariot of Israel and Its Horses!” (2 Kings 2:12 //
13:14): Elisha’s or Elijah’s Title?" Journal of Biblical Literature 137, no. 2 (Summer 2018): 257-270,
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master’s successor, possibly as the leader of a community of prophets.” Perhaps,
then, Elisha desires both Elijah’s spiritual strength and temporal responsibilities,
or he may simply ask for the spiritual power to do the job he has known he would
someday assume (cf. 1 Kgs 19:19–21).37
Fountain insists that “according to the Old Testament inheritance laws, the firstborn son
received a double portion of the inheritance (Deut. 21:17), and so Elisha is asking to be
recognized as Elijah’s true heir.” 38 According to Fountain, the Mosaic Law affords the
firstborn a double portion of the father’s inheritance and the right of succession. Fountain
maintains that “Elijah’s response indicates that he cannot simply grant the request.
Elijah’s true heir and a successor must be indicated by God and not simply by Elijah. The
fact that God grants this, therefore, indicates His approval of Elisha, and of his request.” 39
In his article “My Father, My Father! Chariot of Israel and Its Horses,” Weingart
maintains that “the author of 2 Kings is playing with the ambiguity of the term: he wants
to characterize the relation between Elijah and Elisha as one of father and his firstborn
but knows at the same time that Elisha will surpass Elijah in his miracles.” 40 Weingart
believes that the author of 2 Kings wanted his audience to understand the importance of
the relationship between Elijah and Elisha as one of father and son. As a result, the
leadership transfer between Elijah and Elisha matured during a six-year relationship in
which they were like father and son.
In conclusion, Elisha was God’s chosen prophet to succeed Elijah (1 Kings 19:1921). God commanded Elijah to go and seek Elisha and anoint him as his successor (1
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Kings 19:16). Elijah found Elisha plowing the field with his oxen and threw his mantle
on him to symbolize anointing Elisha as his successor (1 Kings 19:19). Elisha obeyed
God’s calling and “arose and followed Elijah and ministered to him” (1 Kings 19:21).
After the anointing of Elisha as his successor, Elijah’s ministry did not end. He continued
to minister alongside Elisha for the next six years before he was taken to heaven in a
whirlwind in the presence of Elisha (2 Kings 2:11-12). According to Drummond, when
Elijah was mentoring Elisha, “Elisha was attentive, patient, resilient, and reliable,
fostering an excellent rapport with Elijah as his father” (2 Kings 2:12).41 Drummond
maintains that Elisha loved, respected, and honored Elisha like a father as a mentee. This
father-son relationship successfully led to the leadership transfer between Elijah and his
attendant Elijah.
The researcher believes that the elements within the stages of Elijah and Elisha’s
lives and ministries would help the researcher create an effective intergenerational
leadership transfer model for ACOM. Specific details include the calling of Elisha by
God (1 Kings 19:16), the anointing of Elisha (1 Kings 19:19), the mentoring of Elisha (1
Kings 19:20; 2 Kings 2:9), and the passing of the baton (2 Kings 2:9-14). These four
stages played a crucial role in the success of leadership transfer.
Chapter 3 of this research will review relevant literature related to
intergenerational leadership transfer within the Chinese, Korean, Vietnamese, and other
Protestant churches in the United States. The main focus of the study will be on these
three areas: (1) Hmong cultural aspects, (2) generational challenges in leadership transfer,
and (3) leadership succession and mentoring. These three areas within leadership transfer

41

Drummond, 325.

37
will provide the researcher with sufficient data to develop an effective, culturally
informed model for intergenerational leadership transfer for ACOM.
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CHAPTER THREE: LITERATURE REVIEW
The project’s primary goal was to identify challenges and issues in
intergenerational leadership transfer within the church. The researcher understands that
limited sources exist on intergenerational leadership transfer within ethnic churches;
therefore, the researcher also used other Protestant churches and fields of study to
supplement this research. This chapter is divided into three sections; in each, the
researcher investigates a specific component of the leadership transfer paradigm. The first
section discusses the Hmong cultural aspects of leadership transfer in the church. The
researcher believes that the Hmong culture, the Hmong religion, and the Hmong
worldview of leadership play essential roles in leadership transfer in the local Hmong
churches. In this section, the researcher answers the following questions:
1. What is the Hmong culture?
2. What is the Hmong religion?
3. What is the Hmong worldview of leadership?
4. How does the Hmong worldview of leadership play a crucial role in the church’s
leadership?
To answer the abovementioned questions, the researcher used the following
sources: An Introduction to Hmong Culture42 by Ya Po Cha, Calling in the Soul43 by
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Patricia V. Symonds, The Hmong44 by Robert Cooper, and Hmong Animism45 by Long
Khang. These sources provided a deeper understanding of the minds and thought
processes of the Hmong concerning their view of leadership in the family and
community. The Hmong idea of leadership in the family and community also permeates
church leadership.
The second section of chapter 3 discusses the generational challenges in
leadership transfer. The main focus is on ethnic churches that share similar cultures with
the Hmong churchesthe Chinese churches, the Korean churches, and the Vietnamese
churches. The researcher also used sources from other Protestant churches due to the
scarcity of references to ethnic churches. In this section, the researcher answers the
following questions:
1. What are some of the generational challenges in the Chinese churches?
2. What are some of the generational challenges in the Korean churches?
3. What are some of the generational challenges in the Vietnamese churches?
4. How does one generation perceive other generations?
5. Does one generation respect other generations?
6. Does one generation honor other generations?
The researcher examined dissertations, scholarly journal articles, and essays on
this project’s generational challenges in leadership transfer to answer these challenging
questions. Sources included James Youshin Cho’s dissertation “Understanding
Leadership: Conceptions of Leadership from Both First and Second Generation Korean-
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American Pastors’ Perspectives,”46 Byung Moon Kang and Cameron Lee’s article
“Differentiation of Self and Generational Differences in the Korean Immigrant
Church,”47 Don Laing’s dissertation “An Examination of Select Practices in Chinese
Immigrant Churches That Are Reaching Second Generation American Born Chinese,” 48
Thuan Si Nguyen’s dissertation “Using Geert Hofstede’s Cultural Dimension to Describe
and to Analyze Cultural Differences between First Generation and Second Generation
Vietnamese in the Vietnamese Church in America,”49 Kenslio Ojentis’s dissertation
“Selected Case Studies of Immigrant Churches That Are Reaching the Next
Generation,”50 and Peter W. Wang’s dissertation “Moving Beyond the Tension and
Conflict between the First and Second Generation within the Chinese Immigrant Church
in America.”51
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The researcher used sources from Honoring the Generations52 by Sydney M.
Park, Soong-Chan Rah, and Al Tizon. These authors shine a light on the generational
challenges faced by Asian congregations in North America, and they investigate the
challenges between the different immigrant generations. The researcher also reviewed
Nhiem Thai Tran’s dissertation published as a book, The Relationship between Second
Generation Leaders’ Sense of Valuation by First Generation Leaders and Their
Retention in the Vietnamese Church in America.53 This dissertation explores the
relationship challenges of first-generation leaders and second-generation leaders in the
Vietnamese C&MA churches.
The final section of the chapter discusses leadership succession and mentoring in
leadership transfer. In this section, the researcher answers the following questions:
1. What is leadership succession?
2. What is leadership mentoring?
To understand the importance of leadership succession and mentoring, the
researcher examined dissertations, scholarly journals, and essays, including James
Gilfinnan Hislop’s dissertation “Passing the Baton of Church Leadership by Design
Rather Than by Default,”54 Lisa Sharon Harper’s scholarly article “A Passing of the
Baton,”55 Lisa R. Merriweather and Alberta J. Morgan’s article “Two Cultures Collide:
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Bridging the Generation Gap in a Non-Traditional Mentorship,”56 Derrick Lamart
Miles’s dissertation “Establishing Mentoring Relationship between the Older and
Younger Male Population at Greater Friendship Baptist Church,” 57 Ian Payne and Judith
Payne’s scholarly article “Finishing Well: A Reflection on Leadership Transition,” 58 John
Bell’s “Initiating a Mentoring Process for Developing Men as Servant Leaders,”59 and
Craig D. Shaw’s dissertation “Mentoring for Ministry.”60
Hmong Cultural Aspects
Hmong Culture
The Hmong people have had a rich history and culture for thousands of years. In
his book Hmong Animism, Khang maintains that “the origin of the Hmong people
remains a mystery, but according to Chinese history and Hmong legends, Hmong had
already been living in the basin of the Yellow River of today’s Honan Province in China
as early as 3,000 BC.”61 In his book The Hmong, Cooper supports Khang’s claim that the
Hmong were in China as early as 3,000 BC, writing that “Chinese annals as early as 2679
BC make reference to people who could be Hmong. A reasonable, reliable mention of the
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Hmong occurs in the Shu Ching, a Chinese classic of history which states that the ‘Miao’
were banished from the central Yangtze plains to northwestern Kansu by Yii the Great
during the years 2205-2198 BC.”62
Khang adds that “no one knows where the Hmong originated from, but many
historians agree that their origin is not from China.”63 Khang believes that no historian
has pinpointed the true origin of the Hmong people. They were nomadic people who
wandered from country to country, and today they are here in the United States as
political refugees from the war in Vietnam. In his book An Introduction to Hmong
Culture, Cha writes that “every ancient civilization has left evidence of its existence
behind. The Egyptians left geometrically perfect pyramids. The Romans left their
towering structural columns and gigantic stadiums. Hmong left nothing—not even
gravesites.”64
One of the main reasons the Hmong people have no history records is that they
had no written language until the mid-20th century. According to Khang, “until recently,
Hmong did not have written language (Hmong legends say that Hmong writing was lost
as a result of centuries of war between the Hmong and Chinese). Therefore, history was
passed down orally from generation to generation.”65 Cooper added that “once upon a
time, the Hmong had a very valuable Book which told them many important things that it
was necessary to know in life and during the great journey between death and rebirth.
That Book was eaten by cows and rats. Since that time, no text has been able to represent
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a culture as rich in variety as that of the Hmong.” 66 With the Book being lost, according
to Cooper, “the Hmong have no tradition of written history and their orally transmitted
origin myths contain little to assist in the construction of a ‘History of the Hmong.’”67 In
the mid-20th century, Christian missionaries introduced the Hmong to a written language
using the popular Romanized alphabet.
In the Hmong culture, family and clan relationships were respected above every
other relationship. Everyone knew their place in the family and the clan. Mutual respect
and honor evolved within these structures that sustained the unity and longevity within
the lineage from generation to generation. According to Cooper, “a Hmong lineage is a
group of people who can trace their descent, in the male line, from a common ancestor.
Additions to the lineage are possible through birth and marriage. When women marry
into a lineage, they undergo a ceremony to introduce them to their new ancestors.”68
Cooper believes that the Hmong lineage plays a vital role in an individual’s life from
birth to death. An individual is born into this lineage and remains in it unless female and
married into another clan. In that case, the individual is ceremoniously welcomed into a
new line or spiritual family.
The authority fell on the family's eldest member within the Hmong heritage.
Cooper insists, “The lineage is under the spiritual leadership of the eldest surviving male.
Within a lineage grouping, he is the most respected of the laus neeg (elders).”69 The laus
neeg (elders) must be respected and revered. When the elders spoke, everyone listened.
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And when the elders gave commands, everyone followed. Cooper characterizes the
authority of the eldest surviving male member of the lineage family or the elders as
follows:
The essential authority relationships of Hmong social structure are to be found
within the household and are characterised by respect for elders by juniors and for
husbands by wives. The eldest male is the household head and, unless he is very
old or sick, he will usually make most decisions, which he may or may not
discuss with family members.70
Cooper believes that the eldest male in the household or the elders had total authority to
make all critical decisions related to the family’s affairs without consulting with the
family.
Departure to the United States somewhat constrained that lineage and family
dynamic and tremendously altered Hmong cultural aspects. In her book Calling in the
Soul, Symonds argues that “enormous changes have occurred for the Hmong not only in
Southeast Asia but also in the United States, where they continue to adapt to a different
culture and ways of living. For many, the cosmology and sense of balance for Hmong are
still strong, but for many others, religion and ways of working have changed greatly.” 71
This drastic culture change created a culture shock for both the young and the old.
According to Symonds, “the older generation had the greatest difficulty in adapting,
because their previous life skills, useful in Laos, were of little value in the United States,
and the older a person was, the more difficult it was to learn English and American
ways.”72 Cha concurs that:

70

Cooper, 36.

71

Symonds, 287.

72

Symonds, 285.

46
There is a generational language gap and cultural shift for Hmong in the United
States. This shift is inevitable as Hmong went from leading an agrarian life to the
modern world in the blink of an eye. The first-generation immigrants still think
they are living in the primitive, war-scarred past whereas the second and thirdgeneration Hmong are living in present-day America.73
The cultural shift caused dysfunction and disorganization within the fabric of the Hmong
lineage structure, leading to many challenges—children’s disobedience toward parents
and parents lacking authority to discipline their children under the law. The younger
generations lived in one world while the older generation remained in the ancient world.
In the journal article “Building the Next Generation of Indochinese United Methodists,”
Phu Xuan Ho writes that:
Cambodian, Hmong, Laotian, and Vietnamese refugees in the United States share
similar experiences. They went through wars, deprivation, persecution, and other
traumatic events forcing them to abandon their homes in the hope to find a better
future in the land of opportunities. As immigrants, they struggle with the typical
challenges of ethnic minorities. Cultural adaptation, language and cultural
barriers, homesickness, loneliness, depression, drug and alcohol abuse, social
discrimination and isolation, lack of education and job opportunities, political
under-representation, and a sense of powerlessness are pressing concerns of the
Indochinese community. 74
Ho concludes that these challenges were staggering and endless for first-generation
immigrants, impacting them dramatically. Through culture, their identities were revealed
and shared with the rest of the world. Culture explained the lives and realities of the
many people groups around the globe. In his journal article “The Imago Dei,
Anthropology, and Why It Matters: Observation for Christians,” Jack M. Schultz explains
the importance of culture to a group of people:
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Culture tells us “what’s what.” It tells us where we have come from, and where
we are going. It tells us how to live and how to die. It tells us how to love and
how to raise our children. It tells us what a good life is. It tells us what is worth
dying for. In these profound ways, culture shapes our experienced realities—
individually and collectively. These cultures are systems of ideas and beliefs that
guide our actions and interactions and allow us to interpret the actions of others.75
Laing agrees that culture profoundly impacts the people within that culture. He states that
“our culture touches on all the ways we think and speak about the world and the way we
choose to relate to it.”76 Laing believes that culture plays an essential role in all matters of
life on earth, from religion to worldview and how people interact with other people.
Hmong Religion
The Hmong customarily practiced animism as their primary religion for thousands
of years. According to Khang, “Hmong have practiced animism for thousands of years,
and those who practice it believe that it should remain the only religion for the Hmong.” 77
This practice was passed down from generation to generation, with slight variations
within the different clans. Cooper insists, “The Hmong believe in a variety of natural,
ancestral, and supernatural spirits, which live in and animate all things.”78 Khang
elaborates thus on this belief in spirits:
Hmong animists worship ancestors, demons, Satan, natural and created objects.
They believe that demons live in the forest, in the rocks, trees, rivers, mountains,
and so on. Hmong animists rely on these demons for protection, blessings, or even
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to inflict harm or death to another person. They believe that when people die, their
spirits become demons. For this reason, Hmong animists are fearful of the dead. 79
According to Khang, Hmong animists believe that all things created by God have spirits,
not just human beings whom God created in His own image (Gen. 1:27) and into whom
He breathed the spirit of life (Gen. 2:7). Khang argues that “the spirit lives forever in an
unending cyclical journey—born to die and die to be reborn. It teaches that each person
required three major spirits and several minor spirits in order for the person to function
normally.”80 Khang outlines the Hmong animist view as follows:
In Hmong animism, there are several core values that Hmong animists strongly
believe in. They are: 1) the belief that there is an all mighty and good deity called
Yawmsaub (God), but he has nothing to do with human affairs; 2) the belief that
there is a wicked deity called Ntxwgnyoog (Satan) who causes sickness and death
to human beings, but Hmong animists worship him; 3) the belief that the human
body dies, but the spirit does not die and it reincarnates; 4) the belief in
shamanism. Hmong animists believe that shamans can heal illness; 5) the belief
that there are household demons residing everywhere in the house; and 6) the
belief that there are wild demons in every river, mountain, rock, tree, and so on. 81
These beliefs were so ingrained in the Hmong that some kept these beliefs even after
becoming Christians. They were not willing to let go of their old lives. As the apostle
Paul wrote to the church in Corinth, “Therefore if anyone is in Christ, he is a new
creature; the old things passed away; behold, new things have come” (2 Cor. 5:17).
Unwillingness to let go of these Hmong beliefs led to many apostasies within the Hmong
churches.
Hmong religion resembled variations of the religions in the East, but it was
unique to the Hmong. Cha emphasizes that “Hmong religion bears heavy influences from
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Confucianism in China, Buddhism in Southeast Asia and Christianity in the West. Great
and different influences have molded our religious practices. At its core, Hmong religion
is unique, and there is no written documentation of its ancient beginnings.” 82 In the
Hmong community, Christianity was considered a “White Man’s religion.” To be
Hmong, a person must practice the Hmong religion, not the “White Man’s religion.”
As Cha acknowledges, “There is no bible to dictate Hmong traditions, culture and
life.”83 As a result, each generation adapted to the shift in culture and religion differently.
As we will see in the next section, this caused a conflict within the church's leadership.
Cha emphasizes that “Hmong people have strong ties with extended family members,
aunts, uncles, grandparents, nieces, nephews, etc. Members of the family depend on and
support each other. Without a family, there is no life.”84 In their book Growing Healthy
Asian American Churches, Cha, Khang, and Lee maintain that “many Asian churches
place high regard on the family. Because the family was the primary social network,
Asian congregations could often be seen as an extension of that relational system.” 85
In another way, leadership in the churches had these strong ties and family
relationships, each with a different view of religion and what it meant to be a faithful
Christian. This conflict caused a clash of culture and religion between the younger and
older generations. The older generation held onto the Hmong animistic beliefs while the
more youthful generation committed ultimately to the new religion, Christianity.

