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Introduction
With the ongoing issue of migration, it is becoming ever more crucial to develop a thorough 
biblical-theological foundation for migration theology that challenges the Church to effectively 
respond to both the challenges faced by migrants, as well as articulate a theology of migration that 
challenges theology to claim its space in the migration discourse. In this regard, the paper ventures 
on a quest of God’s use of migration to accomplish his redemptive purposes and plans for 
humankind by making use of Matthew’s genealogy as one of the biblical-theological foundations 
for a migration theology that responds to the proposed needs. The ensuing section will provide a 
background to the study, followed by problem identification.

Study background: A terrain sketch and problem 
identification
Migration has both local and international dimensions (Skeldon 2013:2). On the one hand, the 
local aspect of migration refers to the movement of people from one place to another within their 
country of origin, e.g. people moving from rural to urban areas in their own countries of origin in 
order to seek employment (Skeldon 2013:2). On the other hand, the international concept of 
migration refers to the movement of people across borders. Skeldon (2013:2) defines both of these 
local/internal and international dimensions of migration as a ‘move from an origin to a destination, 
or from a place of birth to another destination across international borders’. However, when 
focusing on the issue of international migration, Groody (2009:640) affirms the issue of the 
increment of the number of international migrants as ‘complex and far-reaching’ because the 
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rapidly swelling numbers of international migrants pose 
challenges for both hosting nations and the migrants 
themselves.

On the one hand, migrants face many challenges, such as the 
following. Firstly, migrants experience discrimination in 
various forms, i.e. some hosting nations do not recognise 
foreign qualifications, which results in the migrants accepting 
low-paying jobs in order to survive in their new homelands 
(Bose 2014:23; Datta et al. 2006:8; Kul 2011). Secondly, migrants 
encounter burdensome migration regulations that are 
imposed by the hosting nations as a means of discouraging 
migrants from entering into these countries. For example, 
hosting nations tighten their borders and impose onerous visa 
requirements (Chelius 2014:32–33; Gilmore 2016; Rajendra 
2014:305; Ridsdel 2014:27–28; Sazonov 2015). Thirdly, migrants 
encounter challenges such as unemployment, language 
problems, lack of access to basic services like hospital/clinic 
services and xenophobia (Magezi 2018:219–235). Xenophobia 
is described by Harris (2002:169) as ‘dislike, hatred or fear of 
foreigners’. In saying this, we are conscious that xenophobia is 
not just an attitude, but it constitutes action, since many of 
these attitudes manifest themselves in practical ways (Gopal 
2013:129; Harris 2002:169). On the other hand, migrant-
hosting countries face the following challenges: bearing the 
cost of resettling and integrating the migrants (Boundless 
2015; Nie 2015; Thomsen 2016:17); the increment in the rates of 
unemployment (Rivera-Pagán 2012:575); the dilution of their 
native cultures (Corhen & Sirkeci 2011:1; Tan 2012:47); threats 
from the refugees’ opponents (Pakoz 2016); and the suspicion 
that migrants, particularly refugees, are inextricably linked 
with terrorism (Louw 2016:5; Plucinska 2015).

However, Groody (2009:640), Heimburger (2015:338) and 
Magezi (2017:2) lament that although the existential 
challenges of both migrants and hosting nations are real and 
the international community cannot afford to ignore them, 
theology has not really been participating in shaping the 
discourse surrounding migration (Groody 2009:640; 
Heimburger 2015:338; Jackson & Passarelli 2016:46). In other 
words, these scholars/theologians argue that theology has 
not been at the centre of the debate of migration issues. 
Groody (2009:639–641), who provides a comprehensive 
treaty on migration from a theological point of view, clearly 
maintains that ‘among theologians the topic of migration is 
undocumented’ (Groody 2009:640). What we usually see in 
academic literature is the pastoral care of immigrants, which 
has been largely published by the ‘Vatican and various 
episcopal conferences’ (Groody 2009:639). In other words, 
whilst various academic disciplines, such as ‘economics, 
politics, geography, demography, sociology, psychology, 
law, history, anthropology, and environmental studies are 
foremost among the disciplines that shape the emerging field 
of migration studies and migration theory’, Groody (2009:640) 
perceives that the discipline of theology has not been shaping 
the field of migration, as if it does not have anything to 
offer on the issue. Theology as an academic discipline 
(Groody 2009):

… is almost never mentioned in major works or at centres of 
migration studies. Some research has been done on migration 
and religion from a sociological perspective, but there is virtually 
nothing on the topic from a theological perspective. Theology 
seems to enter the academic territory from the outside, as if it 
were a ‘disciplinary refugee’ with no official recognition in the 
overall discourse about migration. (p. 640)

Likewise, Heimburger (2015:338) presents migration as an 
emerging issue for the international/global community that 
has received little attention in theological discourses. After 
underscoring the aspect of Christians as pilgrims on the 
way, as well as the picture of the eternal-transcendent-God 
who dwells amongst us, as the basis for the involvement 
of theology in the migration issue, Heimburger (2015) 
observes that:

[d]espite the fact that migration offers fertile ground for 
theological reflection, it has received little extended theological 
attention. Apart from some interest in the subject by biblical 
scholars, no more than a handful of academic monographs have 
dealt with the subject in recent decades. (p. 338)

As a result of this indictment, it is not surprising that in 
Mapping migration, mapping churches’ responses in Europe, 
Jackson and Passarelli (2016:46) argue that theological 
institutions are urged to develop programmes in their 
undergraduate curricula ‘which will incorporate the studies 
of migration and migrants’ as components of study. The 
introduction of migration and migrant studies at 
undergraduate level would be ‘a necessary contribution to 
the important and vital task of developing a theological 
account of the phenomenon of migration’ (Jackson & 
Passarelli 2016:46). This abovementioned discussion indicates 
that very little migration-related research has been done from 
a theological perspective. Given this, we argue together with 
Groody (2009) that:

[t]he current climate points to the need to move the migration 
debate to an even broader intellectual terrain, one in which 
theology not only has something to learn but something to offer. 
(p. 641)