82

Cha, 132.

83

Cha, 4.

84

Cha, 22.

85

Cha, Kang, and Lee, 108.

50
Hmong Worldview of Leadership
The Hmong worldview of leadership differs from the Western democratic
worldview of leadership. In his book An Introduction to Hmong Culture, Cha mentions
that “Hmong people have always lived in a patriarchal world. From family unity to
society at large, men make all the decisions. In addition, elders are to be respected by
young people regardless of stature.”86 Cha believes that the final authority and decisions
in the home belong to the father, the head of the household. Likewise, the elders had the
final say within the community or the clans. The father and the elders were revered and
respected at all costs.
Cha argues that “at the clan level, a revered Hmong leader usually has extensive
knowledge of various aspects of Hmong culture. He also must have strong leadership and
communication skills. Such a leader is usually appointed by elders or elected to the
position by his clansmen.”87 These handpicked leaders were to be highly esteemed men
within each clan, and they were knowledgeable in Hmong culture and had to make sound
decisions and fair judgments in all matters brought before them. Although these were
well-respected and wise men, Cha insists, “a true Hmong leader usually does not deal
with every aspect of society. He would normally deal with social and political issues but
leave issues concerning religion to the spiritual leaders.”88
When Hmong chose leaders, they designated those closest to them, either by clan
or marriage connection. They wanted those whom they could trust. According to Cha,
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“an enduring characteristic of an adorned leader is honesty. One who is not honest will be
cursed, if not killed, by his constituents. Hmong people usually do not confront
authorities directly, but they will curse unruly leaders to kingdom come behind their
backs.”89 Not confronting others was a common practice in Hmong culture because the
Hmong culture was shame-based. Confrontations would bring shame, so they tried to
avoid conflicts at all costs to avoid losing face. Naturally, the Hmong people hated
confrontations, but when a leader wronged them, they hated or despised that leader and
cursed that leader to die or incur grave consequences. Leaders had to tolerate abusive
language and vile criticisms from the people they served. Cha addresses the toleration
needed to serve as a leader in the Hmong culture as follows:
Hmong elders often say a leader has to be like an open-bottom carrying basket.
Such a basket does not retain objects that are thrown into it. That way, the objects
will not be a burden to the carrier. A Hmong leader should not take everything to
heart or take things personally to cloud his judgment and affect his ability to
perform his duties. What goes in one ear has to be allowed to come out the other.
In essence, a good leader needs to be patient and be able to tolerate others.90
Being a leader in the Hmong society was not an easy task. With all these expectations on
the shoulders of the chosen leaders, Cha also noted that “Hmong people are reluctant to
support their leaders wholeheartedly.”91 This reservation of support was always very
common in the Hmong community due to trust issues.
The Hmong communities within the United States had their Hmong legal system.
In their book Church Planting Among Immigrants in US Urban Centers: The Where,
Why, and How of Diaspora Missiology in Action, Enoch Wan and Anthony Casey
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maintain that “known local leaders carry the authority in the community in contrast to
literate cultures where authority often rests with unknown government officials or books
written by Ph.D. holding experts that have no relationship with anyone in the local
community.”92 In the Hmong community, all family matters were handled by elders
within the Hmong community, not by the city’s legal system or the state’s legal system.
Government legal systems were the last resort.
In the church, this leadership style presided over the congregationa patriarchal
type of leadership where the men and elders (all men) controlled the church and made the
most crucial decisions. These individuals did not necessarily have to be men of God or
men of integrity, but only men whom the congregation deemed worthy of or
knowledgeable about leadership roles. In their book Honoring the Generations: Learning
with Asian North American Congregations, Park, Rah, and Tizon insist that “leadership
in these churches became a form of recognition not only of one’s holiness and
faithfulness but of one’s value in society. Therefore, those who achieved positions of
leadership in the church often hid their weaknesses and inadequacies in order to gain or
maintain public honor or respect.”93 Park, Rah, and Tizon believe that these leaders were
not shepherds of God’s people but that the churches elected them based on their worldly
status to gain honor and respect. Consequently, at the same time, they could hide their
ungodliness and flaws.
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The Hmong leadership views in and outside the Hmong churches were no
different. The leaders in the Hmong churches did not necessarily need to be leaders of
godly character or righteousness. They were chosen based on their social status and
leadership skills, as leaders were selected in the community or the clans.
Generational Challenges in Leadership Transfer
Generational Challenges in the Chinese Churches
The Hmong churches have been in the United States for over 40 years. Chinese
churches have been in the United States for over 100 years. Therefore, the researcher
believes that studying generational challenges in the Chinese churches would help the
Hmong churches to succeed. Like the Hmong and other Asian groups, the Chinese shared
almost identical culture and standard family structure and values. According to Belyshev,
“every church currently have the threefold generation … the past, the present, and the
future generation where it consists of the grandparents and older parents, the younger
families, and the youth and children.” 94 The family dynamic and clan system played an
essential role inside the home and the church. The eldest male led the family and made
the most crucial decisions. Likewise, the older generation led the church and made
critical decisions in church leadership. The second generation had to wait in line,
sometimes for years, because the older generation held on to leadership far too long.
Writing about the Asian churches in North America, Park, Rah, and Tizon conclude that:
In a church context, the second generation thrives as a result of the blessing of the
first generation, and the first generation has a God-given responsibility to pass on
that blessing to the next. Consequently, those who serve with the second
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generation in a church must work hard not only to reach their own generation but
also to help the first generation release that blessing for their young people. 95
Park, Rah, and Tizon believe that the successes of the second generation were the result
of the blessing overflowed from God through the work of the first generation. The
challenge arose when the older generation held on to leadership too long instead of
passing it to the younger generations. As a result, the second generation had to work
harder to meet the needs of their generation and the needs of the first generation so that
blessings would continue.
The first and second-generation Chinese’s understanding of how an individual
received honor and respect was contradictory. For the first generation, elders in the
community or church could receive honor and respect without earning them. By contrast,
for the second generation, individuals had to achieve them. Admittedly, the researcher
believes that the younger generations must always honor and respect the older generation
because there would be no second-generation without the older generation’s leadership.
Park, Rah, and Tizon emphasize that “God’s promise and blessing are realized when we
as the next generation walk in a way that honors the first generation, regardless of their
shortcomings. Similarly, God’s purposes through the first generation are fully realized as
God’s blessing is passed on to the next generation.”96 In his letter to the church in
Ephesus, the apostle Paul wrote, “Children, obey your parents in the Lord, for this is
right. Honor your father and mother (which is the first commandment with a promise), so
that it may be well with you, and that you may live long on the earth” (Eph. 6:1-3). Of

95

Park, Rah, and Tizon, 24.

96

Park, Rah, and Tizon, 22.