However, one can argue that one of the reasons migration 
issues are at the periphery of theological discussion is a lack 
of a biblical-theological foundation for migration theology. In 
Magezi’s (2018:305–321) view, this lack has resulted in 
inadequate responses to migrants’ challenges in current 
South African churches. In the wider context of his research, 
Magezi (2018) conducted a qualitative research study that 
involved interviewing various church leaders in the Gauteng 
province. In this study, Magezi (2018) establishes that the 
theological rationales that drive the South African churches’ 
structured and unstructured migrant ministries are limited in 
many and different ways. Firstly, some current South African 
church leaders have used and justified theological rationales 
for their structured and unstructured migrant ministries. 
Such rationales are derived from the use of ill-suited biblical 
texts (Magezi 2018:314–316). Secondly, because of their 
theological rationales, some current South African churches 
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do not have structured migrant ministries (Magezi 2018: 
316–320). The abovementioned discussion brings to the fore 
the reality that theological reflection on migration still has a 
long way to go to reach maturity (Campese 2012:30). Campese 
(2012:5–6) views migration as a serious emerging issue in 
theological discourse by asserting that ‘today’s rapidly 
changing social and political realities challenge Christian 
churches and theology to deal seriously and urgently with 
the phenomenon of human mobility’. Indeed, this clearly 
indicates a lacuna for well-articulated theologies of migration 
that challenge the churches to respond to migrants’ challenges 
in effective ways, as well as for theology to claim its space in 
the discourses surrounding migration.

Given this emerging need for theology to engage more 
actively in the issue of migration, and for a thorough biblical-
theological foundation for migration theology that challenges 
churches to respond emphatically to migrants’ challenges, 
this article is a study, utilising Matthew’s genealogy, of God’s 
use of migration to accomplish his redemptive purposes and 
plans for humankind. Although Matthew’s genealogy 
alludes to many patriarchs of Israel such as Abraham 
(Gn 12:1–3, 10–20),1 Isaac (Gn 26)2 and Jacob (Gn 46)3 who 
were involved in various migrations that God utilises to 
advance his redemption plans for humankind, this paper 
seeks to underscore the fact that the salvation and inclusion 
of women of Gentile ethnic origin, specifically Tamar, Rahab 
and Ruth, in Jesus’ genealogy emphasise the importance of 
migration in redemptive history. In order to accomplish the 
aforesaid, Section 3 will examine the various migrations in 
the Old Testament (OT) that are interlinked with the salvation 
and inclusion of these aforementioned Gentile women in 
Matthew’s genealogy. This is done to underscore the fact that 
these women were saved and included in Jesus’ genealogy 
because they played crucial roles, together with many others, 
in ways that illustrate the role and place of migration in 
God’s redemptive plan.

Following this, Section 4 will present a dialogue with the 
various views regarding the inclusion of women of Gentile 
ethnic origin (i.e. Tamar, Rahab and Ruth) in Matthew’s 
genealogy, a subject that has been studied, discussed and 
confirmed as valid by a considerable number of scholars/
theologians (cf. Botha 2006; Garland 1979; Heffern 1912; Heil 
1991:538–545; Hill 1972; Hutchison 2001; Lee 2007; Morris 
1992; Nolan 1979; Nowell 2008). This buttresses the argument 

1.In his grace and love to bring salvation to all nations, God calls Abraham to leave his 
pagan nation, and migrate to the promised land of Canaan that God is going to give 
Abraham as a treasured possession (Gn 21:1–3). God is involved in the migration of 
Abraham in order to bring to fulfilment his first gospel promise of Genesis 3:15. 
However, in the unfolding of God’s redemptive plans and purposes for humankind, 
Abraham is forced to migrate to Egypt when famine strikes in the land of Canaan (Gn 
12:10–20). This depicts God’s will for Abraham to migrate to Egypt in order to fulfil 
his redemptive promises to Adam and his descendants (Gn 3:15), which God 
committed to establish through Abraham and his descendants in the context of his 
call of Abraham to migrate to the Promised Land (Gn 12:1–3).

2.Genesis 26 reveals that, when famine strikes in the land of Isaac’s abode, he 
migrates to Gerar (Arnold 2009:236–241; Motyer 1986:108). The Lord appears to 
Isaac, and warns him not to migrate further to Egypt, but to stay in Gerar (Motyer 
1986:108–109). It is at Gerar where God renews his Abrahamic covenant promises 
with Isaac (Gn 26:2–6). It seems God allows Isaac’s migration to Gerar so that he can 
save him from famine and unleash his (God’s) redemptive plans for humanity 
through Isaac, the true descendant of Abraham. 

3.Genesis 46 reveals the migration of Jacob and his whole household to Egypt because 
of famine in the land of Canaan. 

that Tamar, Rahab and Ruth are included in Jesus’ lineage in 
order to demonstrate the crucial roles they play in the 
unfolding of God’s redemptive plan for humankind. This 
plan always includes migration as part of the redemptive 
history, thus demonstrating the redemptive importance of 
migration issues. Once this importance has been established, 
the paper will conclude by challenging churches to adopt 
effective responses to migrants’ challenges, and advocating 
for theology to claim its rightful place in discourses pertaining 
to migration, as migration has always been an instrument 
used by God to advance his redemptive purposes for 
humanity. In God’s scheme, migration is not an accident and, 
for this reason, the Church ought not to view it as such.

How the salvation and inclusion of 
Tamar, Rahab and Ruth in the 
advancement of God’s salvific 
purposes for humankind illustrate 
the importance of migration in 
redemptive history
Judah’s migration to Kezib in the Old Testament 
results in Tamar’s inclusion in the advancement 
of God’s salvific purposes
The narrative of Judah’s migration to Kezib (Gn 38:1–30) is 
worth discussing because of its linkage to the unfolding of 
God’s redemptive purposes and plans. Genesis 37 stipulates 
that, owing to Jacob’s sons’ jealousy of their younger brother, 
Joseph, the older brothers end up selling him (Joseph) to the 
Midianites, who then take Joseph with them to Egypt. After 
this event, Judah (one of Joseph’s brothers) leaves his brothers 
and goes to stay with a man of Adullam, named Hirah (Gn 
38:1; Motyer 1986:163).

In that foreign land, Judah marries a Canaanite woman 
(Shua) who bears him three sons, namely Er, Onan and 
Shelah (Gn 38:3–11; Arnold 2009:325–329). Judah’s first son, 
Er, marries Tamar (a Canaanite woman). Because Er is 
wicked, God kills him (Gn 38:7; Motyer 1986:163). Onan is 
given his brother’s wife so that he can bear offspring for his 
late brother, but since he knows that the offspring in this 
marriage will not be his, whenever he lies with his brother’s 
wife he spills his semen on the ground so as not to produce 
offspring for his brother (Gn 38:9). Because of this wickedness, 
Onan is killed by God.