55
course, this blessing from God must be understood and appreciated by both generations,
not just the second generation.
According to Park, Rah, and Tizon, “both generations must highly value the
blessing that is passed from one generation to the next. In the giving of blessing, timing is
important. Blessings, like inheritances, should not be given prematurely when the
recipients lack the maturity to convert them into a full and fruitful life.”97 Leadership
transfer should be conducted diligently in God’s proper timing. Along the same lines,
according to Ijia Hao, “in a church setting, respect those whom you have authority over—
properly recognizing, rewarding, and listening to them. After a period of time, young
people will choose to follow ‘the reverent’ church leaders.”98
Park, Rah, and Tizon also argue that “both generations must embrace the truth
that together they form one household of faith, as God’s blessing is passed on and
multiplied from generation to generation.”99 The authors believe that the church is one
family. Even though there may be multiple generations in the church, it is just one family.
God’s blessing should pour out upon all.
In conclusion, generational challenges in the Chinese churches include failure to
understand God’s blessing, diminished respect and honor for the first generation, and lack
of timetables for leadership transfer. Current leaders must develop these new leaders to
build up the next generation of Chinese churches. According to Laing, “Chinese church
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leaders can provide their second-generation with a pathway for ministry oversight. To
develop new leaders, it requires intentional leadership development and empowerment of
the second-generation in not only running current ministries but also the freedom to
develop and oversee their own ministries.” 100
The first Chinese generation struggled to reach the second generation, born and
raised in the United States. Likewise, the second generation encountered a more
significant struggle to get their children to church. According to Laing, “the secondgeneration American-born Chinese will be an ever-increasing demographic. The
challenge of reaching them has proven elusive to previous generations, and it has been
even more challenging to see the second-generation children and youth who were once
with us depart.”101 Laing believes that as reaching the second generation was difficult for
the first generation, it would be even more difficult for the second generation to get their
children. As each generation comes and goes, the challenge will be greater and more
significant for every ethnic church across the United States. And if the next generation is
lost, generational leadership transfer will be in disarray.
Generational Challenges in the Korean Churches
The generational challenges experienced in the Korean churches could also help
the Hmong churches to understand intergenerational leadership transfer challenges.
Admittedly, the Chinese, the Koreans, Hmong, and many other Asian groups share
common cultures and leadership beliefs. The Korean churches have also been in the
United States much longer than the Hmong churches. In his Doctor of Ministry
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dissertation “Selected Case Studies of Immigrant Churches That Are Reaching the Next
Generation,” Ojentis acknowledges that:
Conflict among the generations is not unique to the immigrant culture. It is a
human reality. However, the challenges seem to be magnified within the
immigrant cultures in the United States. The Chinese, Korean and other Asian
cultures are based on the Confucian model of “filial piety” where the older
generation’s worldview is built upon “family ties,” an obedient spirit, submission
to elders, and hierarchical order in relationships.102
Ojentis believes that in Asian cultures, especially for the first generation, loyalty to
family and traditions were much more important than other factors in life.
One of the most significant challenges for Korean churches, as for other Asian
churches and the Hmong churches, was the issue of shame. According to Park, Rah, and
Tizon, “within the Asian shame-based culture, there is little space to fail, and within a
strict hierarchy, there is little to no room for collaboration or collective discernment. This
often reinforces the marginalizing of younger leaders. Pastors quickly learn that if they
are going to survive, they must ignore these challenges and ‘just be faithful.’”103 This
culture of shame and the Confucian model of “filial piety” produced a divisive culture
with a lack of trust and cooperation within the leadership of the Korean churches. The
authors note that “a cultural fear of shame or public humiliation made it even more
difficult for church leaders to find safe places to honestly express fears, admit failures, or
confess their need for help.” 104 There were no displays of transparencies or vulnerabilities
on behalf of the leaders for fear of shame and losing face.
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Without the willingness to show vulnerability and be transparent, Park, Rah, and
Tizon concede that:
The fear of disclosure and a drive to keep up an illusion of competence and
confidence make it difficult to cultivate authenticity and transparency in the
church. Emotional, relational, and even spiritual struggles remain hidden and
often denied. Even when leaders become aware of their personal brokenness,
there are few resources to help them process their past hurts and move toward true
healing and wholeness.105
Park, Rah, and Tizon believe that without a support system, leaders continued to hide
their struggles and served as if nothing was wrong, concealing their struggles for fear of
shame and losing face.
The issues of shame and losing face were not the only challenges in the Korean
churches; knowledge of Scripture also varied significantly for the first and second
generations. In his Ph.D. dissertation “Understanding Leadership: Conceptions of
Leadership from Both First and Second Generation Korean-American Pastors’
Perspectives,” Cho describes the struggle of interpreting Scripture as follows:
The second generation observes that there appears to be differences between what
was lived in the Korean-American church and what is preached in the Bible.
Because the first generation did not have the English skills to communicate God’s
word effectively to most second-generation church goers, often second-generation
leaders would turn to Western Evangelicals to answer their questions. The
Korean-American church thus became a mixture of Korean value systems and the
dominant American culture. With this unique viewpoint, the second generation is
better able to critique the Korean-American church. The second generation is able
to see both the positive and negative aspects of the church.106
In his Doctor of Ministry dissertation “Passing the Baton of Church Leadership by
Design Rather Than by Default,” James Gilfinnan Hislop adds that:
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As a new generation emerges, I am noticing indications that numerous values
seem to be more biblical than the previous generation as I have experienced it.
They reject authoritarianism and value collaboration. They reject performance
based acceptance and value grace based acceptance. They reject organization for
the sake of organization and value the body life of an organism. 107
Hislop contends that younger generations withdrew from mixing traditions with
Christianity. They rejected the leadership style of the past generation, and they lived
together as one body in Christ.
In conclusion, in the Korean churches, generational challenges evolved around the
Confucian model of “filial piety,” which was given and received honor and respect.
These generational challenges created a barrier to leadership transfer within the Korean
churches. The first generations viewed leadership similarly to leadership in the home or
the old tradition, while the second generation viewed leadership differently from their
new adopted culture in America. According to Roy Oksneved, “of all the issues, though,
the second generation finds the disharmony of interpersonal relationship—exhibited by
the lack of forgiveness and repentance, being stuck in the past, and unable to move
forward—the most frustrating.”108
Generational Challenges in the Vietnamese Churches
Of the three ethnic churches discussed in this chapter, the researcher believes that
the Hmong churches most closely resemble the Vietnamese churches. The Vietnamese
and the Hmong immigrants arrived in the United States simultaneously, and the
Vietnamese immigrants started the Vietnamese churches in the late 1970s and early
1980s. Coming from Asian culture to the United States, the Vietnamese struggled (like
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other Asians and the Hmong) to assimilate the second generation into leadership in the
church. In his Doctor of Ministry dissertation “Using Geert Hofstede’s Cultural
Dimension to Describe and to Analyze Cultural Differences between First Generation
and Second Generation Vietnamese Church in America,” Thuan Si Nguyen describes the
challenges between the old and new generations experienced by Vietnamese churches as
follows:
Cultural differences, represented by contrasting Asian and American cultural
values existing between two generations in the Vietnamese American church,
have created challenges in effective communications and in ministries working
together. These difficulties exist not only amongst the congregation members but
also at the leadership level. Consequently, the problem today is that ineffective
communication and lack of mutual understanding between the first and second
generations has led to a decrease of young people in the congregation. 109
Nguyen believes that the lack of communication between the two generations caused the
second generation to leave the churches.
Nguyen also believes that “at the leadership level, cultural differences must be
recognized clearly and treated directly, instead of being avoided or bypassed. It is also
crucial to persuade and help the first generation leaders of the Vietnamese American
church to prepare for change, and explain the urgent need for change in this globalized
context.”110 There must be a shared understanding and respect for each generation’s
differences, and communication channels must be readily available to clarify any
confusion. The leadership of the first and second generations must work together for the
common good of the church. Nguyen points out that “unity within the leadership staff can
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certainly model unity for the whole church.”111 Failure to find common ground and unity
might be catastrophic for the Vietnamese churches. Nguyen spoke of this tragedy as
follows:
This tragedy of the separation between first and second generations of immigrant
community does not only happen within the Vietnamese immigrant churches in
the United States. Korean immigrant churches also experience similar challenges
as they have not been able to achieve a common understanding between the old
and the younger generations. When the second generation of Koreans became
adults, a conflict arose between the two generations, which was viewed as a “lack
of ideological vision” within both generations.112
In his book The Relationship Between Second Generation Leaders’ Sense of
Valuation by First Generation Leaders and Their Retention in the Vietnamese Church in
America: Raising Next Generation Leaders, Nhiem Thai Tran concludes this about the
cultural differences between the first and second-generation Vietnamese leadership:
“Cultural differences and conflicts between the first and the second generation of
Vietnamese within the church cannot be ignored if the first generation of Vietnamese is
committed to seeing the younger generation continue to grow spiritually and become
actively involved in church discipleship.” 113 Tran believed that communication between
the first generation and the second generation is crucial to the success of the Vietnamese
churches. Tran thought that “the first generation leaders must make every effort to listen
to and meet the needs of the younger generations who remain committed to the
Vietnamese church, or they run the risk of losing them.”114 He insisted that:
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Since most of young people in the Vietnamese second generation are either born
or raised in America, they see the world from a different perspective than their
parents do; thus, it is necessary for their concerns to be heard so that the older
leaders can understand the challenge they face outside of their homes and can
seek to provide what the young people need to support their spiritual formation.115
Generational challenges also played a significant role in how leadership functioned in the
church. According to Tran, “many first-generation Vietnamese pastors do not
acknowledge that their traditional concepts are different from the second generation’s
concepts, the first-generation Vietnamese pastors often ignore this generational gap and
the generational cultural shift within their churches.”116 Tran believed that the church’s
leadership, especially pastors, held on to traditional practices and values and neglected
the needs of the new generation. He argues that:
The fundamental reason that first-generation Vietnamese pastors have maintained
the traditional way of worship and monologue preaching on stage for more than
three decades in America is that they believe that contemporary worship and
preaching styles are not fruitful ways to serve the Lord. As a result, the firstgeneration Vietnamese pastors would rather re-live the past by reinforcing past
practices and ideals that they still remember—instead of acknowledging the
spiritual needs of the rising generations and helping them to map out their
spiritual path based on Scripture.117
In conclusion, generational challenges in the Vietnamese churches included lack of
communication between the two generations, lack of concern for the second generation,
and the first generation’s control in the church. The first generation was not efficient in
meeting the spiritual needs of the second generation because of cultural differences and a
lack of meaningful and productive communication. The leadership of the first generation
continued to lead the church traditionally without adopting new leadership skills.
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Leadership Succession and Mentoring
Leadership Succession or Transition
Leadership succession or transition should be at the top of every church’s plan,
but most churches overlook this concern. Within ACOM, there was no plan to have a
leadership succession in place, and people in crucial leadership positions continued to
serve for years until they could not serve anymore or burned out. The researcher believes
ACOM will eventually run out of godly men and women to serve in crucial leadership
positions without a leadership succession plan. Nathaniel Alfonso Hall Jr. maintains that
“not having a plan in place is a potential disaster waiting to happen.”
Hislop contends that “when one person tries to do it all, there is an unnecessary
vulnerability created. If and when that one person is no longer available for any reason,
an unnecessary vacuum is created.”118 Hall and Hislop agree that a succession plan must
be in place; having no such plan will end in disaster.
In his Doctor of Ministry dissertation “The Passing Zone: Building an
Intergenerational Leadership Team,” Shane Glen Schlesman describes the process of
leadership succession using the analogy of a relay race as follows:
The baton pass in a relay race is an accurate metaphor for transitioning a church
from one generation to another. In a relay race, the baton pass is the most critical
part of the race. Races are won or lost in the passing zone, the twenty meters of a
track where runners must pass the baton to the next runner in a relay race. In order
to pass the baton correctly in that moment, the runners must run with precision
and complete unity. If runners do not pass within the limited range of the passing
zone, their team will face disqualification from the race.119
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Schlesman believes that the timing of the leadership succession plays the most crucial
role in leadership transfer. The passing of leadership from one individual to the next must
occur within a set time; there could be issues outside that specified time. Likewise, the
entire team is disqualified when a relay runner fumbles or exchanges the baton outside
the designated zone in a relay race.
Hall believes that the succession plan would not be successful without carefully
strategizing and planning. According to Nathaniel Alfonso Hall Jr., “succession planning
is a strategic endeavor and takes time and careful planning to ensure successful
outcomes.”120 In his Doctor of Ministry dissertation “Transition of Leadership: A Guide
to Assist Southern Baptist Churches and Pastoral Leaders in Preparing for Leadership
Transition,” Jeffrey A. Albright argues that “a successful transition in leadership
preserves the church body and the trust of its congregation. It also allows the church to
grow and adapt to meet new challenges with imagination and excitement.”121 Albright
believes that a successful transition in leadership would unite the church and encourage
the church in many ways.
Leadership succession is not something new, and it is not practiced only in large
corporations. It was God’s way of calling leaders of His people throughout the Old
Testament and New Testament and even to this day. According to William
Vanderbloemen and Warren Bird, “throughout the Bible, the message about succession is
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consistent: effective leaders plan ahead for the time when they can no longer lead, and
they prayerfully prepare for that day.” 122 Moses and Joshua, Elijah and Elisha, Paul and
Timothy, and many other godly individuals are examples of leadership succession in the
Bible. Albright agrees that “effective leaders plan ahead by developing new leaders for
when the time of transition is near.”123
In conclusion, leadership succession should be a top priority in leadership training
or preparation in every church—not a single church should fail to have a leadership
succession plan. According to Albright, “all churches will one day face the transition of a
senior pastor or major ministry leader, and the manner in which the transition occurs
define the health and success of the church’s future.”124 According to Fountain, “too
often a leadership transition takes place for the wrong reasons: a leader dies, or moves on
to another ministry; others fail in a variety of ways and have to be removed. Sometimes
there is a power struggle between an older and a younger leader.”125 On the contrary,
Fountain argues that “there must come a point, either at death or while still living when
the older leader transfers not just authority but power to the younger leader. There should
also be some public element to this power transfer which indicates to those who will be
following that the younger leader is now the leader indeed.”126 The final verdict then,
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according to Fountain, is that “it is obvious that God does not intend to leave His people
leaderless or without direction.”127
Leadership Mentoring
Leadership mentoring was not a common practice at ACOM, and individuals
served in leadership positions with little to no leadership experience. In his Doctor of
Ministry dissertation “Initiating a Mentoring Process for Developing Men as Servant
Leaders,” John Bell argues that “mentoring is an intentional relationship that focuses on
developing people.”128 Bell believes that the mentoring process must be genuine and
truthful because it focuses on the person’s character and spiritual life. The change in the
individual should be drastic and conformed to the image of Christ. In his article “The
Challenge of Leadership Formation,” Ron E. M. Clouzet describes this process of change
in mentoring as follows:
If the change is no more than going from stiffness on the platform to glibness
behind a pulpit, if the change is simply from saying “church” in English to saying
ekklesia in Greek, not much has been accomplished that is worthwhile. If their
lives have not conformed to the loving will of the Master, teachers, mentors, and
administrators have failed at their greatest task: that of character
transformation. 129
Albright contends that “one of the many priorities of a leader is to mentor the emerging
leadership of the next generation.” 130 According to Albright, “the notion of developing
the next generation of leaders is not new. This process started long before the church
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came into existence. In the Old Testament, leadership development occurred through the
act of mentoring.”131 Fountain describes the mentorship of Elisha as follows:
Elisha was a servant for a significant portion of his adult life. Even perhaps after
developing ministry in his own right (such as is recorded in 2 Kings 3), he
continued to accompany his master in the capacity of a servant until Elijah was
taken up into heaven. This was not a brief sojourn into the ranks of servanthood
by a young man from a wealthy family, it was a commitment of a considerable
portion of his life, a commitment which indicated not only that he was capable of
serving, but that in the process of serving he developed a servant heart.132
In their article “Two Cultures Collide: Bridging the Generation Gap in a Non-Traditional
Mentorship,” Lisa R. Merriweather and Alberta J. Morgan maintain that “in most
instances research on mentorships involved a traditional inter-generational mentorship
(older mentor and younger mentee)”133 in which the older generation served as the
mentors. In contrast, the younger generations served as the mentees. In his Doctor of
Ministry dissertation “Mentoring for Ministry,” Craig D. Shaw elaborates on the
importance of the mentor and mentee relationship as follows:
Both partners in a mentoring relationship must be willing to make the appropriate
investment. If the mentee is unwilling to invest in the relationship, the process of
mentoring is doomed. It is impossible for the mentor to force the mentee to grow
and develop. The converse is also true. If the mentor is unwilling to open up and
allow the mentee access to his life story, knowledge, and experience, the process
is just as doomed.134
In his Doctor of Ministry dissertation “Where Are All the Young Men?” Louis J.
Saldiveri argues that “successful mentors must have at least four qualities. They must be
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authentic, have godly character, be approachable, and engaging.”135 Kouzes and Posner
agree that these four qualities are crucial to mentoring, adding that “the simple act of
listening to what other people have to say and appreciating their unique points of view
demonstrates your respect for them and their ideas.”136 The authors also insist that “trust
is contagious. When you trust others, they are much more likely to trust you. But should
you choose not to trust, understand that distrust is equally contagious. If you exhibit
distrust, others will hesitate to place their trust in you and in their colleagues.”137
According to Merriweather and Morgan, “mentors performed all of the roles generally
undertaken by the mentor in a traditional mentorship including coach, teacher, guardian,
protector, and parent.”138
In his article “Journeying into Elderhood: Reflection on Growing Old in Asian
Culture,” Ronald Y. Nakasone maintains that “in the Asian cultures, the journey into the
uncharted realms of elderhood is at its best a pilgrimage—an adventure of continual
learning, adjustments, and most important, mentoring what is good and admirable.” 139
With that perspective in mind, Merriweather and Morgan insist that “to become culturally
competent, mentors must acknowledge the cultural bias found in current models of
mentoring and appreciate the importance of resisting the inclination to interpret situations
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from his or her cultural center(s). It also entails understanding and respecting the value
system, worldview and experiences of the mentee.”140 They believe that mentors should
understand and display sensitivity to the culture of the individual they mentored. In his
Doctor of Ministry dissertation “Equipping the Senior Pastor of First Baptist Church of
Merced to Cultivate Leadership Behaviors in People for Potential Leadership Positions,”
Joel Alan Dorman argues that:
People in leadership positions cannot rely on the assumption that the Lord will
provide leaders apart from the involvement of the people in leadership positions.
People with the potential to fill leadership positions must be identified.
Identifying people for any leadership position depends on a person in a current
leadership position seeking others to develop. 141
Dorman believes that the church’s leadership cannot just wait for God to call people; they
should actively seek and train potential leaders to serve in leadership positions.
Nevertheless, churches struggle to mentor people on time, and Dorman laments that:
For many congregations, even when people in current leadership positions
discover people for potential leadership, they are not identified early enough to
equip them for effective leadership behaviors. This situation creates not only a
dwindling resource pool of people for leadership positions, but it also places an
increasing burden on the few people in leadership positions a congregation
possesses.142
In conclusion, mentoring benefited the church, its leadership, and the
congregation. People’s lives changed for the sake of Christ, and it created a solid pool of
godly men and women ready to serve the church. Dorman emphasizes that “leadership
behaviors are reinforced in both directions in the mentoring relationship. Thus, mentoring
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becomes a form of apprenticeship where a person exercising effective leadership
behaviors successfully transfers leadership behaviors to another.”143
According to Dorman, “mentoring allows the transfer of behaviors, the building
of professional and personal relationships, and creates a network of support for people in
leadership positions and people who are potential candidates for leadership positions.”144
Dorman believes that without mentoring, leadership would remain in the hands of a few
individuals currently serving because “without cultivating people for potential effective
leadership, congregations default to criteria such as tenure, influence, or someone willing
to do it.”145 Park, Rah, and Tizon say it best: “Arguably one of the greatest gifts a pastor
[leader] can give is the investment of his or her own life into the lives of the next
generation.”146
Chapter 4 will explain the research methods of this project, focusing on the
following six areas: (1) research method and approach, (2) research instruments, (3)
survey, (4) interview, (5) research participants, and (6) research data collection and
analysis. The data collected is essential to understanding the challenges of
intergenerational leadership transfer at ACOM. This data and the biblical and literature
review findings will help the researcher create an effective, culturally informed model for
intergenerational leadership transfer for ACOM.
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CHAPTER FOUR: RESEARCH METHODS
Nature of the Research
The researcher designed this project to study the struggle of intergenerational
leadership transfer within ACOM among the 1.0, 1.5, and 2.0 generations. In this chapter,
the researcher reviews biblical and theological sources related to leadership transfer and
the most recent scholarly literature about ethnic churches’ struggles and challenges in
leadership transfer between the different generations.
The researcher studied the 1.0, 1.5, and 2.0 generations of ACOM through
selected survey participants and interviews to understand the issues with intergenerational
leadership transfer in the church. After the project, the researcher expects to recommend
an effective, culturally informed model for intergenerational leadership transfer for
ACOM based on the findings from this project.
Research Method and Approach
The researcher used a qualitative case study design for this project. The researcher
felt that qualitative case study research was the best design to gather the most reliable
data needed for this research. In their book Research Design: Qualitative and
Quantitative Approaches, Creswell and Poth describe qualitative case study research as
follows:
Case study research is defined as a qualitative approach in which the investigator
explores a real-life, contemporary bounded system [a case] or multiple bounded
systems [cases] over time, through detailed, in-depth data collection involving
multiple sources of information [e.g., observations, interviews, audiovisual
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material, and documents and reports], and reports a case description and case
themes.147
The research was limited to the 1.0, 1.5, and 2.0 generations of the Alliance Church of
Merced of the C&MA. The researcher used surveys and interviews to explore the data
needed for this research. The researcher believed that the surveys and interviews would
provide overarching themes on issues of intergenerational leadership transfer in the
church. This research qualified as level 3 per the Levels for Review under the Bethel
University Institutional Research Board (IRB) requirements for research involving
human participants (Appendix A).148
Research Instruments and Data Collection
To understand the issues of intergenerational leadership transfer or lack of
intergenerational leadership transfer strategy in the Alliance Church of Merced, the
researcher conducted a qualitative case study of the men and women of the church.
According to Creswell and Poth, “we conduct qualitative research because a problem or
issue needs to be explored…and we need a complex detailed understanding of the
issue.”149 The researcher limited the research to the church’s 1.0, 1.5, and 2.0 generations
members. The study was limited to men and women 18 years old or older who have
served or can operate in crucial leadership positions within the church. Through the use
of selected survey participants and interview participants, the researcher captured these
individuals’ perceptions and understanding of each other’s generational leadership style

John W. Creswell and Cheryl N. Poth, Qualitative Inquiry and Research Design: Choosing
Among Five Approaches, 4th ed. (Thousand Oaks, CA: Sage Publications, 2018), 96.
147

“Levels of Review,” Bethel University Institution Review
Board,https://www.bethel.edu/academics/irb/guidelines/levels-of-review.
148

149

Creswell and Poth, 45.

73
and worldview. More importantly, this research allowed the researcher to dive into the
minds and thoughts of these men and women to see how much of the Hmong worldview
they carried over into their Christianity worldview.
The researcher surveyed ten participants from each of the three generations in
October 2021, 30 participants. The researcher interviewed three participants from each of
the three generations between October 2021 and early November 2021, nine participants.
The researcher interviewed Dr. Timothy Vang, a Saint Paul, MN pastor. Overall, 39
selected participants in the church participated in this research.
To meet the Bethel University Institutional Research Board (IRB) requirements,
the researcher provided a copy of the “Consent Form for Level 3 Survey Research” to the
39 participants before the survey and interview. The researcher informed the participants
that their identities and collected information were confidential.
Survey
In their book Practical Research: Planning and Design, Leedy and Ormrod
emphasize that:
Survey research involves acquiring information about one or more groups of
people—perhaps about their characteristics, opinions, attitudes, or previous
experiences—by asking them questions and tabulating their answers. The ultimate
goal is to learn about a large population by surveying a sample of that
population.150
In other words, Leedy and Ormrod believe that by surveying a sample of the population,
the information gathered would, in some capacity, helps to understand the whole
population.
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The researcher selected ten participants from each of the 1.0, 1.5, and 2.0
generations as a sample of the whole congregation. The researcher delivered the surveys
directly to the survey participants rather than sending them via email or postal service.
Creswell states that “a single-stage sampling procedure is one in which the researcher has
access to names in the population and can sample the people directly.” 151 Having direct
contact with the selected survey participants helped speed up the process and guaranteed
a higher rate of return on the surveys. The researcher encouraged the selected survey
participants to be authentic in their responses to all the questions, whether about them or
others.
The survey comprised 20 multiple-choice questions. Two were demographic
questions, and 18 were non-demographic questions. The demographic data included the
participant’s generation and years in the church, and a question about the participant’s
age was added to the 20 questions on the survey. The non-demographic data included the
participants’ service in the church and their understanding of Hmong and animistic
cultures. Some non-demographic questions focused on their perspectives about leadership
in the church, Hmong “male-dominated” culture, and mentorship—whether someone had
mentored them or they had mentored others.
The survey participants from the 1.0, 1.5, and 2.0 generations were given two
weeks to complete the survey and return it to the researcher (Appendix B). All the
surveys were collected on October 24, 2021, stored safely, and analyzed for chapter five
of this project.
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Interview
After the survey, the researcher conducted face-to-face interviews with nine
individuals from the 1.0, 1.5, and 2.0 generations. The researcher used primarily openended questions, which allowed the researcher to ask follow-up questions for clarification
and gather more information. The researcher encouraged the interviewees to openly share
their church experiences as members and leaders.
Leedy and Ormrod say this about open-ended questions: “In a semistructured
interview, the research may follow the standard questions with one or more individually
tailored questions to get clarification or probe a person’s reasoning.”152 The additional
follow-up questions allowed the researcher to extract more information from the
interviewees. Vyhmeister agrees that “a well-prepared questionnaire can obtain data that
describes reality.”153 She adds that “interviews permit a deeper and fuller understanding
of the attitudes of a respondent.”154 Vyhmeister believes that an interview within a safe
environment and face-to-face interaction would generate a more natural result. Creswell
and Poth acknowledge that “the qualitative research interview is further described as
‘attempts to understand the world from the subjects’ point of view, to unfold the meaning
of their experience, to uncover their lived world.’” 155
The researcher sat down with three individuals from each of the 1.0, 1.5, and 2.0
generations and asked them a series of 10 questions and follow-up questions for this
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project (Appendix C). The questions were about faith, culture, and the church. The
interview questionnaires were intended to acquire insight into the participants’ religious
beliefs, ideologies, worldviews, and most importantly, their perceptions of each other’s
generation serving in leadership roles and the kind of training they had or lacked.
The researcher interviewed Dr. Timothy Vang, the lead pastor of the Hmong
American Alliance Church in Saint Paul, Minnesota, concerning Hmong perspectives on
the world, culture, religion, traditional leadership, church leadership, and Christianity and
how easily these views can slip into syncretism. Dr. Vang is a respected first-generation
pastor who served two terms as the District Superintendent of the Hmong District of the
C&MA. He understands both the old Hmong culture and the Christian culture.
The researcher recorded the interviews of the nine selected participants and Dr.
Vang for transcribing and recording purposes. The researcher recorded the discussions in
Hmong and English and translated the Hmong language into English to write the project.
The researcher completed the interviews on November 10, 2021. The data from the
interviews were stored and ready for analyzing and recording in chapter 5 of this project.
Research Participants
Survey
The researcher chose ten survey participants from each of the three generations
for the project. The researcher chose these individuals due to their diverse generations,
ages, genders, and professional backgrounds (Table 1).
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Table 1. Selected Survey Participants
Survey Participant/Generation