However, when Onan dies, Judah deceives his daughter-in-
law by promising that when Shelah becomes of age, he will 
marry her, yet, in principle, Judah is lying because he is afraid 
that Shelah will die just like his brothers (Gn 38:11; Arnold 
2009:327). Having noticed that deception, Tamar disguises 
herself as a prostitute and entraps Judah to sleep with her. As 
a result, Tamar conceives twins, Perez and Zerah (Gn 38:12–
30; Arnold 2009:327; Motyer 1986:165). From a redemptive 
historical approach, Judah’s migration from his brothers is 
important because, through this migration, God uses Judah’s 
faults to bring Perez, whom Jesus Christ is a true descendant 
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of, into the world. In the New Testament (NT), Judah, Tamar 
and Perez are mentioned in the genealogy of Jesus (Mt 1) as 
significant people whom God utilises in bringing his 
redemptive purposes and plans to fulfilment (Rosenblum 
2002). In his article, titled Tamar times three, Rosenblum 
(2002:127) argues that without the Tamar of Genesis 38 
biblical history might have come to a grinding halt. Referring 
to Tamar, Rosenblum (2002) asserts that:

[s]he is a heroine because from her union with Judah comes her 
son Perez, and from the line of Perez comes King David (I Chron 
2:4–16; Ruth 4:17–21) and the founding of the Kingdom of Israel 
that for a brief while was to encompass all 12 tribes. It is David 
who establishes Jerusalem as the capital of the new nation and it 
is David’s son Solomon who builds the first Temple within 
Jerusalem’s walls. The importance of Tamar is thereby established 
without question. (p. 129)

This clearly indicates that God is involved in the migration of 
Judah, which he (God) utilises to accomplish his redemptive 
purposes and plans for humankind. This implies that Tamar, 
together with many others, comes to be in Jesus’ lineage in 
order to play a crucial role in illustrating the use of migration 
for redemptive purposes. In other words, it is within the 
context of a migration narrative that Judah is involved in a 
sexual sin with Tamar (a Gentile woman), who then saves the 
line of Judah, from which the royal line would arise. However, 
at this juncture, one can question the fostering of Jesus’ 
genealogy from a migration story that is embedded in a 
sexual sin. In responding to this question, one is persuaded 
to concur with Arnold (2009), who argues that:

God’s purpose is not thwarted by human sin, but rather 
advanced by it through his good grace. The hand of God is seen, 
not only in clearly miraculous interventions and revelations, but 
also in the working out of divine purposes through human 
agency, frail and broken as it is. (p. 361)

The Israelites’ migration to Canaan results in the 
salvation and inclusion of Rahab in the 
advancement of God’s redemptive purposes for 
humankind
It is important to note that, in the redemption and migration 
of the Israelites from Egyptian bondage to the promised land 
of Canaan, God migrates them to accomplish his redemptive 
purposes and plans for humankind. God migrates Israel to 
Canaan so that there would be remnant Gentile people 
amongst the Israelites that God, in his providence, would 
graciously save and, over time, even incorporate into Israel 
(Ford 2017:161–184; Grisanti 1998:40; Magezi 2018:52–55). In 
his article titled The challenge of the Canaanites, Ford (2017:161–
184) looks at the story of the conquest of Canaan by the 
Israelites (under the leadership of Joshua), along the 
overarching story of God’s salvation to all people through 
Israel, as Genesis 12:3 attests to. That is the goal of the 
salvation of all nations that God promises to accomplish 
through Abraham, and his descendants should always be 
one of the theological features that help humankind to 
understand the challenges associated with the understanding 
of the conquest of Canaan (Ford 2017). In his article titled 

Israel’s mission to the nations in Isaiah 40–55: An update, Grisanti 
(1998) underscores the salvation of the Gentile nations or 
people during and after the conquest of Canaan by affirming 
that:

[b]y means of the Law, Yahweh clearly demonstrated that Israel’s 
relationship with Him demanded a moral and ritual 
distinctiveness (Lv 11:44–45, 19:2). Prior to their entrance into 
Canaan, Yahweh instructed His chosen people to exterminate all 
the inhabitants and to avoid every pagan custom in order to 
maintain their uniqueness. As the nation of Israel developed, 
certain Gentiles enjoyed divine redemptive benefits only by 
virtue of their access to Israel. (p. 40)

In light of the above, it should be borne in mind that Rahab is 
from a Gentile ethnic group, the Canaanites. Rahab’s story in 
Joshua 2:1–21 (cf. 6:17, 22, 23, 25) illustrates that God, in his 
providence, migrates the Israelites to Canaan so as to 
graciously save a remnant of Gentile people, whom he later 
uses to advance his redemptive purposes and plans for 
humankind.

It is common knowledge that when God migrates the 
Israelites from Egyptian bondage and leads them to take 
possession of the Promised Land (Canaan), he commands 
them to completely exterminate the inhabitants of the land 
of Canaan, including men, women and children (Dt 7:2, 
20:17) (cf. Ford 2017; Grisanti 1998:40). This indicates that the 
battle God commands the Israelites to wage is not simply a 
religious war. Instead, it is a theocratic war. The Israelites are 
a people and nation ruled by God, so the order for them to 
exterminate the Canaanites is a direct command from God 
(Geisler 1977:99–100). However, from a close reading of 
Leviticus 18:24–25, the reason for the total destruction of the 
Canaanites was sin (Ford 2017:165). This is substantiated by 
texts such as Deuteronomy 9:5 and 18:9, in which God speaks 
of driving out the Canaanites from the land of Canaan 
because of their wickedness and detestable practices (Ford 
2017:165). So, Israel, as a theocratic nation, should not be like 
the Canaanites (Dt 18:9), as Israel’s survival lies in obedience 
and loyalty to God’s law (Dt 28–30). However, looking at 
God’s command for the Israelites to destroy all the 
inhabitants of Canaan because of their sins and wickedness 
(Dt 20:7), it can be surmised that, from the notion that 
Abraham and his descendants are God’s instruments of 
salvation to all nations or people, those Canaanites and other 
nations who give up their wicked and detestable ways, 
including pagan gods, and acknowledge Israel’s God as the 
only true God to be worshipped, are not supposed to be 
destroyed because they have pledged their faith to the God 
of Israel (Magezi 2018:52–55).