Gender

Age

GEN1.0-1

Male

74

GEN1.0-2

Male

63

GEN1.0-3

Male

71

GEN1.0-4

Male

60

GEN1.0-5

Male

88

GEN1.0-6

Male

67

GEN1.0-7

Male

55

GEN1.0-8

Female

57

GEN1.0-9

Female

61

GEN1.0-10

Male

75

GEN1.5-1

Female

43

GEN1.5-2

Male

43

GEN1.5-3

Male

42

GEN1.5-4

Male

47

GEN1.5-5

Female

52
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Survey Participant/Generation

Gender

Age

GEN1.5-6

Female

47

GEN1.5-7

Male

52

GEN1.5-8

Male

56

GEN1.5-9

Female

46

GEN1.5-10

Female

51

GEN2.0-1

Female

40

GEN2.0-2

Male

39

GEN2.0-3

Male

39

GEN2.0-4

Female

28

GEN2.0-5

Female

40

GEN2.0-6

Female

42

GEN2.0-7

Female

38

GEN2.0-8

Male

35

GEN2.0-9

Male

41

GEN2.0-10

Female

41
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The ages of the 30 participants are identified in Figure 1. The participants were
between 28 and 88 years old; the average age was 51.1 years. The youngest participant
was a 28-year-old female who served in youth ministry. The oldest participant was a
retired 88-year-old male who served in church leadership in the early 1980s.
Figure 1. Selected Survey Participant Age
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The genders of the participants were equally diverse in this project, as shown in
Figure 2. There were 13 females and 17 males surveyed in this project. Having equal
representation in this project was crucial because serving as leaders in the church
required both men and women. The apostle Paul wrote:
For through the grace given to me I say to everyone among you not to think more
highly of himself than he ought to think; but to think so as to have sound
judgment, as God has allotted to each a measure of faith. For just as we have
many members in one body and all the members do not have the same function,
so we, who are many, are one body in Christ, and individually members one of
another. Since we have gifts that differ according to the grace given to us, each of
us is to exercise them accordingly: if prophecy, according to the proportion of his
faith; if service, in his serving; or he who teaches, in his teaching; or he who
exhorts, in his exhortation; he who gives, with liberality; he who leads, with
diligence; he who shows mercy, with cheerfulness (Rom. 12:3-8).
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Figure 2. Selected Survey Participant Gender

The number of participants from the 1.0, 1.5, and 2.0 generations was equally
numbered and identified in Figure 3. The researcher chose the same number of
participants for each generation to create impartiality and balance in the project. The
researcher selected the group demographically to understand the church's generational
issues in the church. The researcher believes that each generation brought a different
perspective to the study.
Figure 3. Selected Survey Participant Generations
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The researcher chose the nine participants for the interview portion of the project
from among the congregation’s 1.0, 1.5, and 2.0 generations. The researcher selected
these men and women due to their diverse generations, ages, and genders (Table 2). The
participants were men and women esteemed and respected within their respective
communities and professions who understood the traditional Hmong culture and the new
Christian culture. A few have retired, and a few are currently serving. These individuals
provided the researcher with sufficient data to understand some of the intergenerational
leadership issues within the church.
Table 2. Selected Interview Participants
Interview Participant/Generation

Gender

Age

GEN1.0-1

Female

54

GEN1.0-2

Male

81

GEN1.0-3

Male

75

GEN1.5-1

Male

47

GEN1.5-2

Female

44

GEN1.5-3

Male

48

GEN2.0-1

Male

41

GEN2.0-2

Female

28

GEN2.0-3

Female

35
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The ages of the selected participants are identified in Figure 4. The ages of this
group ranged from 28 to 81 years old. The youngest participant was a female who was 28
years old, and the oldest participant was a male who was 81 years old. The median age
range of these participants was 50.3 years old. All of these participants except GEN2.0-3
had been church members for over 20 years.
Figure 4. Selected Interview Participant Ages
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The genders of the selected participants were equally diverse in this project, as
shown in Figure 5. Four females and five males were interviewed.
Figure 5. Selected Interview Participant Genders
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The number of participants from each generation was equally chosen and
identified in Figure 6. The researcher decided to create an equal representation among the
different eras in the church to capture the thoughts and minds of the church’s 1.0, 1.5, and
2.0 generations to truly understand the lack of intergenerational leadership transfer in the
church.
Figure 6. Selected Interview Generations

The researcher interviewed these nine participants and asked them questions
concerning their faith, leadership, and service to the church. The researcher believes that
the nine participants in the interview answered these tough questions truthfully and
faithfully. Also, the 30 survey participants were conscientious about completing their
surveys and returned them quickly.
Chapter 5 involves the analysis and findings of this project, focusing on the
following four areas: (1) findings from the nine interviews and Dr. Timothy Vang, (2)
findings from the 30 surveys, (3) findings from the biblical and theological review in
chapter 2, and (4) findings from the literature review in chapter 3. The researcher
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analyzed the collected data from these four research areas. The outcome of the data
analysis will help to understand the causes of the lack of intergenerational leadership
transfer in the church. Furthermore, it would help the researcher create an effective,
culturally informed model for intergenerational leadership transfer in the Alliance Church
of Merced.
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CHAPTER FIVE: ANALYSIS AND FINDINGS
Chapter 5 covered the research findings from the field studies, the biblical and
theological review, and the literature review. Furthermore, the researcher interpreted the
data collected from the case studies. Firstly, the researcher analyzed the findings from the
survey questionnaires. The sample size in this survey was ten participants from each
generation. Secondly, the researcher analyzed the data from the interviews. The sample
size for the interviews was relatively small, but it provided great insights into
understanding the leadership transfer struggles within the 1.0, 1.5, and 2.0 generations of
ACOM. The researcher interviewed three participants from each generation. Moreover,
the researcher interviewed Dr. Vang for a broader perspective on the intergenerational
issues within the Hmong churches. For the field studies, 39 participants from ACOM
participated in the research.
Thirdly, the researcher analyzed the findings from the biblical and theological
review of the leadership transfer of Elijah and Elisha in 1 Kings 19 and 2 Kings 2. And
fourthly, the researcher analyzed the findings from the literature review on Hmong
cultural aspects. Fifthly, the researcher analyzed the literature review findings of other
ethnic churches, particularly the Chinese, Korean, and Vietnamese. These ethnic
churches shared identical cultures and leadership styles with the Hmong church.
Lastly, the researcher analyzed leadership succession and mentorship findings
from other Protestant churches in the United States within the literature review. The
insights from these data collected, both in the field studies and the reviews, helped the
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researcher understand the intergenerational leadership transfer issues within ACOM.
These data were crucial to understanding leadership succession and mentoring in the
local churches. Even though these data collected came from non-ethnic churches, the
researcher believed that they were equally valuable to understanding leadership
succession and mentoring in the local ethnic churches, especially the local Hmong
churches.
Survey Analysis and Findings
The researcher selected the participants from within the Alliance Church of
Merced. Moreover, these participants belonged to either the 1.0, 1.5, or 2.0 generations.
In the survey, the researcher compiled 20 multiple-choice questions. The researcher
recorded the responses to the first question in chapter 4.
Furthermore, in this chapter, the researcher only recorded the findings from the
surveys. In chapter 6, in summarizing the results, the researcher will report the responses
of various generations and genders.
The researcher asked the participants’ views on church leadership, Hmong
worldview, and Christian worldview in the remaining questions. In addition, the
researcher asked the participants about their past training experiences and willingness to
train others to become leaders.
The researcher asked the participants how long the participants had been church
members on the second question. The responses are shown in Figure 7.
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Figure 7. Duration of Membership

The findings showed that four participants were church members for 15 years or less, and
twenty-four were church members for over 15 years. GEN1.0-3, a first-generation male
participant, did not check the box for this question. Most of the participants in this survey
had been in the church for over ten years.
In questions 3 to 6, the researcher asked the participants about their views and
perspectives on Hmong animistic culture and religious aspects. The responses to the first
question are shown in Figure 8.
Figure 8. Understanding Hmong Religion
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The survey showed that 14 out of the 30 participants understood the Hmong religion even
though they no longer practiced it. Hmong religion was the first religion ingrained into
the minds of Hmong children and the only religion the Hmong people had practiced and
known for thousands of years.
The researcher asked the participants if they still hold onto the Hmong religious
beliefs. The researcher asked this question because some Hmong Christians do. The
results of this question are shown in Figure 9.
Figure 9. Holding onto Hmong Religious Beliefs

The responses to this question from the participants were overwhelming no. These
responses showed that even though about half of the participants understood the Hmong
religion, none held onto the Hmong religious beliefs after conversion to Christianity. Paul
spoke of the importance of this newness in Christ in his writings to the church in Corinth:
“Therefore if anyone is in Christ, he is a new creature; the old things passed away;
behold, new things have come” (2 Cor. 5:17).
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The researcher asked the participants if they believed it was appropriate to
integrate the Hmong animistic culture with Christianity. The responses from the
participants to this crucial question are shown in Figure 10. These responses indicate the
level of life transformational in the participants' lives in this case study. Unlike other
world religions, Christianity cannot be amalgamated with other faiths; the totality of the
faith must reside in the Lordship of Christ. Christians must total allegiance to Jesus Christ
alone, and they cannot have trust and confidence in other deities. Christianity becomes
like any other religion when Christians merge different beliefs with their beliefs.
Figure 10. Mixing Christianity with the Hmong Religion

The responses from the participants show that everyone agreed that Christianity and the
Hmong religion should not be amalgamated. Jesus spoke of a Christian’s steadfast
commitment to God when He said, “You shall love the Lord your God with all your
heart, and with all soul, and with all your mind” (Matt. 22:37).
The last question the researcher asked the participants was their view of the
Hmong’s traditional practice of a male-dominated structure in decision-making processes
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and leadership. The Hmong culture is patriarchal, a male-dominated culture. The
participants’ responses to this sensitive question are shown in Figure 11. Like most Far
East cultures, the Hmong culture adheres to male domination. The father makes the final
decision for the family without questions asked or consultation. In the absence of this
person, the eldest son makes the final decision for the family. This tradition of patriarchal
culture has been with the Hmong people for thousands of years. Consequently, in most
local Hmong churches, this practice is still prevalent.
Figure 11. Patriarchal Culture

The overwhelming majority of participants believe that the practice of male-dominated
culture should not continue in the church. By contrast, only four of the 30 participants
reported feeling that this traditional practice should continue in the church. The first of
these four participants was a male participant (GEN1.0-4), the second was a female
participant (GEN1.5-1), and the last two were female participants (GEN2.0-6 and
GEN2.0-10). This breakdown shows that 26 out of the 30 participants think that the maledominated culture in the church should be discontinued.
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In questions 7 to 10, the researcher asked the participants about their ministerial
experiences in the church. The researcher asked the participants if they had served in
crucial leadership positions (pastors, elders, secretaries, treasurers, assistant treasurers,
discipleship-making directors, women’s ministry president, or men’s ministry president)
or were willing to serve when called upon to do so. These were the leadership positions
that the church had difficulty finding qualified believers to fill. The responses to the
participants’ religious experiences are shown in Figure 12.
Figure 12. Leadership Position(s) Served

The responses show that most participants have served in leadership positions, except for
the pastor’s role. After carefully analyzing the findings, the researcher found that the 17
participants who had served in leadership roles included five in the 1.0 generation, eight
in the 1.5 generation, and four in the 2.0 generation. Some of these participants had
served in multiple roles, and 13 had never served in leadership positions. These
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participants included five in the 1.0 generation, two in the 1.5 generation, and six in the
2.0 generation.
The researcher asked the participants if they were concerned about the lack of
trained men and women to fill these leadership positions. The responses to this question
are identified in Figure 13.
Figure 13. Lack of Trained Men and Women

The responses show that many participants are concerned about the lack of trained men
and women in the church to fill the crucial leadership positions above. The breakdown
shows that 25 out of the 30 participants demonstrated concerns while only 5 out of the 30
did not see any problem. The five participants with no worries were GEN1.0-1,
GEN1.0-3, GEN1.0-10, GEN1.5-6, and GEN1.5-7. These findings show that the
overwhelming majority are highly concerned about the lack of trained leaders in the
church, while only a few in the 1.0 and 1.5 generations see it otherwise.
In the last question about ministerial experiences in the church, the researcher
asked the participants if they were willing to serve and what leadership positions they
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were ready to serve. The responses to the first half of this two-part question are shown in
Figure 14.
Figure 14. Willingness to Serve

The responses to this question were evenly divided; 18 out of the 30 participants were
willing to serve when called upon, while 12 out of the 30 participants declined to serve.
The 12 participants who were not ready to serve in leadership positions included five in
the 1.0 generation, four in the 1.5 generation, and three in the 2.0 generation. Similarly,
when called upon, the 18 participants ready to serve included five in the 1.0 generation,
six in the 1.5 generation, and seven in the 2.0 generation. The vast majority of these
participants who were willing to serve were from the 1.5 and 2.0 generations.
The 18 participants who were willing to serve identified the positions they were
ready to serve in Figure 15.
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Figure 15. Position(s) Willing to Serve

Thirty times, the 18 participants selected the seven leadership positions, except the
pastoral position. These findings show that the 18 participants were willing to serve in
multiple leadership roles in the church.
In questions 11 to 17, the researcher asked the participants about mentoring. The
first question was about the past mentoring experience, and the responses to this question
are shown in Figure 16.
Figure 16. Mentoring in the Past
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Of the 30 participants, only seven received mentoring in the past, while 23 of the
participants never had any mentoring experience. The seven mentored participants were
GEN1.0-6, GEN1.0-9, GEN1.5-3, GEN1.5-6, GEN1.5-7, GEN1.5-8, and GEN2.0-8.
These findings show that most of the participants who had served in the past lacked
mentorship.
The next question asked whether the participants had mentored anyone in the
past. The responses are shown in Figure 17.
Figure 17. Mentored Others

Of the 30 participants, only four had mentored others in the church. These four
participants were GEN1.0-6, GEN1.0-9, GEN1.5-6, and GEN2.0-2. The findings show
that very few participants had mentored other believers in the church. Similarly, the
number of participants mentored by the church leaders was equally small (Figure 16).
The researcher asked the participants about the benefits of mentoring. Do they see
mentoring as an essential asset in the local church? The researcher verbally explained the
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importance and requirements of mentoring to the participants during the selection of
participant process. The participants’ responses are shown in Figure 18.
Figure 18. Mentoring Benefits

The responses to this question were overwhelmingly positive. All the participants believe
that mentoring is beneficial in the church, and all three generations agree that mentoring
is influential in the church. These findings show that mentoring was crucial in developing
godly leadership in the church, yet very few were willing to participate in the program.
The participants’ excuses ranged from not having enough time to not knowing God’s
words.
The researcher asked the participants to allow others to mentor them. This
question helped determine the willingness of the participants to enable others to mentor
them. The responses to this question are shown in Figure 19.
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Figure 19. Willingness to Be Mentored

The responses show that 22 out of the 30 participants are willing to allow others in the
church to mentor them. On the contrary, 6 of the 30 participants did not need others to
mentor them. These six participants were GEN1.0-2, GEN1.0-3, GEN1.0-6, GEN1.5-7,
GEN1.5-8, and GEN2.0-9. Two participants, GEN1.0-1 and GEN1.0-4, declined to
answer this question but wrote on the survey that they were old and didn’t feel the need
to have someone else mentor them. These findings show that a vast majority of the
participants were open to the idea of someone in church leadership mentoring them.
The researcher asked the participants whether they were willing to mentor other
potential leaders in the church. The responses of the participants are shown in Figure 20.
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Figure 20. Willing to Mentor Others

This question was the opposite of the previous question, yet the responses were equally
divided. Of these 30 participants, 17 were willing to mentor other believers in the church,
while 13 declined to mentor others. The 13 participants who refused to mentor others
included seven in the 1.0 generation, five in the 1.5 generation, and one in the 2.0
generation. On the contrary, the 17 participants willing to mentor others included three in
the 1.0 generation, five in the 1.5 generation, and nine in the 2.0 generation. These
findings show that the participants are equally divided in their willingness to mentor
others.
The researcher asked the participants if ACOM should find ways to mentor the
men and women in the church. The responses to this question are shown in Figure 21.
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Figure 21. ACOM Mentoring Program

The participants answered this question with a unanimous consensus. They all agree that
ACOM should mentor men and women in the church to prepare them to serve in crucial
leadership positions. These findings prove that mentoring is influential in the minds of
these participants.
In the last question on mentoring, the researcher asked the participants whether
ACOM should implement a leadership transfer strategy involving mentoring. The
responses to this question are shown in Figure 22.
Figure 22. Mentoring Process in Leadership Transfer