However, the Canaanites that have not given their lives to the 
God of Israel are a threat to Israel’s faith (Ford 2017:166). That 
is, although the concept of the judgement of the Canaanites 
for their sins is evocative in the previous discussion, it is also 
apparent that they are portrayed as a danger to Israel’s faith 
and the nature of this danger is not military but religious 
(Ford 2017). Indeed, as Ford (2017) posits, the Canaanites are 
not a military threat to Israel because, if God is with Israel, it 
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is automatic that the Canaanites will be defeated. The 
religious danger is that the Israelites are prone to be tempted 
to follow the pagan gods of the Canaanites and, therefore, 
compromise their relationship with God. This arises from the 
explicit warnings about the Canaanites that God gives to the 
people of Israel before they possess the land of Canaan (cf. Dt 
1:26–31, 2:24–25, 3:21, 7:17–24, 9:1–13 & 20:1; Ford 2017:167). 
Together with Ford (2017), it can be emphatically argued that 
the reasons for such warnings are because:

[s]uch behaviour is abhorrent to YHWH (Deut. 12:31; cf. 18:12; 
20:18); it is a snare for Israel (Exod. 23:33, 34:12; Deut. 7:16), and 
it will lead to their destruction (Deut. 6:14–15, 7:4, 8:19). This 
extreme danger is the context in which YHWH commands the 
destruction of the Canaanites. Israel must do whatever it takes to 
avoid idolatry. The specific outworking of this destruction 
focuses on two main areas: a prohibition against intermarriage, 
and the command to destroy their religious paraphernalia. 
(p. 167)

Having established that, this paper maintains that the 
Canaanites who acknowledge the God of Israel as the only 
true God to be worshipped are not to be destroyed because 
they have paid their allegiance to the God of Israel and, 
therefore, are not a danger to Israel’s faith in God (Magezi 
2018:53–54). Given this, God’s command for the Israelites to 
exterminate the Canaanites and other nations, therefore, 
should also be read in view of the redemption that God had 
aimed to execute through Abraham (Gn 12:3), Isaac (Gn 
26:3–5), Jacob (Gn 32:9–12, 35:12) and the nation of Israel (Is 
40–55) (cf. Ford 2017:162; Grisanti 1998:40; Magezi 2018:52–
55). The story of Rahab indicates that, from the universal 
redemption that God sets out to accomplish through the 
Israelites, the latter are not commanded to exterminate all, 
but only those that would have resisted living under them 
and serving the only true God of Israel (Magezi 2018:55). 
For instance, Rahab, a prostitute in Jericho, hears about the 
God of Israel and acknowledges him as one who is worth 
risking her life for. She hides the Israelite spies who come to 
spy on the city of Jericho. The spies, who are sent by Joshua 
to Jericho (Jos 2:1–2), come to lodge in the house of Rahab 
for the night. The news of the spies reaches the king of 
Jericho (Jos 2:3), who demands that Rahab brings them out 
of her house, but Rahab lies that they had left, whilst she is 
actually hiding them on the roof of her house (Jos 2:4–6). 
Rahab sends the soldiers of Jericho in one direction, before 
releasing the spies to go in another direction, to proceed 
with their mission.

In Joshua 2:8–11, it is clear that Rahab gives up her pagan 
gods and acknowledges the God of Israel as the only true 
God, based on his (the God of Israel’s) works that she has 
heard of. Also, Rahab pleads with the spies to spare her and 
everyone in her household (Jos 2:12–14). The spies swear an 
oath to spare Rahab and members of her household if she 
(Rahab) does not disclose their mission to the authorities or 
anyone in Jericho. Later, a fierce battle is fought between 
Israel and Jericho, and the city of Jericho is destroyed. In 
line with the oath that the spies had made to Rahab, Joshua 
gives orders for her and all the members of her household 

to be spared (Jos 6). Hence, Rahab and her household 
members are rescued, and they subsequently dwell 
amongst the Israelite community. Given this, it can be 
postulated that the migration of the Israelites from Egyptian 
bondage to Canaan is not outside God’s plan and control, 
since, in his providence, God uses that migration to save 
some remnants of the Gentile people of Canaan, such as 
Rahab and members of her family (Ford 2017:162). As Ford 
(2017) argues:

[t]he inherent difficulty of the divinely commanded violence is 
exacerbated by the fact that this is not in an obscure part of the 
Bible, but rather linked to the promises and YHWH’s plan of 
salvation. (p. 162)

In other words, although God commands the Israelites to 
exterminate the foreign nations they find, as a means of 
judgement for their sins, and as part of the fulfilment of 
God’s covenant promise to give the land of Canaan to 
Abraham and his descendants, it is apparent that a 
redemptive historical perspective sees God’s grace, even in 
the form of judgement. That is, as God judges the Canaanites 
for their sins, he is gracious in judgement, as he saves some 
Gentile ethnic people, in this case Rahab and her household. 
Having established this, the invasion of Canaan by the 
Israelites under divine command can be viewed as a means 
of fulfilling one of the particular aspects of the Abrahamic 
promises, namely the promise of the land that is partially 
fulfilled at this point of redemptive history (cf. Gn 12:3, 15, 
17:1–16).

It can also be advanced that the promise of the land had 
already been partially fulfilled; this argument can be 
supported by the fact that, prior to the exodus, Jacob’s sons 
had managed to return to Canaan to bury their father in the 
promised land (Gn 49: 29–33). In addition, Joseph reveals 
that the descendants of Abraham own a piece of land in 
Canaan, in terms of what his father, Jacob, had said to him 
just before he died. Joseph and his brothers bury their father 
in the land of Canaan, as they had been instructed by Jacob 
himself (Gn 50:1–21). This point serves to highlight that the 
promises were not yet fully realised, but that God had 
already started to fulfil them. This is important because, 
even after the conquest of the land of Canaan, the book of 
Joshua gives evidence that not all of the land was attained 
by the time Joshua bids Israel farewell (Jos 22). In fact, the 
whole OT, even at the climax of David’s reign, manifests a 
looking forward to complete rest or fulfilment of the 
promises (Ps 22:110). God had started, but had not yet 
finished, working towards the promises he made to 
Abraham (Gn 12:3, 15, 17:1–16) and then repeats to both 
Isaac (Gn 26:3–5) and Jacob (Gn 32:9–12, 35:12). These 
promises are later cited in Exodus 2:24 and 6:4–5 as the 
basis for God’s deliverance of the Israelites from Egyptian 
bondage.

It can also be understood that the conquest of Canaan is 
God’s judgement of the foreign nations for their sins. The 
Canaanite nations do not acknowledge the God of Israel as 
the only true God, the Creator, who owns the whole land. 
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Instead, they worship their pagan gods. Furthermore, their 
lifestyle does not conform to God’s standards; hence, the 
invasion is a form of God’s judgement of pagan nations for 
their sins (wicked, unjust, and detestable practices). Inter 
alia, the judgement suffered by the Canaanites consists of 
land dispossession (Japhet 2006:113; cf. Athas 2016:9). 
However, in all these interpretations, God’s command for the 
real extermination of the Canaanites from their land can also 
be perceived, yet it is not just a mere extinction of the pagan 
nations, because God is doing something in his larger 
redemptive purposes for humankind (cf. Ford 2017:162; 
Grisanti 1998:40; Magezi 2018:53–54). In accordance with 
God’s redemptive purposes and plans for the world, the 
Israelites both welcome and incorporate aliens into their 
community, as long as the latter give up their pagan gods and 
acknowledge the God of Israel as the only true and sovereign 
God, who is giving the land of Canaan to the Israelites.

The predominant argument is that God uses migration to 
advance his kingdom and, accordingly, migrates the Israelites 
to advance his redemptive purposes and plans for 
humankind, as perceived in Rahab’s redemption and 
inclusion into the Israelite family and community. Rahab’s 
story reaches its climax as, later in the Scripture, she marries 
Salmon, and then gives birth to Boaz (Mt 1:5). Boaz marries a 
Moabite woman, Ruth, who gives birth to Obed, the father of 
Jesse, who then sires David, from whose line Jesus, the 
Saviour of the world, descends (Mt 1:1–16).

The migration of Elimelech, Naomi and his 
family to Moab results in the salvation and 
inclusion of Ruth in the advancement of God’s 
salvific purposes for humankind
The background of Ruth’s narrative is that, in the days when 
the judges ruled in Israel, famine broke out in the land of 
Judah (Rt 1:1–2) and Elimelech, a man from Bethlehem, 
migrates to Moab with his wife Naomi and their two sons, 
Mahlon and Chilion, and settles there (Rt 1:1–2). Later, 
Elimelech dies and leaves Naomi with her two sons, who 
both marry Moabite women, namely Orpah and Ruth 
(Rt 1:3–4). Naomi and her two sons continue to live in Moab 
for another 10 years after the death of Elimelech (Rt 1:4b). 
However, the sons also later die (Rt 1:5). After the death of 
her sons, Naomi decides to leave Moab for Judah, after 
hearing the good news that the covenant God of Israel had 
visited his people of Judah and given them food (Rt 1:6–7; 
Ulrich 2007:53). Given the news of God’s providence to the 
people of Judah, Naomi sets out to return to Judah, but 
advises her daughters-in-law to return to their fathers’ 
households and remarry, as this would be safer for them than 
to sojourn with her to Judah, where they would be strangers 
(Rt 1:8–18). Initially, Orpah and Ruth leave with Naomi, but 
along the way, Naomi tells them to turn back, which Orpah 
does (Rt 1:7, 14). Ruth vows to continue with Naomi to Judah 
(Rt 1:16–19). As a result of Ruth’s insistence, Naomi allows 
her to accompany her to Judah at the beginning of the barley 
harvest (Rt 1:19–22). However, even today, Ruth’s decision 
raises much discussion pertaining to her plight, especially 

when keeping in mind the complexities associated with the 
issues of migration (Michael 2011:392–410). For example, 
Ruth becomes nothing more than a handmaid for Naomi and 
disappears from the narrative when Obed is born (Michael 
2011). In an attempt to empathise with Ruth’s plight, Long 
(2014) posits:

Ruth contains many elements that make for good story—tragedy, 
conflict, romance, and redemption to name a few. This gripping 
story causes ‘the emotions of the reader to fluctuate between 
hope and despair until the very end when what began with 
multiple tragedies comes to a triumphant and happy conclusion’. 
(p. 14)

Apparently, an understanding of the consequences associated 
with Ruth’s decision to migrate with Naomi to Judah is 
important in complex migration situations. It is unfortunate 
that, owing to space constraints, the issues cannot be 
discussed in this article.

The story of Boaz and Ruth is reminiscent of the practical 
pattern of how the Israelites positively deal with the 
migrants amongst them (i.e. the story of Ruth and Boaz 
shows the application of the latter part of Deuteronomy 
24:19–22, as Merrill [1994:324] notes).4 It can be perceived 
that the migration of Elimelech and his family to Moab is in 
God’s plan. From a redemptive perspective, although 
Elimelech and his family migrate to Moab because of famine 
in the land of Judah, one can also argue that God, in his grace 
and divine providence, might have used their going to Moab 
to reach people such as Ruth (from a Gentile ethnic group) 
so that they can be saved. When Naomi is about to return to 
Judah, after hearing that God had ‘visited her people’ by 
providing them with food, Ruth (Rt 1:16–18) confesses her 
faith in the God of Israel, thus confirming that she is already 
converted (Branch 2012:1). At this point, it does not matter 
whether Ruth confesses her faith to the God of Israel because 
she is afraid of being alone when Naomi returns to Judah or 
it is because of her own personal faith (Rt 1:16–18). Instead, 
what matters is that Ruth ‘switches allegiance from the gods 
of Moab to the God of Israel’ (Branch 2012:1). It can be 
argued, therefore, that when Elimelech and his family 
migrate to Moab, they become God’s instruments of 
salvation to many Moabites by word and deeds. Ruth could 
have been converted when she married Elimelech’s son. 
Naomi’s words to her daughters-in-law suggest that if they 
leave her, they would be going back to their people and their 
gods. Thus, when Ruth affirms that the covenant people of 
God (the people of Naomi) will be her people and the 
covenant God of Israel (the God of Naomi) will be her God 
(Rt 1:16–18), it is apparent at this point that Ruth has 
expressed her faith in the God of Israel, whom she 
acknowledges and believes in by virtue of her contact with 
Elimelech and his family.

The interconnection between the migration of Elimelech and 
his family and Ruth’s expression of her faith can be taken to 

4.In Deuteronomy 24:19–22, the landowners in Israel were commanded by God to 
leave some crops in the fields for the aliens to glean.
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imply that God uses migration in the fulfilment of his 
redemptive purposes and plans for humankind. It also 
connotes the underlying truth that the people/nations that 
God intends to reach through Israel, individually and 
collectively, are evangelised and converted when God, in his 
grace and sovereignty, migrates his people to the unreached. 
Consequently, the hitherto unreached people/nations are 
saved by virtue of encountering the people of God. However, 
the above is mentioned in cognisance of the fact that it is not 
necessarily by God’s command that his people migrate. 
Some are forced to migrate because circumstances leave 
them no choice, as is the case with Elimelech and his family. 
However, this is not to say that God cannot use such 
circumstances.