100
Of the 30 participants, 28 agreed that ACOM should implement mentoring in its
leadership transfer program, while one did not agree. The participant who did not believe
that mentoring was necessary for a successful leadership transfer strategy was GEN1.0-6.
GEN2.0-1 did not check the box because she didn’t feel that mentoring and leadership
transfer should go together. These findings show that mentoring is very important to
these participants as a process in the upbringing of leaders in the church.
In the last three questions of the survey, questions 18-20, the researcher asked the
participants about their views on the multiple generations serving side by side in the
church and the spiritual maturity of leaders in the church. The first question pertained to
the three generations serving in leadership. Which of these generations did the
participants believe should hold leadership in the church? The responses to this question
are shown in Figure 23.
Figure 23. Generation in Leadership

The responses leaned heavily toward having a mixture of the different generations
serving in leadership positions in the church. Of the 30 participants, 25 agreed that the
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church needs members of every generation on its leadership team. Two participants felt
that only the 2.0 generation should hold leadership positions. One was a male in the 1.0
generation (GEN1.0-9), and the other was also another male in the 1.5 generation
(GEN1.5-8).
Three participants felt that the leadership team should only include individuals
from the 1.5 and 2.0 generations. These three participants included one female participant
in the 1.5 generation (GEN1.5-7) and two males in the 1.0 generation (GEN1.0-6 and
GEN1.0-10). Overall, the findings show that the participants prefer leaders in the church
to be a mixture of all three generations.
Concerning those who serve in leadership positions, the researcher asked the
participants whether these individuals should demonstrate or live godly lives. The
participants’ responses to this question are shown in Figure 24.
Figure 24. Faith of Leaders

The participants overwhelmingly agreed that those who serve in leadership should live a
life that exemplifies godly character. A person who lives a religious life loves God,
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worships God, and serves God wholeheartedly. Of the 30 participants, 26 believed that
those who serve in leadership positions should be men and women who live holy lives.
Three participants reported feeling that serving in the church should not require leaders to
live godly lives. These participants were all from the 1.0 generation (GEN1.0-6,
GEN1.0-7, and GEN1.0-8). One participant (GEN2.0-1) did not check any box on this
question, but she wrote on the survey that she did not understand the definition of “godly
life.” She was unsure whether this question was about the past or the present. Overall,
most of the participants reported feeling that it was necessary for individuals who serve in
leadership to be men and women who practice godly living and demonstrate divine
characteristics.
In the last question, the researcher asked the participants whether ACOM should
allow individuals who do not live godly lives to serve on the leadership team. The
responses to this question are shown in Figure 25.
Figure 25. ACOM Spiritual Requirements
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The majority of the responses indicated that ACOM should not allow individuals who do
not live godly lives to serve in leadership. Of the 30 participants, 24 strongly supported
this idea. On the other hand, six participants reported feeling otherwise. These included
three participants from the 1.0 generation (GEN1.0-6, GEN1.0-7, and GEN1.0-8), one
participant from the 1.5 generation (GEN1.5-3), and two participants from the 2.0
generation (GEN2.0-1 and GEN2.0-9). Overall, the majority agreed that ACOM should
not allow individuals who live ungodly lives to serve on the leadership team.
Interview Analysis and Findings
The researcher collected the data from the interviews to supplement the data
collected from the surveys. The researcher asked the interviewee about the interviewee’s
generation in the first interview question. The data collected from this first question and
two other questions (gender and age), outside the scope of the ten interview
questionnaires, were recorded in chapter 4.
In this chapter, the researcher only recorded the findings from the interviews. In
chapter 6, in the summarization of results, the researcher reports the responses of various
generations and genders.
In the second interview question, the researcher asked the interviewees to share
how they came to Christ. The interviewees were eager and willing to share their inspiring
stories of how they came to accept Christ as their Lord and Savior. GEN2.0-1 and
GEN2.0-2 shared that they were born into Christian families and accepted Christ early.
GEN2.0-2 stated, "I came to Christ when I was ten years old.”
GEN1.0-2, GEN1.0-3, GEN1.5-1, and GEN1.5-3 came to Christ due to an illness
or death in the family. GEN1.0-2 shared this about his conversion:

104
My wife was sick, and I tried everything to help her, including religious healings
and modern medicines, but nothing helped. I thought she would die, so I decided
to call a pastor to pray for our family and convert us to Christianity. Three days
after that, my wife miraculously healed from her illness. She was able to do
household chores. That was in the year 1986.
Most of the interviewees had been Christians and members of ACOM for over 20 years,
except for GEN-0-2. GEN2.0-2 had been a Christian for about 15 years and a member of
ACOM for about eight years.
The researcher asked the interviewees about their past leadership experiences on
the third question. GEN1.5-1, GEN1.5-2, and GEN2.0-1 reported having previously
served in leadership positions. GEN1.5-1 and GEN1.5-2 admitted that they were not fully
equipped to act when called to serve, and they had neither leadership experience nor
training before serving in leadership roles. GEN1.5-1 stated, “I don’t believe that I was,
but I accepted the position because of my commitment to God. It was a tough decision
for me to accept the phone call, but I recalled making that promise to God that I would
serve Him, and I didn’t want to go back on my word.”
GEN1.0-1, GEN1.0-2, GEN1.0-3, GEN1.5-3, GEN2.0-2, and GEN2.0-3 reported
never serving leadership roles. GEN1.0-1 and GEN2.0-2 were willing to help in
leadership roles if the opportunity presented itself. GEN1.0-2 and GEN1.0-3 said they
would not serve because they were too old. GEN1.5-3 and GEN2.0-3 reported that they
would not serve because they did not commit at this time. GEN1.5-3 said this about his
lack of commitment:
I would say not at this time. Not at this moment. Personally, it is a commitment
level because I understand that when you want to do something, you have to
commit your time and effort to become successful; otherwise, why would you do
it? So if you do something, don’t do it halfway. If you accept a position but you
don’t do anything that would discourage people.
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In the following two questions, the researcher asked the interviewees whether
they had been mentored in the past. GEN2.0-1 and GEN2.0-3 reported that they had been
mentored in the past, while GEN1.0-1, GEN1.0-2, GEN1.0-3, GEN1.5-1, GEN1.5-2,
GEN1.5-3, and GEN2.0-2 had never been mentored. This finding shows that 7 out of the
nine interviewees had no mentoring experiences from the church leaders. Furthermore, 6
out of the seven interviewees who never received mentoring were willing to have
someone mentor them. GEN1.5-3 would not accept mentorship because he believes that
“the effort should be geared toward somebody who is preparing to serve.”
Eight out of the nine interviewees reported that they had never mentored anyone
in the church. The only interviewee who had mentored someone in the church was
GEN1.5-1. GEN1.5-1 shared that “we started in 2019, and we continue it. I think the
experience can be better. I think time is a big factor in how you mentor someone.” Of the
eight interviewees who never mentored anyone in the church, seven were willing to
mentor another church member if needed. Interviewee GEN1.5-3 did not want to mentor
anyone spiritually, stating that “in the subject of Christianity, you have to be, not only
strong in the faith but you have to be a model Christian before you should mentor
somebody. This is if you’re going to be formally mentoring.”
In the sixth question, the researcher asked the interviewees how they viewed the
other generations serving in leadership roles. The responses indicate most interviewees
agree that the leadership team should consist of leaders from every generation. GEN1.5-2
expressed her view of the multiple generations serving in leadership as follows:
I feel that it is a good combination for the 1.0 and 2.0 and 1.5 to be on the board. I
don’t want to discriminate the groups by their ages, but I think that each
generation has their specific knowledge. The 1.0 generation grew up in the church
and came to know Christ longer, and their spiritual walk probably longer, but
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their knowledge of the Hmong culture conflicts with their faith in Christ. The 2.0
generation growing up in this country does not know the Hmong culture, so they
have a lack of respect for the Hmong tradition and culture. Serving in ministry
together helps the generations respect one another.
GEN1.0-2, GEN1.0-2, and GEN1.0-3 agreed that communication and trust are the most
significant stumbling blocks in the interworking relationship of the different generations.
GEN1.0-2 stated, “I am of the older generation, so having the younger generations serve
in the church is good, but I do not fully trust them. I believe that the younger generations
have to learn to communicate properly not to offend others.”GEN1.0-3 added, "I trust the
younger generations, but communication is important.” Also, GEN1.0-1 said that “I trust
them but not fully trust because they will not understand the needs of my generation. It’s
only good for their generations.”
The researcher asked Dr. Timothy Vang about the issue of trust and respect within
the older generation (1.0) and younger generations (1.5 and 2.0) in the Hmong churches.
Dr. Timothy Vang pointed out that:
I don’t see it in my generation (1.0 generation) and your generation (1.5), but now
I see it in my son’s generation (2.0 generation). They don’t trust the leadership of
the older generation. They would prefer someone younger to lead them unless it is
someone who has an educational background. The younger generation does not
respect and honor their decision-making. Also, I have seen that very few older
people (1.0) trust that the younger generation (2.0) could lead. The voice that I
heard is that the younger generation (2.0) does not understand the Hmong
language and the Hmong culture.
Dr. Timothy Vang insisted, “I’ve seen that the older generation (1.0) is still very
suspicious. The younger generation (2.0) has to prove themselves.” On the contrary,
regarding whether the younger generation respects the older generation, Dr. Timothy
Vang insisted that “the older generation who could speak English and have an education,
the younger generation respects them. The younger generation respects their professors
who are the older generation in the school; likewise, they respect the older generation in
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the church that speaks English and has a degree.” These findings show that the 1.0
generation would welcome the leadership of the 1.5 and 2.0 generations. Still, they
expressed some reservations due to fear of the younger generations not meeting the needs
of the 1.0 generation and the lack of proper communication etiquette and respectability.
In the seventh question, the researcher asked about the interviewees’ perspective
on syncretism—integrating Hmong animistic culture with Christianity. All the
interviewees strongly agreed that the Hmong animistic culture should not be assimilated
into Christianity. GEN2.0-1 stated that “there is no room for Hmong animistic culture or
religion in the Christian religion, and there is no room for Hmong religion to come into
the church.” Dr. Timothy Vang acknowledged that Hmong animistic beliefs still exist in
the local Hmong churches, particularly for funerals and weddings. He explained the
meaning of the umbrella used in a wedding ceremony as follows:
Without the umbrella, the wedding cannot proceed. The groom’s side of the party
used an umbrella to protect the bride and the groom so that the devil could not see
them or take them away in the Hmong animistic culture. The bride and groom
depend on the umbrella for protection. The truth is that God is the one who
protects you. The dependency on the umbrella contradicts our faith.
In the eighth and ninth questions, the researcher asked the interviewees about the
leadership characteristics of leaders in the local church. Should individuals who serve in
leadership be men and women of godly characters and godly living? And should men and
women who are not spiritually mature but are educated be allowed to serve? In their
responses to these questions, all the interviewees overwhelmingly agreed that individuals
who serve in these leadership roles must be men and women who are spiritually mature
and demonstrate godly living. According to GEN2.0-2, “I believe that our leaders are
supposed to be examples for the church members, especially the second generation. If
they say they love God, but they don’t show it or show it in their work and effort, then it
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makes the second generation sees them as hypocrites, and it discourages them from
wanting to be involved in the church.” GEN1.0-2 added, “I think the educated men and
women who do not believe in God should not serve in leadership. It will not work
because they will use their knowledge and education to control others.” These findings
show that the interviewees understood the importance of having godly leaders serving the
local church.
In the tenth question, the researcher asked the interviewees about their views on
the Hmong patriarchal culture (male-dominated) in the local church. The question was,
“Should this tradition continue in the local church?” All ten interviewees agreed that the
male-dominated culture should not be carried over into the church. GEN1.5-3 stated that
“whether at work or in religion, it doesn’t matter because God created us equal and if
you’re qualified to be a leader in that position then you have a seat at the table, and you
have an equal say, whether women, men, youth, it doesn’t matter.” GEN1.5-2 added, “I
don’t think we should continue this tradition in the church. I believe that there are certain
things that women can contribute to the decision-making that sometimes men don’t see.
The pastor’s position, we know that women will not serve in that, but I think other
positions in the church, besides the elder, women can also serve too.”
Dr. Timothy Vang shared his view on the male-dominated culture in the local
Hmong churches as follows:
Yes, we still practice it, similarly to Abraham’s time. We have to let go of this
male-dominated culture and understand that regardless of women or men, do the
individuals have a vision, have a passion, or have a good plan, and can the
individuals execute their plans. Regardless of whether these individuals are
women or men, we elevate them to leadership. We are not here yet.
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The researcher spent many hours interviewing the nine members of each of the three
generations and Dr. Timothy Vang. These discussions provided ample data about the lack
of and struggle of an effective intergenerational leadership transfer strategy in the
Alliance Church of Merced.
Biblical and Theological Review Analysis and Findings
The researcher believes that understanding the leadership transfer between Elijah
and Elisha in 1 Kings 19:19-21 and 2 Kings 2:9-14 can help devise an intergenerational
leadership transfer strategy in the Alliance Church of Merced. From studying these
passages, the researcher saw the step-by-step successful leadership transfer plan of God
unfolding in the lives of Elijah and Elisha. Firstly, the calling of Elisha was not solely for
Elijah’s benefit; God had chosen Elisha and commanded Elijah to anoint Elisha as his
successor (1 Kings 19:16). Biblical leadership started with God as the initiator of the call
of individuals to serve Him and His people. These individuals were not called to serve
with authority and power, similar to the secular world, but humility and love. If a calling
or choosing was human, it was not valid. John Bell explained biblical leadership and
human leadership as below:
Biblical leadership is essentially different from human leadership concepts. It is
servant leadership that is rooted in the very nature of God Himself. God leads or
influences the lives of humans most profoundly by submitting Jesus to the cross.
We understand servant leadership as an expression of our creaturely service to
God and we demonstrate it by serving others. Jesus demonstrates this by washing
His disciples’ feet in the upper room. 156
The researcher learned that when God called individuals such as Elisha (1 Kings 19:16)
and the Twelve (particularly Peter, Andrew, James, and John; Matt. 19-22), they were all
busy tending to their crafts. In the case of Elisha, he was “plowing with twelve pairs of
156
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oxen” (1 Kings 19:19). God called these men because they worked hard and were
dedicated to their professions. Spence and Excell say, “God never calls an idle man.”157
In the same way, the researcher discovered that individuals whom the church calls to
serve in leadership should be not lazy but rather committed to their works or professions.
Secondly, the passing of leadership from Elijah to Elisha did not happen
overnight. The whole process took time and patience to be successful. According to
Zucker, it took “approximately six years together” for the leadership transfer between
Elijah and Elisha to be completed. Throughout these six years, Elisha worked under the
watchful eyes of his mentor Elijah until the day Elijah was taken up into heaven (2 Kings
2:11). Elisha had learned much from Elijah, and he went on to do more miracles and
works for the people of God than Elijah did. Like the six years Elijah spent with Elisha in
preparing him to succeed as the next prophet of Israel, the researcher learned that raising
new leaders in the church takes time and investment. The church must be willing to
invest in potential leaders and walk with them for a set period.
Thirdly, the findings of the biblical and theological review showed that successful
leadership transfer requires relational investment. When Elijah spent time mentoring
Elisha under his leadership, they grew closer together and developed a bond like a father
and a son. Elisha respected Elijah and Elijah loved Elisha like his own son. They were
able to create a relationship that was so close that Elisha saw himself as the eldest son of
Elijah, and when Elijah was taken up in the chariot of fire, he cried out, “My father, my
father” (2 Kings 2:12). From Elijah and Elisha’s story, the researcher believes that one

157
H.D.M. Spence and Joseph S. Excell, eds., The Pulpit Commentary (Peabody: Hendrickson
Publishers Marketing, 2011), 469.
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way to implement a successful intergenerational leadership transfer strategy is to
encourage strong relationship building in the mentoring process. The mentor and mentee
must build a genuine relationship with love and respect as a father and son.
Literature Review Analysis and Findings
The findings of this study in the literature review section were limited to a few
ethnic churches (Chinese, Korean, and Vietnamese) and Protestant churches in the United
States. The academic sources for this topic of research were limited. In this section, the
researcher identifies the Hmong cultural aspects, the generational challenges of ethnic
churches, and leadership succession and mentoring.
Findings about Hmong Cultural Aspects
In the literature review on Hmong culture and worldview, the researcher
discovered that the final authority lies with the father of the household. In the case of his
absence, it defaulted to the eldest son. This form of familial authoritarian rule had been
with the Hmong for thousands of years and was passed down from generation to
generation in the male lineage.
Today, particularly in the local Hmong churches in the United States, this form of
authority creates tension between the older and younger generations in church leadership.
The younger generations are willing to serve, but the older generation is unwilling to
relinquish power and authority. The older generation demands that the younger
generations respect their authority and honor them. The older generation wants the
younger generations to be patient and wait until the older generation passes to lead the
church. It is a classic case of the old world colliding with the new worldthe Hmong
culture colliding with the culture of the West. The younger generations who grew up in
the United States had adapted to the western culture of freedom and democracy where
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there is equal opportunity for anyone to serve. In contrast, the older generation remained
stuck in the old culture of patriarchal rule.
Findings about Generational Challenges of Ethnic Churches
The researcher believes that the generational challenges of the ethnic
churchesparticularly the Chinese, Korean, and Vietnamesewould benefit the Hmong
churches in the United States because these churches encountered similar generational
issues in the United States. The Hmong churches currently face an uphill battle over
intergenerational leadership transfer between the older and younger generations. The
findings from these ethnic groups are crucial to resolving the intergenerational leadership
transfer issues within the Hmong churches, particularly ACOM.
In the Chinese churches, the researcher discovered a lack of training provided by
the first generation to the younger generations. This lack of training was due to the first
generation's lack of preparation and trust in the younger generations’ abilities to lead. The
older generation valued respectability and honor from the younger generations, which
they lacked. Without the willingness to train the younger generations for leadership, they
would abandon the church and possibly their faith. Laing maintains that “while
generations have come and gone, it seems that the loss of the second-generation is just
natural, almost inevitable experience.”158 Laing also believes that the loss of the younger
generations became a natural habit in the Chinese churches if nothing was done about it.
The researcher discovered that the older and younger generations should work
together to see God’s blessings from one generation to the next—the benefits outweigh
the number of issues the two groups experienced.
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The researcher discovered that shame and losing face issues played a vital role in
each generation’s leadership development in Korean churches. These issues hindered
confrontations to avoid embarrassment or losing face, whether the conflict was good or
bad. The older generation tended to hold to an old traditional leadership style while the
younger generations adopted the leadership style of the west. The first generation led the
church much the same way they led their families in the homes, while the younger
generations led the church the way the culture in the West dictated.
The older and younger generations had different views about how respect and
honor were earned and received. In the older Korean generation, leaders were bestowed
honor and respect due to their status in the community or the church. Compared to the
younger generations, leaders earned praise and respect for their knowledge of the
Scriptures and leadership ability.
The older generation showed no forgiveness and transparency; instead, they clung
to leadership roles to cover up their sins and avoid losing face. The lack of forgiveness
and openness created ungodly examples for the younger generations to follow. Cho
addressed this issue as follows:
A key distinction within leadership for the second generation is becoming a model
for others to follow. This model is seen in the development of an exemplary
character. The model is not perfection, but the continual development of
instituting ideals in real life. The key aspect of this is not merely transmitting
information about the Bible but the living out of its principles. 159
In the Vietnamese churches, the researcher discovered that cultural differences
and conflicts had caused many leadership issues between the first and second
generations. The first generation remained glued to their traditional culture and practice
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of leadership. In contrast, the second generation was born and raised in the United States
and adopted the new culture. The first and second generations repeatedly faced different
challenges. Failure to understand each other’s challenges led to a lack of cooperation
between the two generations, distancing the second generation from the church. The first
generation ignored the cultural challenges facing the second generation.
The researcher discovered that the first-generation Vietnamese leaders continued
to hold top leadership positions in the church without allowing the second generation into
those positions. These leaders were chosen not for their Bible or seminary education but
instead for whom they knew and their status in the church and community. According to
Nguyen, “in the same way, many people in Vietnamese American churches still live
under the traditional concept of a society where everyone knows each other well, and
people rely on the word of those they trust rather than contractual arrangements.” 160
These first generational leaders continued to run the Vietnamese churches the way they
had traditionally run in the past without making changes to meet the needs of the younger
generations. As a result, the younger generations' spiritual and physical needs were not
met by the leaders of the first generation.
Findings about Leadership Succession and Mentoring
Leadership succession and mentoring are two components of leadership that are
unheard of in the Alliance Church of Merced. The survey showed that very few leaders in
the church had been mentored or had mentored others. Findings from literature about
leadership succession and mentoring will enable the researcher to develop new strategies
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to help the Alliance Church of Merced implement a feasible model for intergenerational
leadership transfer.
In the literature review on leadership succession and transition, the researcher
discovered that leadership succession was not invented recently; it is an old concept that
had been around for thousands of years. It requires careful planning and follow-through
with precision to succeed. Proper preparation and timing unite the church, whereas lack
of preparation and improper timing causes division. The church needs to prepare and
train godly men and women to lead the church. As Albright puts it, “Local churches need
spiritually mature leaders who are called by God, experienced in day-to-day church life,
and who can apply practical biblical wisdom to edify and strengthen God’s kingdom here
on earth.”161
In the literature review about mentoring, the researcher discovered that mentoring
is a process that leads an individual to conformance with Christ. It is a process of
molding and developing an individual’s character and spiritual life to mirror Christ’s. The
task of mentoring an individual should be through an intentional relationship. According
to Schlesman, “the mentor truly becomes friend, counselor, teacher, and guide to the
mentee.”162 The mentor and the mentee must be equally committed to the partnership for
success in the mentoring process.
The researcher learned that trust and accountability must be present in the
relationship between mentor and mentee. Mentors and mentees should define their roles,
and both must adhere to these roles to meet the mentee’s needs. Shaw insists that
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“mentoring requires a primary focus on the needs of the mentee and an effort to fulfill the
most crucial of these needs.” 163
Chapter 6 will present the summarization, evaluation, and recommendations of
this project. The researcher will (1) summarize the findings of the project, (2) evaluate
the research process of the project, (3) define the weaknesses and strengths of the project,
and (4) provide a theoretical recommendation of a model for effective, culturally
informed model for intergenerational leadership transfer for the Alliance Church of
Merced.
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CHAPTER SIX: SUMMARY, EVALUATION, AND RECOMMENDATIONS
Summary of Findings
In the previous chapter, the researcher analyzed the data collected from the field
study, the biblical and theological review, and the literature review. Firstly, the data
collected from the field research was crucial in understanding the lack of
intergenerational leadership transfer strategy in the Alliance Church of Merced. This lack
of intergenerational leadership transfer was caused by generational issues and other
aspects of Hmong culture. Secondly, the data collected in the biblical and theological
review provided a biblical blueprint for intergenerational leadership transfer in ACOM.
And thirdly, the data collected in the literature review shone a light on actual leadership
struggles between different generations in ethnic churches that would provide ample
information to help ACOM. Additionally, the data collected from the literature review on
Hmong cultural aspects helped the researcher understands the first-generation leaders'
leadership style in the Hmong churches. Data were also collected from mainline churches
on leadership succession and mentoring to help create an effective, culturally informed
model for intergenerational leadership transfer in the Alliance Church of Merced.
Summary of Field Research Findings
The field research consisted of a qualitative case study involving 39 individuals
within the 1.0, 1.5, and 2.0 generations and Dr. Timothy Vang. Most of these participants
had been in ACOM for more than 20 years. Of the 39 participants within ACOM, 20
have served in leadership roles, and 24 were willing to serve. These 24 participants
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included 12 males and 12 females; six from the 1.0 generation, nine from the 1.5
generation, and nine from the 2.0 generation. By contrast, 15 participants were unwilling
to serve in leadership roles even when the church called upon them.
The lack of qualified and spiritually mature men and women serving in leadership
roles resulted from ACOM’s lack of preparation and leadership training. In the survey
responses, 25 of 30 participants expressed concern about the lack of trained men and
women. These 25 participants included 12 males and 13 females (7 from the 1.0
generation, eight from the 1.5 generation, and ten from the 2.0 generation). These
numbers showed that the 2.0 generation was more concerned with the lack of trained men
and women than the 1.0 and 1.5 generations.
The church lacks interest in mentorship. Even though 25 participants were
concerned and all 39 participants vigorously agreed that mentoring is the key to building
up new leaders, not all participants are willing to involve themselves in the process,
whether as a mentor or mentee. The reasons given were a surreal mix of excuses.
Participants complained that mentoring is too time-consuming. They made excuses about
being overwhelmed with work and family life. And they didn’t have time to mentor
others or allow themselves to be mentored. GEN1.5-3, a 1.5 generation male, shared his
sentiment about not wanting to be mentored like this, “the person who wants mentoring is
someone who is already preparing themselves to serve the church.”
Another problem that hampered interest in mentoring was that ACOM never
really saw mentoring as a tool for building leaders in the church. ACOM lacked trained
and qualified mentors and a vision to mentor leaders and never felt the need to have
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qualified mentors or prioritize mentoring in the church. Like the mindset of the firstgeneration leaders, ACOM simply hoped that leaders would pop up when needed.
Nevertheless, all survey participants agreed that ACOM should implement a
mentoring program to train its leaders. This group included 10 participants from the 1.0
generation, ten from the 1.5 generation, and ten from the 2.0 generation. Within this
group, there were 17 males and 13 females. All the participants in the survey saw the
importance of mentoring and felt strongly that the church must implement a mentoring
program to equip future leaders.
Most participants were willing to mentor others when an opportunity presented
itself. In this category, 25 of the 39 participants were willing to invest their time and
knowledge to mentor others. Of these willing participants, 12 were males, and 13 were
females; six were from the 1.0 generation, seven were from the 1.5 generation, and 12
were from the 2.0 generation. The younger generations were more open to the concept of
mentoring than the older generations, notably the 2.0 generation. Twelve of 13
participants in the 2.0 generation were open to the idea of mentoring others. The
researcher realized that culture plays a big part in this mentoring concept. The younger
generations understand the importance of mentoring and coaching by virtue of their
school and professional life and were more amenable to the idea of mentoring. In
contrast, the older generation never had that type of mentoring experience and tended to
be more closed-minded about the concept of sharing their lives or knowledge with others.
Mentoring only occurred between father and son in the Hmong culture or within
the family lineage. Mentoring rarely occurs outside of the family lineage due to fear of
outsiders knowing what you know and using that to their benefit. Whatever one knows is
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closely guarded and kept in secrecy, and the idea of mentoring others and sharing what
you know is rare.
At present, only 9 participants have been mentored by other leaders in the church.
These individuals included six males and three females; two from the 1.0 generation, four
from the 1.5 generation, and three from the 2.0 generation. On the contrary, 30 of the
participants never received mentoring training. The participants understood that
mentoring is crucial in building up leaders, yet they were unwilling to invest their time
and energy in the process.
The participants believe that ACOM’s leaders’ spiritual maturity is crucial in
leading God’s people. Thirty-five of the 39 participants agreed that women and men who
serve in leadership roles should be godly women and men who demonstrate holy living.
The participants strongly agreed that the church should not continue its male-dominated
culture in which men make all the critical decisions in the church. In the same way, all
the participants agreed that Hmong animistic culture and beliefs have no place in ACOM.
The participants fiercely agreed that the leadership of ACOM should be women
and men from all three generations. Women and men, young and old, should serve
alongside each other for the benefit of the church. They believe that when all three
generations work together, they will better meet the needs of the entire church.
With questions ranging from years in the church to cultural and religious aspects
to serving and mentoring in the church to the godly character of leaders, this survey
helped the researcher realize the needs within ACOM. The data gathered shone a light on
the church’s lack of preparation for the next generation of leaders. These data brought
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great insights that the researcher can use to help create an effective, culturally informed
model for intergenerational leadership transfer for ACOM.
Summary of Biblical and Theological Findings
The researcher’s findings from the story of Elijah and Elisha shed more light on
the success of leadership transfer through mentoring. Elijah took considerable time to
mentor Elisha before Elisha became his successor. Along the same lines, in the local
church, the process of mentoring a new or potential leader for a leadership role would
take a considerable amount of time and patience. Mentors must invest their time and
effort in mentees’ lives in such a relationship. Without mentors genuinely investing
precious time and being intentional in mentees’ lives, the mentoring process in the local
church will not be successful.
The findings showed that mentees must honor and respect their mentors in this
relationship. The mentoring process cannot progress successfully without a strong
relationship between mentors and mentees. Elijah successfully mentored Elisha because
they respected one another; their relationship was unbreakable, like a father and
son. Likewise, mentoring in the local church must encourage mentors and mentees to
establish a unique relationship that requires respect and honor, as between a son and
father. The mentor is required to love the mentee and to be intentional.
Summary of Literature Findings
The findings of Hmong culture and religion showed that Hmong Christians
continue to hold onto a patriarchal view of leadership in the church. It is a maledominated form of leadership in which first-generation men are the sole decision-makers.
This ruling style conflicts with the younger generations raised in the United States, who
see that men and women, young and old have equal power and equality.
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The younger generations were deemed immature or unwise in making crucial
decisions for the church. They were neither consulted nor allowed to voice their opinions
and had to wait for their turn to lead.
Most of these older generation leaders were elevated to leadership roles not
because of their knowledge of Scriptures or seminary experiences but merely because of
their standing within the Hmong community and the church. These church leaders
governed the church with full authority but no strategy to train future leaders.
Most of these older church leaders continued to hold onto the Hmong animistic
beliefs. According to Cooper, “the Hmong believe in a variety of natural, ancestral, and
supernatural spirits, which live in and animate all things.” 164 Cooper asserts that the
Hmong people believe that all things have spirits, and these spirits protect them and
watch over them in times of danger and when alone in the wilderness. These church
leaders had more hope in Hmong animistic beliefs than in Christ. For instance, when
Hmong Christian leaders prayed to God in times of distress or when they found
themselves alone in the woods, most of them still believed that if God would not help
them, the spirits of their ancestors or the spirits of the woods would.
Therefore, one of the most significant obstacles for Hmong Christian leaders in
the United States is the inability to understand what it means to be a born-again Christian.
They continue to live in the past, and they continue to govern the church with a Hmong
worldview philosophy rather than a Christian worldview philosophy.
The lack of training, communication, and cooperation led to some leadership
transfer struggles in the Chinese churches. The first generation had no plan to train the
164
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younger generations to lead the church. Therefore, they remained in power for as long as
they could or until they retired. The older generation demanded respect from the younger
generations but gave them none. For the younger generations, respect had to be earned,
not given.
The older generation did not trust the younger generations to lead the church and
perceived younger generations as immature and lacking wisdom. These older generation
leaders continued to govern the church with the same authority and manner they ruled in
the home and community.
The researcher discovered that the younger generations had little respect for the
older ones in the Korean churches. The younger generations saw a lack of transformation
in the lives of the first generation leaders and viewed them not as godly leaders but as
hypocrites. The first-generation leaders led the church without transparency and served in
church leadership to cover their iniquities. They had no forgiveness for anyone who
wronged them or anyone who sinned, yet they lived in sin and remained in leadership to
protect their sinfulness.
The older generation demanded that the younger generations respect them and
their authority, but receiving respect differs significantly between the two generations.
For the older generation, an individual earned respect through social status in the
community or church. By contrast, an individual earned respect for the younger
generations based on knowledge of Scriptures, faithfulness to God, or biblical
educational background. The older generation avoided confrontations due to fear of
shame and, at all costs, avoided discussions about issues or needs that arose in the church
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due to fear of losing face. These inactions hindered meaningful talks that could have
resolved some of the problems between the first generation and the younger generations.
The findings showed that a lack of concern for the younger generations in the
Vietnamese churches was one of the major obstacles to successful leadership transfer.
The older generation did not meet the needs of the younger generations; they failed to
understand the younger generations’ challenges and had no strategy to help them.
The older generation continued to run the church as they had in the past without
opening the way for the younger generations to serve alongside them. The firstgeneration leaders continued to lead the church without a strategy to bring the more
youthful generations into leadership. As a result, the older and younger generations
distanced themselves, causing an exodus of the younger generations from the Vietnamese
churches. The first-generation leaders were given leadership roles through a process not
based on their knowledge of Scriptures or biblical education backgrounds but merely on
their standings in the church or community. This form of leadership selection was similar
to that of the Korean churches, and it alienated the younger generations.
Summary of Leadership Succession and Mentoring Findings
The researcher discovered that strategizing for leadership succession should be a
top priority in every church. The future success of the church depends on the preparation
of the current leaders to meet the challenges ahead. Every church will one day face a
leadership vacancy. The church with a leadership transition strategy will thrive; the
church with no plan will not. According to Albright, “the issue of leadership transition is
becoming of more frequent concern within the local church. The continual growth in
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leadership turnover is causing traumatic experiences for not just the pastor in transition,
but the church congregation as well.” 165
The researcher discovered that mentoring benefits the whole congregation, from
its leadership to its members. Mentoring positions the church for future leadership
success by training young men and women to become future church leaders. The
researcher also discovered that mentoring requires equal time and effort from both the
mentor and mentee. The relationship between the mentor and the mentee must be
intentional and transparent. Without a solid foundation built on trust and transparency,
the mentoring process collapses. The success of the mentor and mentee’s relationship
determines the outcome success of the mentoring process.
Evaluation of Research Process
The research was a qualitative case study and involved identifying a problem that
needed a resolution. The research process extended to studying literature related to the
problem, a biblical review, and a field study. According to Creswell, “one of the chief
reasons for conducting a qualitative study is that the study is exploratory; not much has
been written about the topic or population being studied, and the researcher seeks to
listen to informants and to build a picture based on their ideas.” 166 Creswell’s theory of
qualitative study was instrumental because it shed light on the complex problem of this
research.
A qualitative case study allowed the researcher to identify a problem within the
church to address and analyze. As Creswell and Poth put it, “case study research begins
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with the identification of a specific case that will be described and analyzed.” 167
Therefore, a qualitative case study was the correct research method for this particular
research because it allowed the researcher to identify a problem or a case within ACOM
to explore and analyze.
This method fits perfectly what the researcher intended to do because it allowed
the researcher to select the participants and the site for the research. According to
Creswell and Poth, “three considerations go into the purposeful sampling approach in
qualitative research, and these considerations vary depending on the specific approach.
They are the decision as to whom to select as participants (or sites) for the study, the
specific type of sampling strategy, and the size of the sample to be studied.” 168 These
three considerations were worthy of attention in the researcher’s field research in
identifying the type of participants, the size of the participants, and the research site.
A qualitative case study allowed the researcher to collect and analyze data for
interpretation. According to Creswell and Poth, “data analysis in qualitative research
consists of preparing and organizing the data (i.e., text data as in transcripts, or image
data as in photographs) for analysis; then reducing the data into themes through a process
of coding and condensing the codes; and finally representing the data in figures, tables, or
a discussion.”169 The data analysis in this research method consisted of collecting the
field data, analyzing the field data for common themes, and representing the findings in
tables and figures.
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In conclusion, the researcher believes that the qualitative case study process
worked well for what the researcher tried to accomplish in this research. The researcher
followed the step-by-step process in the Schedule for Completion. The schedule also
detailed the step-by-step procedures of submitting the research instruments for approval,
conducting the survey, conducting the interviews, collecting the data, analyzing the data,
and interpreting the data. In the researcher’s opinion, this process was easy to follow and
understand, and the research process was sufficient to meet what the researcher tried to
achieve.
Strengths and Weaknesses in Research
Strengths
The researcher observed several strengths in this research design that contributed
enormously to the research. The first strength was the qualitative case study method. The
qualitative case study allowed the researcher to conduct a survey and discussion with the
participants of the church’s 1.0, 1.5, and 2.0 generations. According to Vyhmeister, “a
case study in social science research involves an intensive study of the background,
current status, and environmental interaction of a given social unit: an individual, a
group, an institution, or a community.” 170 The case study involved understanding the
background of a group of people or a generation of people. A qualitative case study
method allowed the researcher the flexibility to obtain the data necessary from each of
the generations.
Creswell and Poth emphasize that “qualitative researchers strive for
‘understanding,’ that deep structure of knowledge that comes from visiting personally
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with participants, spending extensive time in the field, and probing to obtain detailed
meanings.”171 Creswell and Poth acknowledge that a qualitative study provides one-toone interaction with the participants to bring out the most resourceful information.
Through the qualitative case study method, the researcher completed a survey of 30
participants from the three generations. The researcher also interviewed nine individuals
for more than 30 minutes per participant and interviewed Dr. Timothy Vang for an hour.
The second strength of the research was the participants' openness to describing
their personal lives, religious experiences, and the struggles they witnessed in the church.
The researcher sat down and had discussions with nine individuals from the three
generations. The participants were anxious and excited to recount their walk with Christ,
their ministry life, and their experiences in the church. The older generation was more
vocal, had more to say about every topic in discussion, and told a story in response to
almost every question. On the other hand, the younger generations were a little reserved
in their responses; they tended to respond to the questions with shorter answers and were
more direct. The researcher believes that the length of responses had to do with
generational differences. The older generation is more of a storytelling generation, while
the younger generations are more straight-to-the-point.
All interviewees were gracious and courteous during the interview process. The
survey participants were equally considerate and humble. They completed their surveys
within two weeks and returned them to the researcher on time. The researcher’s support
and cooperation from the congregation were beyond the researcher’s expectations.
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The final strength of the research was the biblical narrative about Elijah and
Elisha in 1 Kings 19 and 2 Kings 2. The account of Elijah seeking Elisha under the
direction of God, then walking with him and mentoring him to succeed him eventually, is
an excellent example of leadership transfer. This story provided the blueprint for church
leaders today. The story unfolded like a roadmap. Firstly, God commanded Elijah to go
and find Elisha and anointed Elisha as the next prophet of Israel (1 Kings 19:15-16).
Secondly, Elijah found Elisha working in the field and passed the mantle to him (1 Kings
19:19). Thirdly, Elisha understood the magnitude of the mantle and left everything
behind to follow Elijah (1 Kings 19:21). Fourthly, Elisha served patiently under the
direction of Elijah for six years (1 Kings 19 and 2 Kings 2). Finally, Elijah relinquished
the leadership role to Elisha as he departed to heaven (2 Kings 2:11).
Successful leadership transfer in the church should follow the exact blueprint.
Firstly, God calls all Christians to serve in the local churches. Secondly, when God calls
individuals to leadership, church leaders must be willing to pass the torch to them.
Thirdly, the individuals whom God calls must be ready to make the sacrifice to serve
faithfully. Fourthly, church leaders must be willing to mentor the new leaders. And
finally, when the time comes, older leaders must be willing to relinquish power to
younger leaders.
Weaknesses
The researcher noticed several weaknesses in this research design that hindered
the researcher’s attempt to engage in this research. The first weakness was that the
research was limited to just one church, the Alliance Church of Merced. Initially, the
researcher had planned to study three churches within the Hmong District of the Christian
and Missionary Alliance. The plan was to explore a small church (100-499 members), a
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large church (500-999 members), and a megachurch (1000+ members), but due to time
constraints and the extensive spread of the COVID-19 virus, the researcher decided to
limit the field research to ACOM only.
A second weakness was the limited number of participants: 30 for the survey
portion of the study and nine for the discussion from within ACOM and Dr. Timothy
Vang. The researcher would have liked to involve more participants in the survey and the
discussion to obtain more data. The researcher believes that more participants would have
generated more data and increased the researcher’s understanding of the lack of
intergenerational leadership transfer in the Hmong churches.
Thirdly, surveying and interviewing one’s church members for research was
another weakness. As the lead pastor, the researcher might have inhibited the church
members' answers.
Finally, a lack of published resources on ethnic churches was another weakness.
The researcher found limited resources addressing generational leadership transfer,
leadership transition, and leadership mentoring in the Chinese, Korean, and Vietnamese
churches. There were no published resources on these topics for Hmong churches in the
United States.
Recommendations
After a thorough evaluation of the findings in this project, the researcher
recommends a two-steps approach to creating an effective, culturally informed model for
intergenerational leadership transfer within the Alliance Church of Merced. The first step
involves creating a safe environment for the 1.0, 1.5, and 2.0 generations to openly
discuss their concerns and challenges without blame, guilt, or shame. The issues could be
related to generation, culture, or leadership. The researcher recommends that ACOM
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include an open discussion forum in the church’s annual meeting to iron out differences.
These issues must be addressed, and ACOM must find ways to seek common ground and
understanding to achieve healing and cooperation within the generations.
According to the researcher’s study of the ethnic churches, particularly the
Vietnamese and Korean churches, the first generation does not trust the younger
generations to lead the churches; likewise, the younger generations do not respect the first
generation because of their hypocrisy. In the researcher’s interviews with ACOM leaders,
the researcher discovered similar behaviors and sentiments. The researcher found that the
first generation does not fully trust the younger generations to lead because they view
them immature and lacking wisdom. Similarly, the younger generations see the older
generation as too traditional and controlling. An open discussion forum would allow the
various generations to work out their differences respectfully.
In the interviews, the researcher also discovered that the older generation feels
that the younger generations are too Americanized to understand the former’s needs,
struggles, and culture. On the other hand, the younger generations see that the older
generation is unwilling to change but instead continues to live in the traditional Hmong
way of life. The multi-generations should be sensitive and accepting of one another’s
culture, and they should have a common goal and shared vision so that they can work
together for one common good of God’s kingdom. Therefore, an open discussion forum
would be an excellent way for members of ACOM’s three generations to work out their
differences.
The second step to creating an effective, culturally informed model for
intergenerational leadership transfer in ACOM involves implementing a structured
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mentoring program in the church. The researcher believes that such a program would
help with ACOM’s intergenerational leadership transfer issues. The researcher
discovered that many of the problems of intergenerational leadership transfer in ethnic
churches are due to a lack of sufficient mentoring between generations. Without
mentoring, a void exists in the relationship between the older and younger generations.
The absence of a vital connection between the generations leads to distrust and
disrespect.
In the research field study, the researcher discovered a similar tendency in the
Alliance Church of Merced. Mentoring is very limited, and trust is an issue for the older
generation. In the literature findings on mentoring and leadership succession, the
researcher discovered that mentoring builds leaders. Mentoring also creates a strong bond
and relationship between the mentor and the mentee, and these bonds and relationships
make the leadership transition smooth and easy.
Likewise, the researcher discovered that mentoring helped Elisha become a great
prophet after Elijah. Elijah took Elisha under his leadership and mentored him, and
during this process, Elijah became like a father to Elisha. Their father-son-like
relationship made the leadership transfer between Elijah and Elisha successful. This
mentoring model of the father-son relationship could greatly benefit ACOM in preparing
the next generation of leaders. The model could be implemented as part of a structured
mentoring program and extended beyond the program. In the same way, Elijah mentored
Elisha for years, ACOM mentors and mentees could continue their mentoring
relationship beyond the structured mentoring program timeframe.
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The researcher believes that a structured mentoring program would help ACOM
build up leaders to guide the church into the next generation. The researcher recommends
that ACOM add a structured mentoring program to what it is already doing in its
Theological Education by Extension (TEE) program. Within ACOM, 15-20 church
members enroll in the TEE program every other year, and pastors and elders serve as the
facilitators of this TEE study. Implementing a structured mentoring program into the TEE
program would increase potential TEE graduates to become future church leaders.
Study Extension for All Nations (SEAN) International developed the Theological
Education by Extension (TEE) program to train future church leaders by walking them
through the books of Matthew and Acts to understand the life and ministry of Jesus
Christ and the early church. 172 The TEE program is used in over 100 countries and
translated into 70 languages. 173 At ACOM, the TEE program is available in both Hmong
and English.
The TEE program consists of six books, beginning with the introduction and
infancy of Jesus Christ in the book of Matthew and ending with Paul’s imprisonment in
the last chapter of the book of Acts.174 Each of the books takes three months to complete,
and the whole course of the TEE program takes about a year and a half.
Within this proposed structured mentoring program, the researcher recommends
that the church incorporates mentoring into the TEE program after students complete the
first two books of the program. For books 3-6, students would be necessarily assigned to
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trained mentors within the church, and the mentoring process would last for
approximately one year. The researcher also recommends that the discipleship-making
department (DMD) oversee the structured mentoring program. The DMD Director would
assign a mentor to the student after completing book 2. The DMD Director would also
train mentors to understand their duties as mentors and create guidelines for mentormentee relationships.
The researcher recommends that all mentors complete a workshop on mentoring
before assignment by the DMD Director to a TEE student to mentor. The mentor and
mentee would be required to report their meetings and progress to the DMD Director.
The researcher believes that implementing a structured mentoring program within the
TEE program will ensure that ACOM invests in its members to become future leaders
who will fill the crucial leadership roles.
The researcher also recommends that the structured mentoring program be made
available to ACOM members who aspire to become leaders and individuals who have
leadership potential. The DMD Director should assign mentors to these individuals for
the same duration as the TEE students.
The researcher recommends that ACOM provide a safe environment during the
church’s annual meeting to hold open dialogues with the different generations within the
church. The church leaders would allow the different generations to openly share their
challenges and concerns without being judged or criticized. Church leaders would take
note of these concerns and challenges and find solutions to address the issues. The church
should meet the needs of every generation, not just the generation in leadership. Second,
the researcher recommends that ACOM implement a structured mentoring program
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within its TEE program. The DMD Director should oversee this program, train the
mentors, and create requirements for the mentor-mentee relationship. In addition, the
DMD Director must hold the mentor and mentee accountable for the duration of the
relationship. Mentors and mentees would have the option to continue the mentoring
relationship beyond the defined timeframe in the structured mentoring program. The
church needs to invest in its members who enroll in the TEE program. Moreover, the
church should also invest in members who desire to be servants of God. These men and
women can become future leaders if the church steps in, walks with them, and mentors
them.
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CHAPTER SEVEN: REFLECTION
In this chapter, the researcher reflects on the researcher’s spiritual and physical
experiences during this project. This doctoral thesis was the researcher’s first project at
this level. The researcher offers insight into what the researcher hopes to study further in
this research, particularly in the Hmong churches in the United States. Finally, the
researcher concludes the chapter with a final thought.
Personal Reflection
The project was challenging to the researcher both mentally and spiritually. The
researcher had never written an extensive research paper until now and was very anxious
and nervous at the onset of writing this doctoral thesis. The researcher initially enrolled in
the Doctor of Ministry (DMin) program at Bethel Seminary to study church leadership.
The researcher experienced many obstacles that hindered his research and put off his
study for a few years during this study. In 2019 the researcher decided to return to the
program one last time, concerned that the hope of completing a DMin study at Bethel
Seminary would be entirely over if the researcher encountered another obstacle. But,
thanks be to God; the researcher made it this far—the finish line is within reach.
Intergenerational leadership transfer in the church is crucial to the future success
of the church. The researcher believes that ACOM is in an excellent position to develop
great leaders of every generation to lead the church if the pastoral staff and leaders
prioritize leadership mentoring. After the researcher studied other ethnic churches,
scriptural review, and the internal research involving church members, the researcher
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believes that implementing a structured mentoring program with accountability in the
church would help produce these much-needed spiritual leaders.
The researcher believes that this study will also help other churches within the
Hmong District of the Christian and Missionary Alliance. These Hmong churches face
similar issues related to providing adequate programs to build up the next generation of
leaders. Indeed, the church cannot force people to serve in leadership roles if God does
not truly call them to serve or are unwilling to serve with love and compassion. But on
the other hand, the church can invest in individuals who are already busy studying God’s
word. TEE students are the perfect candidates for mentoring to become future church
leaders. And the church can also invest in individuals who have the heart and desire to be
servants of God.
When God called people to serve Him, He called those active in their lives or
professions. Elisha was plowing his father’s field (1 Kings. 19:19). Christ’s disciples
were fishing (Matt. 4:18-20) and collecting taxes (Mark 2:14). And Saul was busy
persecuting the Christians (Acts 9:1-10). Likewise, the church could invest in men and
women currently busy studying TEE and working professionals and transform them into
godly future church leaders. ACOM could also invest in men and women new to
leadership positions and individuals who desire to become leaders in the church.
Throughout this whole doctoral thesis process, the researcher has grown to
appreciate God more and more for allowing the researcher, a mere sinner, to experience
His grace and mercy. Despite the many hardships and unexpected life events that made
the researcher want to give up, God was there to encourage the researcher to persevere
through them.