Ruth 1:19 confronts the reader with the migration of Naomi 
and Ruth to Judah at the end of the famine in Judah. This 
migration is crucial in the sense that it shows the marriage of 
Ruth to Boaz, as well as the application of the law of 
Deuteronomy by Boaz. However, without going into 
detailed discussion regarding Boaz’s application of 
Deuteronomy 24:19–22,5 it can be advanced that God uses 
Boaz and Ruth’s marriage (Rt 4) to advance his redemptive 
purposes and plans for Adam and his descendants. This 
demonstrates that, in his grace and divine providence, God 
migrates Ruth and Naomi to Judah (Rt 1:19ff.) and then 
allows Boaz to marry Ruth, who conceives and gives birth to 
Obed, the father of Jesse, who is the father of David (Rt 4:17). 
David becomes the king of Israel and enters into an eternal 
covenant with God about David’s throne, which God 
declares will endure forever (2 Sm 7ff.). The genealogy in 
Matthew 1 also amplifies David’s genealogy in Ruth 4:18–22 
by making a significant link between Jesus Christ (the 
Saviour of all people) and David, as it denotes Jesus as a 
Davidic son (Mt 1:1–25).

Given this, it is in Matthew’s rendering that one perceives the 
inclusion of Ruth in Jesus’ genealogy. In saying this, the 
narrative moves towards the establishment that this Gentile 
woman, Ruth, as well as Tamar and Rahab, come to be in 
Jesus’ genealogy in order to demonstrate the crucial roles 
they played, together with many others, in ways that 
illustrate the role and place of migration in God’s redemptive 
plans. With this in mind, this paper accordingly contends 
that the individual and corporate factors for migration 
should be understood from God’s perspective, i.e. as God’s 
providence in migrating his people in order to work out his 
redemption plans for humankind.

5.In Deuteronomy 24:19–22, God commands the landowners in Israel to leave some 
crops in the field so that the aliens can come and glean (Merrill 1994:324). In the 
context of Ruth and Boaz’s narrative, it is apparent that Boaz is considered one of 
the Israelite landowners who apply the law of the proposed passage in Deuteronomy. 
As Atkinson (1983:60) notes, the theology of this practice is underlined by the fact 
that the covenant people of God are told to understand that, ‘because God is God 
who rescues slaves and cares for the poor, helpless and needy, so the socio-
economic laws of the land are to express this human concern also’, for the land and 
the people belong to this covenant God, and their pattern of life is to reflect his 
nature. The implicit belief is that the land ultimately belongs to God, and that his 
concern for the poor and the underprivileged finds economic expression in these 
ways (Atkinson 1983:60).

A study of God’s use of migration 
to accomplish his redemptive 
purposes and plans for humankind: 
A perspective from Matthew’s 
genealogy
Emerging from the above biblical theological analysis of 
migration in the OT is a firm conviction that Tamar, Rahab 
and Ruth, the key women in Jesus’ genealogy, have been 
recognised by all as coming from the so-called Gentile ethnic 
groups (cf. Heffern 1912:69–81; Lee 2007:49–74). In our view, 
these women are incorporated into Jesus’ lineage in order to 
accomplish the unfolding of God’s redemptive plan for 
humankind. However, it is important to note that scholars 
(i.e. Botha 2006; Garland 1979; Heffern 1912; Heil 1991:538–
545; Hill 1972; Hutchison 2001; Lee 2007; Morris 1992; Nolan 
1979; Nowell 2008) do not discuss the fact that these Gentile 
women – Tamar, Rahab and Ruth – become part of Jesus’ 
genealogy because of the narratives of migration in 
redemptive history. At this juncture, this author is aware that 
the readers may wonder what evidence the Gospel of 
Matthew presents with regard to migration. In responding to 
the presupposed question, this paper argues that the mention 
of Tamar, Rahab and Ruth in Matthew’s genealogy (as 
explained in Sections 3.1, 3.2. and 3.3) is an indication that 
migration is an important aspect of redemptive history; 
hence, it is worthy of rigorous scholarly scrutiny.

However, many scholars attempt to investigate the 
significance of these women in Jesus’ genealogy6 in view of 
the intention and purpose of Matthew (cf. Heffern 1912:69; 
Lee 2007:49). For example, Lee (2007) argues that the 
significance of the inclusion of Tamar (Mt 1:3), Rahab (Mt 
1:5), Ruth (Mt 1:5), Bathsheba, the wife of Uriah (Mt 1:6) and 
Mary (Mt 1:16) should be examined in light of Matthew’s 
intention and purpose as a whole. In Lee’s (2007) view, it is 
unusual for Jewish genealogy to include women, except ‘in 
cases such as an irregularity of pedigree or some notable 
connection’ (Lee 2007:49, cf. Nolan 1979:62). The inclusion of 
these women in Jesus’ genealogy is surprising because, 
although they are a significant part of the history of the 
Israelites, ‘they are not the more prominent matriarchs of 
Israel such as Sarah, Rebecca, Rachel, and Leah’ (Lee 2007:49). 
In Lee’s (2007:49–50) opinion, there is a school of thought that 
Tamar, Rahab, Ruth and Bathsheba are ‘disreputable sinners 
in relation to sexual sins’. For example, Tamar pretends to be 
a prostitute so that Judah would lie with her, Rahab is a 
prostitute, Ruth seduces Boaz (Rt 3:1–18) and Bathsheba 
commits the sin of adultery with David.

Given the nature of the women mentioned by Lee (2007) above, 
Morris (1992:23) advances that the purpose of their inclusion in 
Jesus’ genealogy is to emphasise the fact that Jesus was the 
Saviour of sinners. In saying this, Morris (1992) also perceives 
the Gentile backgrounds of the four women as appropriate 
evidence to suggest the centrality of Matthew’s message as 

6.Luke only mentions Mary in his genealogy of Jesus.
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emphasising mission to the Gentiles. In amplifying the various 
understandings of the purpose of the inclusion of these four 
women of Gentile ethnic origin in Matthew’s genealogy of 
Jesus, Heffern (1912:70) argues that some scholars perceive the 
mention of Ruth as depicting the interest of Matthew in 
advancing the inclusion of the ‘Gentiles in the Church of the 
Messiah’, who is also a true descendant of the Gentiles.