138
The researcher’s faith in God has grown exponentially throughout his study at
Bethel. The researcher has learned to trust in God more and more during this lengthy
process. This study would not have been completed without God leading the way. The
researcher thanks God for giving researcher the wisdom, patience, and endurance to
complete this program. The researcher knows that the researcher could not have done it
alone. It was only through God’s grace and the strength of God that the researcher was
propelled to cross the finish line. The researcher hopes that the researcher’s testimony
will encourage future students in the DMin program at Bethel Seminary to persevere
throughout the program by trusting in God to lead them through it. Our God is the God of
wisdom and knowledge. If we ask Him for wisdom and understanding, He will give them
to us generously. As the apostle, James wrote, “But if any of you lacks wisdom, let him
ask of God, who gives to all generously and without reproach, and it will be given to
him” (James 1:5).
Suggestions for Further Study
The researcher believes that further studies of intergenerational leadership transfer
within the local Hmong churches are needed. There are no academic resources on
leadership topics related to Hmong churches, and the researcher’s study is one of the first
on intergenerational leadership transfer in the local Hmong churches. Thus, more studies
on intergenerational leadership in the local Hmong churches are needed.
The researcher’s investigation was limited to the Alliance Church of Merced.
Further studies could focus on multiple Hmong churches in various states. Moreover,
there could be more ways to raise leaders in the church besides mentoring TEE students,
new leaders, and potential leaders
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The researcher would like to implement the structured mentoring program at
ACOM and then evaluate the program at the end of the one-year mentoring process. The
researcher believes that the outcome of the one-year mentoring program would help the
researcher determine the success of the structured mentoring program.
The researcher will moderate the open forum discussion during the annual
meeting and collect data to help understand the issues between the different generations.
The multiple generations within the church must have a common understanding to exist
as one church body. The church is not just the 1.0 generation or the 1.5 generation, or the
2.0 generation, but the church is everyone from young to old. For the church to thrive, the
church must try to meet the needs of every member with love and acceptance. The open
discussion forum will allow the different generations to express their discontents and
devise a compromising resolution.
Conclusion
There is an age-old saying that history repeats itself. This adage could describe
the Alliance Church of Merced if the current leaders do nothing to correct the lack of
leadership preparation from the past generation. ACOM is at a crossroads between the
first-generation leaders and the next generation of leaders from the 1.5 and 2.0
generations. The first-generation leaders are retiring and leaving a void in leadership.
Most of the current leaders who filled these previously vacant leadership roles were
unqualified or untrained 1.5 and 2.0 generation men and women. The first-generation
leaders had led the church well during the previous 40 years but did not prepare the next
generation to lead the church. They just hoped that God would throw someone in to
replace them. With such a mindset and lack of preparation, the men and women thrust
into leadership were unprepared and unqualified to serve. The church coerced men and
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women to serve in leadership roles without leadership experiences or knowledge of
God’s word.
Within ACOM, the new leadership team consists of 10 board members and three
pastoral staff. Among these 13 individuals are only one from the 1.0 generation, six from
the 1.5 generation, and six from the 2.0 generation; 10 are males, and 3 are females. (In
other words, the leadership team comprises nearly all 1.5 and 2.0 generations members.)
Most of these leaders were neither trained nor prepared to serve; most were coerced into
helping because the church could not find anyone who wanted to serve. Current leaders
learned to become leaders as they served faithfully in the roles they were thrust into
serving. This form of leadership transfer in the church will doom the church eventually.
Younger generations, notably the 1.5 and 2.0 generations, must not repeat the old
leadership transfer practice of the past age or face the same predicament. History will
repeat itself. Instead, the younger generations must prepare future leaders to fill their
roles when they retire. They must do more than hope that someone will automatically fill
their shoes when they step down from leadership but instead must start preparing the men
and women of the church while still serving in leadership.
With the first generation, the complaint or excuse was that they did not
understand American culture or the language of the younger generations. Culture and
language issues were the primary obstacles that prevented the first generation from
training the younger Americanized generations. However, there are no cultural or
language issues for the 1.5 and 2.0 generations. These generations grew up and were
raised in the United States, and ideally, understand the culture and language.
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The 1.5 generation needs to start implementing a strategy to train the next leaders.
If the 1.5 generation neglects to prepare the next leaders, they will encounter the same
issue facing the church today. The younger generation of leaders must not allow history
to repeat itself. They must learn from the past and prepare themselves to meet the
leadership challenges ahead. The preparation for intergenerational leadership transfer
starts now.
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Consent Form for Level 3 Survey Research
You are invited to participate in a study of leadership transfer in church
ministry roles within the Alliance church of Merced (ACOM). I hope to learn how to put
an effective model for leadership transfer for the Alliance Church of Merced. This model
will train leaders of multiple generations to become mature, godly men and women who
will serve in some of the most crucial positions within the church. You were selected as
a possible participant in this study because you are a member of the Alliance Church
of Merced who is either in the 1.0 generation (members of the church born in Laos and
came to the United States at an older age (13 years or older)), 1.5 generation (members of
the church born in Laos and came to the United States at a young age (12 years or
younger)), or 2.0 generation (members of the church born to 1.0 or 1.5 generation parents
in the United States). This project partially fulfills the requirements for the degree of
Doctor of Ministry at Bethel Theological Seminary in St. Paul, MN.
If you decide to participate, I will ask you questions regarding(1) your
spiritual walk, (2) ministerial experiences, (3) leadership experiences, (4) your perception
of the other generations in leadership roles, (5) your perception of Hmong cultural and
religious aspects, and (6) your willingness or unwillingness to serve in leadership roles.
There will be 20 multiple choice questions for the survey, and for the interview, there
will be ten questions. The survey will take approximately 20 to 30 minutes, and the
discussion will take about 30 to 45 minutes. The survey will not be recorded; only the
interview will be recorded. There are no risks involved. The identity of the individual
being interviewed and surveyed will be kept confidential. The data and information from
the research will be used to create an effective model for leadership transfer within
ACOM.
Any information obtained in connection with this study that can be identified
with you will remain confidential and will be disclosed only with your permission. In
any written reports or publications, no one will be identified or identifiable and only
aggregate data will be presented. The written reports or publications (only aggregate
data) will be shared with ACOM, the Hmong District of the Christian and Missionary
Alliance, and other churches for the purpose of training the next generation of leaders to
lead the church.
Your decision whether or not to participate will not affect your future
relations with the Alliance Church of Merced (ACOM) in any way. If you decide to
participate, you are free to discontinue participation at any time without affecting
such relationships.
This research project has been approved by my research advisor in
accordance with Bethel’s Levels of Review for Research with Humans. If you have
any questions about the research and/or research participants’ rights or wish to
report a research related injury, please call Dr. John Bryan at (858) 395-3111 or email
at jbryan@eprocesses.net.
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By completing and returning the survey, you are granting consent to
participate in this research.
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A Questionnaire for ACOM
Person Surveyed (Tug tubneeg Sib Noog): ______________________________
Age (Noob Nyoog): ______
Gender (Txiv Neej lossis Quaspuj):______________
1. What is your generation? (Koj nyob rua tam tuabneeg twg?)
1.0 Generation (Tam 1.0)
(Tam 2.0)