However, it can be posited that Morris’ (1992) conception 
that the inclusion of women in Jesus’ genealogy serves to 
emphasise that Jesus was incarnated for sinners, leaves out 
some important aspects of the message, for example, those 
pertaining to God’s use of migration in accomplishing his 
redemptive purposes for humankind. Morris’ (1992) view 
can be challenged since the NT presents Rahab as an example 
par excellence of faith (Heb 11:31) and good works (Ja 2:25) 
(Lee 2007:50). Furthermore, this article concurs with Lee 
(2007:50) and Garland (1979:18) that Morris’ (1992) conception 
of the purpose of the inclusion of these Gentile women in 
Jesus’ genealogy is problematic because it ignores the well-
known sinfulness of many men in this genealogy, such as 
Manasseh (Mt 1:10), who is qualified in 2 Kings 21:1–18 as the 
most evil king of Israel. Given the aforementioned reasons, 
the view that these women were included in the genealogy to 
emphasise that Jesus was incarnated for sinners ignores 
important aspects that have to be included to achieve a fuller 
and more balanced position on the matter.

Nevertheless, in diverging from Morris’ (1992) view, Hill 
(1972:74) and Heil (1991:538–545) affirm that these women 
are mentioned in Matthew’s genealogy because they play a 
distinct role in the unfolding of God’s mission to humankind 
at different stages of God’s redemptive history for humanity. 
As has been repeatedly argued, the above women keep the 
leading lineage of Israel alive. It is this lineage that brings 
into being Jesus Christ, the Saviour of the world.7 In the same 
vein, Lee (2007:61) attempts to understand the purpose of the 
inclusion of these four Gentile women in the genealogy of 
Jesus by locating them in the wider context of the book of 
Matthew. In Lee’s (2007) view, Matthew’s purpose is to 
establish that both Jews and Gentiles are in fellowship with 
God through the Messiah, Jesus Christ. In other words, 
Matthew’s emphasis lies in the universal salvation, which is 
achieved for both Jews and Gentiles through Christ (Lee 
2007). In summarising his view of the inclusion of these 
Gentile women in Jesus’ genealogy, in view of the purpose of 
Matthew’s gospel, Lee (2007:67–68, cf. Hutchison 2001:152ff.) 
gives a prolonged assertion that the reasons for Matthew’s:

… inclusion of four Gentile women in the genealogy are, therefore, 
not incidental but rather intentional for charting the new direction 
of his community to an inclusive mission. In particular, two main 
facts support this. First, women are not usually included in Jewish 
genealogy. Second, they are not like the great women to be found 
in Jewish writings such as Sarah, Rebecca, Rachel, and Leah. 
Matthew’s theological direction, therefore, is through the 
transforming community, toward an inclusive mission which is 
clearly distinguishable from Judaism. (p. 67–68)

7.For more views on the inclusion of these four Gentile women in the genealogy of 
Jesus Christ, see Lee (2007:49–74).

At this point, this article both agrees and disagrees with 
Lee (2007). One can concur with Lee (2007) on the fact that 
Matthew shows the universal salvation that is achieved for 
both Jews and Gentiles through the Messiah, Jesus Christ. 
However, the point of departure emanates from Lee’s 
(2007) affirmation that the inclusion of these women of 
Gentile ethnic origin demonstrates the nature of the new 
community inaugurated by the universal Saviour, Jesus 
Christ. Lee’s (2007) conception of the purpose of the 
inclusion of the four Gentile women by Matthew is 
problematic: it does not seem to take into account that in 
the OT, Abraham and his descendants are given a role in 
the unfolding of God’s redemption for all humankind (Gn 
12:3). The role Abraham and his descendants play is to 
bring salvation to Gentile nations, as seen in the conversion 
of Gentiles in the context of the migration of God’s people 
in redemptive history. God employs both Rahab and Ruth 
in the unfolding of his redemptive plan for humankind, as 
Jesus’ genealogy in Matthew 1:3–5 attests (Hill 1972:74). 
Therefore Hutchison (2001:152–153) argues that God uses 
these faithful Gentile women in preserving the Messianic 
line of Abraham and David, which culminates in Jesus 
Christ, as the Saviour of all nations,8 as Matthew 1:21 
attests.

In other words, Lee’s (2007) approach seems to suggest a 
discontinuity between the Old and New Testaments’ views 
of redemption, yet Matthew’s genealogy attests to that 
continuation. On one hand, Lee (2007) seems to picture the 
OT as affirming redemption in a way that excludes Gentiles. 
On the other hand, the NT is pictured as doing a new thing 
of welcoming Gentiles into fellowship with God, based on 
their faith in the Messiah, Jesus Christ (cf. Heffern 1912:81). 
Indeed, this paper differs with Lee (2007), since there is 
arguably continuity in the unfolding of God’s redemptive 
history between the Old and New Testaments. Viljoen 
(2011:2, cf. Schweizer 1975:21–26) examines Matthew’s 
genealogy and argues that Matthew 1:1 starts by designating 
the title ‘Son of David and Son of Abraham’ so as to explain 
that Jesus Christ (the one who fulfils Israel’s role of bringing 
salvation to the nations in Mt 1:21) is rooted ‘in Israel’s 
messianic expectations, history and Scriptures’. Torrance 
(1992:3, cf. Kruger 2007:1) concurs when he argues that 
conferring titles such as Son of David and Abraham on 
Christ in Matthew’s genealogy indicates Jesus Christ’s 
‘intimate bond with Israel in its covenant relationship with 
God throughout history’.