1.5 Generation (Tam 1.5)

2.0 Generation

2. How long have you been a member at ACOM? (Koj ua tswvcuab rua huv pawg
ntseeg ACOM ntev le caag lawm?)
1-5 Years (1-5xyoo)
6-10 Years (6-10 xyoo)
11-15 Years (11-15 xyoo)
16-20 Years (16-20 xyoo) 21 Years + (21 xyoo +)
3. Do you understand the Hmong religion? (Koj puas tseem totaub Moob
dlaabqhua?)
Yes (Totaub)

No (Tsi Totaub)

4. Do you still hold onto Hmong Religious beliefs? (Koj puas tseem coj lossis tuav
Moob dlaabqhua?)
Yes (Tseem Coj)

No (Tsi Coj Lawm)

5. Do you feel that it’s right to mix Christianity with the Hmong religion? (Koj puas
xaav has tas zoo muab kev ntseeg Yexus lug sib xyaw nrug rua Moob
dlaabqhua?)
Yes (Tseem Zoo)

No (Tsi Zoo Lawm)

6. In the Hmong culture, it’s patriarchy (a male-dominated) culture. Do you think
that the church should continue this practice? (Nyob rua huv peb Moob kaab lis
kev cai, has txug kev coj noj coj ua, txiv neej feem coob yog cov coj noj coj ua
hab txav txim plaubntug xwb. Koj puas tseem xaav has tas cov ntseeg Yexus
lawm los yuav tau coj le qub ntawd?)
Yes (Coj Le Qub)

No (Tsi Xob Coj Le Qub Lawm)

7. Have you served in any of these leadership positions below? (Circle ALL the
leadership positions you’ve done) (Koj puas tau tuav cov dlejnum (meejmom)
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kws nyob rua huv qaab nuav? Kij taag nrho cov dlejnum (meejmom) kws koj tau
tuav lawm.)
Pastor (xwbfwb)
Elder (Tswjlaug) Church Secretary (Teev Ntawv)
Church Treasurer (Tug Ca-Nyaj) Church Assistance Treasurer (Paab Canyaj)
Women Ministry President (Thawj Namtsev)
Men Ministry
President (Thawj Txitsev)
DM Director (Thawj Kev Kawm Nubkaaj)
8. Are you concerned with the lack of trained men and women (godly men and
women) to fill these leadership positions (Pastor, Elder, Secretary, Treasurer,
Assistant Treasurer, DM Director Men Ministry President, or Women Ministry
President) in the future at ACOM? (Koj puas txhawj xeeb has tas yuav tsi muaj
cov Namtsev hab Txivtsev kws hlub Vaajtswv hab paub Vaajtswv zoo lug tuav
coj dlejnum (meejmom) ntawd nuav?)
Yes (Txhawj)

No (Tsi Txhawj)

9. When called upon, are you willing to serve in any of these leadership positions
(Pastor, Elder, Secretary, Treasurer, Assistant Treasurer, DM Director, Men
Ministry President, or Women Ministry President)? (Yog thaus Vaajtswv hu txug
lossis pawg ntseeg hu txug, koj puas txaus sab lug tuav coj dlejnum (meejmom)
ntawd nuav?)
Yes (Txaus Sab)

No (Tsi Txaus Sab)

10. If yes, which position(s); (Yog koj txaus sab, teg dlejnum (meejmom) twg?)
Pastor (xwbfwb)
Elder (Tswjlaug) Church Secretary (Teev Ntawv)
Church Treasurer (Tug Ca-Nyaj) Church Assistance Treasurer (Paab Canyaj)
Women Ministry President (Thawj Namtsev)
Men Ministry
President (Thawj Txitsev)
DM Director (Thawj Kev Kawm Nubkaaj)
11. Have you ever been mentored in the past? (Puas tau muaj leejtwg tau cobqha koj
rua txujkev ua thawjcoj yaav taag lug?)
Yes (Muaj Lawm)

No (Tsi Tau Muaj)

12. Have you ever mentored anyone in the past? (Koj puas tau cobqha lwmtwg ntseeg
rua txujkev ua ib tug thawjcoj yaav taag lug?)
Yes (Tsi Tau)

No (Tau Lawm)

13. Do you see any benefit in mentoring? (Koj puas pum has tas txujkev cobqha cov
ntseeg lug ua thawjcoj muaj nujqhe hab?)
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Yes (Pum)

No (Tsi Pum)

14. Would you be willing to let others mentor you? (Koj puas txaus sab tso rua
lwmtwg ntseeg lug cobqha koj lug ua ib tug thawjcoj?)
Yes (Txaus Sab)

No (Tsi Txaus Sab)

15. Would you be willing to mentor others? (Koj puas txaus sab cobqha lwmtug
ntseeg lug ua thawjcoj?)
Yes (Txaus Sab)

No (Tsi Txaus Sab)

16. Should ACOM mentor men and women in the church to prepare them for these
leadership positions (Pastor, Elder, Secretary, Treasurer, Assistant Treasurer, DM
Director, Men Ministry President, or Women Ministry President)? (Koj puas xaav
has tas ACOM yuav tau pib npaaj cobqha cov Namtsev hab Txivtsev lug tuav cov
dlejnum (meejmom) ntawd nuav?)
Yes (Pib Npaaj)

No (Tsi Npaaj)

17. Should ACOM implement a leadership transfer plan that involves mentoring?
(Koj puas xaav has tas ACOM yuav tau pib npaaj muaj kev hloov thawjcoj lug
ntawd txujkev kws cobqha cov ntseeg lug npaaj ua thawjcoj?)
Yes (Pib Npaaj)

No (Tsi Npaaj)

18. Which generation(s) should serve in these leadership positions (Pastor, Elder,
Secretary, Treasurer, Assistant Treasurer, DM Director, Men Ministry President,
or Women Ministry President) at ACOM? (Koj xaav tas tas tam twg yuav tau lug
tuav cov dlejnum (meejmom) ntawd nuav (Tug Xwbfwb, Tug Tswjlaug, Tug
Teev Ntawv, Tug Ca-Nyaj, Tug Paab Ca-nyaj, Tug Thawj Saib Kev Kawm
Nubkaaj, Tug Thawj Namtsev, lossis Tug Thawj Txitsev)?
1.0 Generation Only
1.5 Generation Only
2.0 Generation Only
1.0 And 1.5 Generations Only
1.0 and 2.0 Generations Only
1.5 And 2.0 Generations Only
MIXED of all Three Generations
19. Should those who serve in these leadership positions (Pastor, Elder, Secretary,
Treasurer, Assistant Treasurer, Men Ministry President, or Women Ministry
President) be men and women who live godly lives? (Koj puas xaav tas cov
Namtsev hab Txivtsev kws yuav tuav cov dlejnum (meejmom) ntawd nuav yuav
tau yog cov kws ua nwg lub neej lawv le Vaajtswv Txujlug qha xwb?)
Yes (Xaav)

No (Tsi Xaav)
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20. Should ACOM allow men and women who do not live godly lives to serve in
these leadership positions (Pastor, Elder, Secretary, Treasurer, Assistant
Treasurer, Men Ministry President, or Women Ministry President)? (Koj puas
xaav has tas ACOM pub cov Namtsev hab Txivtsev kws tsi ua nwg lub neej lawv
le Vaajtswv Txujlug qha lug tuav cov dlejnum (meejmom) ntawd nuav?)
Yes (Pub)

No (Tsi Pub)
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An Interview Protocol for ACOM
Person Interviewed (Tug Tuabneeg Xaam Phaj): __________________________
Age (Noob Nyoog): _______
Gender (Txiv Neej lossis Quaspuj):______________
1. What generation do you consider yourself?
Koj xaav has tas koj nyob rua tam tuabneeg twg?
2. Would you please share your spiritual walk?
Koj puas kaam qha txug koj txujkev lug ntseeg Yexus Khetos?
3. Have you ever served in one of these leadership positions (Pastor, Elder,
Secretary, Treasurer, Assistant Treasurer, DM Director, Men Ministry President,
or Women Ministry President)?
Koj puas tau tuav ib teg dlejnum (meejmom) kws yog ua cov thawjcoj ntawd
nuav (Tug Xwbfwb, Tug Tswjlaug, Tug Teev Ntawv, Tug Ca-Nyaj, Tug Paab Canyaj, Tug Thawj Saib Kev Kawm Nubkaaj, Tug Thawj Namtsev, lossis Tug
Thawj Txitsev)?
If yes, were you equipped to serve, and how was your experience?
Yog tau, koj puas xaav has tas koj yeej npaaj txij lug ua teg dlejnum (meejmom)
ntawd, hab koj kawm tau le caag?
If not, would you want to serve in these leadership positions?
Yog tsi tau, koj puas xaav has tas koj yuav xaav tuav cov dljenum (meejmom)
ntawd nuav hab?
4. Have you ever been mentored by someone in these leadership positions (Pastor,
Elder, Secretary, Treasurer, Assistant Treasurer, DM Director, Men Ministry
President, or Women Ministry President)?
Puas tau muaj ib tug thawjcoj kws tuav coj dlejnum (meejmom) ntawd nuav (Tug
Xwbfwb, Tug Tswjlaug, Tug Teev Ntawv, Tug Ca-Nyaj, Tug Paab Ca-nyaj, Tug
Thawj Saib Kev Kawm Nubkaaj, Tug Thawj Namtsev, lossis Tug Thawj Txitsev)
tau cobqha koj le hab?
If yes, how long was the mentoring process, and what was your experience as a
mentee?
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Yog muaj, qhov kev cobqha ntawd ntev le caag, hab koj kawm tau le caag ua ib
tug mentee?
If not, would you be willing to have someone mentor you?
Yog tsi muaj, koj puas txaus sab ca lwmtug cobqha koj?
5. Have you ever mentored anyone in the church?
Koj puas tau cobqha ib tug tuabneeg huv pawg ntseeg hloov le?
If yes, how long was the process, and what was your experience?
Yog cobqha lawm, qhov cobqha ntawd ntev npaum le caag, hab koj kawm tau le
caag?
If not, would you be willing to mentor someone in the church?
Yog tsi tau cobqha, kuv puas txaus sab cobqha ib tug tuabneeg huv pawg ntseeg?
6. What is your perception of the other generations serving in these leadership
positions (Pastor, Elder, Secretary, Treasurer, Assistant Treasurer, Men Ministry
President, or Women Ministry President) at ACOM in the church?
Koj kev pum le caag txug cov ntseeg (namtsev hab txivtsev) kws yog lwm tam
tuav cov dlejnum (meejmom) ua thawjcoj (Tug Xwbfwb, Tug Tswjlaug, Tug
Teev Ntawv, Tug Ca-Nyaj, Tug Paab Ca-nyaj, Tug Thawj Saib Kev Kawm
Nubkaaj, Tug Thawj Namtsev, lossis Tug Thawj Txitsev) nyob rua huv pawg
ntseeg?
a. What is your perception of the 1.5 and 2.0 generations serving in leadership if
you’re in the first generation?
Koj pum le caag txug cov tam 1.5 hab 2.0 ua thawjcoj yog has tas koj yog tam
1.0.
b. What is your perception of the 1.0 and 2.0 generations serving in leadership if
you’re in the 1.5 generation?
Koj pum le caag txug tam 1.0 hab 2.0 ua thawjcoj yog has tas koj yog tam 1.5.
c. What is your perception of the 1.0 and 1.5 generations serving in leadership if
you’re in the second generation?
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Koj pum le caag txug tam 1.0 hab 1.5 ua thawjcoj yog has tas koj yog tam 2.0.
7. Do you feel that it’s right, as Christians, to integrate the Hmong religion with
Christianity?
Koj puas xaav has tas zoo (yog), peb yog cov ntseeg, muab kev cai Moob
dlaabqhua coj lug koom uake nrug rua kev cai ntseeg Yexus?
Yes, why?
Yog zoo, vim le caag?
No, why not?
Yog tsi zoo, vim le caag?
8. Do you agree that individuals who serve in these leadership positions (Pastor,
Elder, Secretary, Treasurer, Assistant Treasurer, DM Director, Men Ministry
President, or Women Ministry President) should be godly men and women?
Koj puas xaav has tas cov tuabneeg kws tuav cov dlejnum (meejmom) ntawd
nuav (Tug Xwbfwb, Tug Tswjlaug, Tug Teev Ntawv, Tug Ca-Nyaj, Tug Paab Canyaj, Tug Thawj Saib Kev Kawm Nubkaaj, Tug Thawj Namtsev, lossis Tug
Thawj Txitsev) yuav tau yog cov namtsev, txivtsev kws ua lub neej lawv le
Vaajtswv Txujlug qha?
Yes, yhy?
Xaav, vim le caag?
No, why not?
Tsi xaav, vim le caag?
9. Should educate and highly esteemed men and women serve in these leadership
positions (Pastor, Elder, Secretary, Treasurer, Assistant Treasurer, Men Ministry
President, or Women Ministry President) without demonstrating godly characters
or godly living?
Koj puas xaav has tas ca cov tuabneeg (Namtsev hab Txivtsev) kws muaj kev
txawj ntse hab zejzog fwm tuav cov dlejnum (meejmom) ntawd nuav (Tug
Xwbfwb, Tug Tswjlaug, Tug Teev Ntawv, Tug Ca-Nyaj, Tug Paab Ca-nyaj, Tug
Thawj Saib Kev Kawm Nubkaaj, Tug Thawj Namtsev, lossis Tug Thawj Txitsev)
txawm yog has tas puas tsi ua lub neej lawv le Vaajtswv Txujlug qha?
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Yes, why?
Ca, vim le caag?
No, why not?
Tsi ca, vim le caag?
10. In the Hmong culture, it is patriarchy (male-dominated) culture. Do you believe
that this tradition should continue in the church?
Nyob rua huv peb Moob kaab lis kev cai, has txug kev coj noj coj ua, txiv neej
feem coob yog cov coj noj coj ua hab txav txim plaubntug xwb. Koj puas ntseeg
has tas txuj kaab lis kev cai ntawd nuav cov ntseeg yuav tau coj nyob rua huv
pawg ntseeg?
Yes, why?
Coj, vim le caag?
No, why not?
Tsi coj, vim le caag?
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