8.However, Hutchison (2001) has an interesting argument. He argues that the mention 
of these four OT women of Gentile ethnic origin alludes to common stories that 
demonstrate the same point. Having said that, he advances these points to the ‘OT 
periods of the patriarchs, the conquest, the judges, and David’s kingdom, and, in 
each case, a Gentile shows extraordinary faith, in contrast to Jews, who are greatly 
lacking in their faith. The faith of Tamar versus that of Judah, of Rahab versus that of 
the Israelites in the wilderness, and of Ruth versus that of the judges’ generation, 
illustrate that, at crucial times in Israel’s history, Gentiles demonstrated more faith 
than Jews in response to God. Bathsheba is probably cited by Matthew as the wife 
of Uriah, in order to focus attention on Uriah’s faith, in contrast to that of David. 
Through all of this, God remains faithful in preserving the messianic line, and in 
some cases he does it through godly Gentiles. These contrasts are consistent with 
Matthew’s purpose to remind Jews of God’s faithfulness to his Abrahamic and 
Davidic covenant promises: to lead them to a more accurate understanding of the 
messianic kingdom, and to exhort them to forsake the self-righteous attitude of 
many Jews toward Gentiles, who are now joining them in the church. Matthew 
accomplishes this by reminding them of the crucial role the Gentiles play in the 
messianic story’.
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Furthermore, from a systematic conception of the Old and 
New Testaments, Horton (2011:19–107), Torrance (2008:44), 
Wright (1991:36), Magezi and Magezi (2017:155–158) and 
Kruger (2007:2) all agree with this when they advance Christ 
as the one who fulfils the OT covenant promises that God 
designed to achieve through Abraham and his descendants 
(the Israelites), as his covenant people. For instance, Torrance 
(2008:45) views Christ as the centre of redemptive history, 
since the OT looks forward to the fulfilment of the redemptive 
promises in and through Christ, whilst the NT looks back to 
the promises of the redemptive history that culminates in 
Christ. One can encapsulate this concept by affirming 
Torrance’s (2008) ensuing words:

[T]he center of gravity is in the incarnation itself, to which the OT 
is stretched out in expectation, and the NT looks back in 
engulfment. This one movement throughout the OT and NT is 
the movement of God’s grace in which he renews the bond 
between himself to man in such a way as to assume human 
nature and existence into oneness with himself. (p. 45)

Stated differently, the continuity between the two Testaments 
is that God’s redemptive promise for humankind (that he 
commits himself to accomplish through Abraham and his 
descendants in Genesis 12:3 and has now found its climax in 
Jesus Christ) has always been about the salvation of people 
from Gentile ethnic groups (Torrance 2008:40–45). That is, 
God’s salvific story, particularised in Israel in the OT and 
fulfilled by Jesus Christ in the NT, is designed by God to 
extend to all people through faith in Jesus Christ (Magezi & 
Magezi 2017:158). Having established the continuity between 
the Old and New Testaments, this paper unswervingly 
upholds that many OT narratives, such as that of Ruth and 
Rahab (that find their fulfilment in Jesus Christ) attest to the 
enduring nature of God’s salvific purpose for humankind in 
the context of migration in redemptive history.

At this juncture, we need to take note of the fact that God 
does not solely advance his redemptive plans and purposes 
for humankind through the migrations that he commands 
his people to undertake – such as his command for Israel to 
conquer Canaan (Dt 2), their obedience (Jos 6:21) and the 
culmination in Rahab’s conversion (Jos 6:22–23). Instead, 
God also utilises migrations that are caused by circumstances 
that leave people with no choice but to migrate (as is the case 
of Elimelech and his family, in the wider context of Rt 1:1–18) 
and unleash his redemption purposes and plans to the world. 
This way, one contends that all the individual and corporate 
factors for migration such as famine, persecution and many 
others may, in this case, also receive a more than human 
aspect in God’s providential control of everything that has to 
do with human beings, as he works out his plan to fulfil his 
promises (Magezi 2019:6; Medeiros 2013:174). That is to say, 
migration does not happen by chance; instead, it is 
sovereignly planned and executed by God as perceived in the 
salvation and inclusion of some women of Gentile ethnic 
origin in the leading line of Israel in the OT (Magezi 2019:6; 
Medeiros 2013:174). These women are included in Matthew’s 
genealogy as they play an important role in advancing the 
genealogy of Jesus, who is the saviour of the world.

Emerging from the aforesaid theological conception is the 
notion that the migrants that approach the doorsteps of 
Christians are not there by accident. Instead, God is using their 
various migrations, some that might be associated with sorrow 
and pain, to advance his plans and purposes for the world. 
This theological notion has huge implications on the 
contemporary context of migration, in which the Church is not 
participating effectively (Groody 2009:640; Heimburger 
2015:338). It can be posited that the contemporary Church is 
not effectively responding to migration challenges because it 
lacks biblical-theological foundational statuses of migration 
theology (Magezi & Magezi 2018:320–321). The proposed 
understanding, thus, challenges the Church to respond to 
migrants’ challenges in an effective manner, as well as 
challenging theology to claim its space in the discourse of 
migration, because God is in the shadow of these various 
migrations, which he uses to accomplish his purposes and 
plans for humankind (Medeiros 2013:174). Unfortunately, as 
Magezi (2019:7) notes, humanity does not know the exact 
migrants that God is utilising to unleash his plans and purposes 
for the world, thus, the duty of the Church is to simply embrace 
all migrants and respond to their challenges, as God works out 
his plans and purposes through them (migrants).

Conclusion
In conclusion, this article responds to the emerging need for 
theology to engage more with the issues surrounding 
migration, and to develop a thorough biblical-theological 
foundation for migration theology that challenges churches 
to devise effective responses to migrants’ challenges. The 
paper ventured into a study of God’s use of migration to 
accomplish his redemptive purposes and plans for 
humankind, as reflected in Matthew’s genealogy. Although 
there are many patriarchs of Israel (e.g. Abraham, Isaac, 
Jacob) in Matthew’s genealogy who are involved in the 
various migrations that God uses to advance his redemption 
plans, this article argued that the salvation and inclusion of 
women from Gentile ethnic groups (i.e. Tamar, Rahab and 
Ruth) in Jesus’ genealogy emphasises the importance of 
migration in redemptive history.

At this juncture, the emerging view of migration in 
redemptive history is that the salvation and inclusion of the 
Gentile women Tamar, Rahab and Ruth in Jesus’ genealogy, 
as rendered in Matthew, is crucial in challenging Christians 
to understand that, in God’s scheme, migration is not an 
accident. Instead, it is an instrument that God uses to 
accomplish his redemptive plans and purposes for 
humanity. This theological aspect of migration in redemptive 
history, which emerges from Matthew’s genealogy, 
challenges humankind to respond positively to migrants. It 
also challenges theology to engage more in migration issues, 
because migrants are brought to some people’s doorsteps 
by God, for purposes that are unknown to them. Given this, 
the individual and corporate factors for migration (such as 
famine and persecution), that are associated with pain and 
tears, should not be viewed solely from a human perspective. 
Instead, migration should also be perceived as God’s 
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providential control of everything that has to do with 
human beings, as he works out his plan to fulfil his promises.
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