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Foreword
Enlarge the place of your tent, stretch your tent curtains wide, do not hold back; lengthen your cords, strengthen your stakes.


—ISAIAH 54:2, NIV


THE GROWTH OF Spirit-empowered Christianity remains a modern-day phenomenon. From a handful of believers in the early twentieth century to a global movement now numbering over 600 million people, those who embrace the Holy Spirit and His gifts are now the fastest growing religious group in the world. This empowered “tent” has been enlarged to include those believers from almost every Christian group who have experienced their own contemporary Pentecost. The diversity under this tent is astounding; our tent curtains have certainly been stretched wide!
With the twenty-first century in full swing, the growth of the Spirit-empowered movement shows no signs of slowing. In some regions of Asia and Africa growth in the movement remains explosive. The cords of expansion continue to be lengthened as new strata of society are touched and new people groups come under the joyful influence of spiritual fullness.
With this enlarged tent and lengthened cords, strengthening the stakes will also be required for the Spirit-filled tent to remain strong amidst the adversarial winds of this century. The Message version says, “Clear lots of ground for your tents! Make your tents large. Spread out! Think big! Use plenty of rope, drive the tent pegs deep” (Isa. 54:2, emphasis added). Deepening the tent pegs of Spirit-filled Christianity is what this book is all about. Spirit-empowered theology must deepen as the breadth of Spirit-empowered experience grows.
What does it mean to be a Spirit-filled Christian in the twentyfirst century? How do new generations view the Holy Spirit? What are today’s youth saying about the Spirit-filled church? What vocabulary should we be using to help young people connect with the power of the Holy Spirit? What are the most significant issues facing the global Spirit-empowered movement over the next ten years? What are the positive and negative trends in the movement presently? What theological questions need to be answered for the movement to continue growing?
These are questions that led the Oral Roberts University Board of Trustees to give initial formation and impulse to Empowered21. When asked to facilitate and lead the Empowered21 initiative, I immediately knew in my heart that one key component of addressing the future of Spirit-filled Christianity would be the involvement of scholars. We initially formed three conversation groups: one for top-tier leaders, one for new generation voices, and one for scholars. Conversations with all of these groups, including scholars, took place on five different continents in seventeen unique conversation events with participants from over fifty nations. This conversation process was used to form the program elements for the Global Congress on Holy Spirit Empowerment in the Twenty-First Century, which was held in April 2010 on the campus of Oral Roberts University. One of the key programmatic concerns during the congress was the presentation of scholarly papers addressing issues critical for the future of the movement. Many of those papers are in this volume.
The scholarship reflected in this book reflects the continued trend within the Spirit-empowered church of deepening the tent pegs of our hermeneutic and theology. Our earnest desire is that the stakes driven deeper by these scholars will help the Spirit-empowered church to continue expanding in the twenty-first century.
Scholarship has not always been revered at the highest level in the movement. In early Pentecostalism there seemed to be a resistance to in-depth scholarship, or at least to the kind of scholarship that had moved nineteenth-century and early-twentieth-century Christianity toward anti-biblical criticisms, dispensationalism, and cessationist teaching. Pentecostalism’s desire for primitive Christianity, adherence to the biblical text, and experiential immediacy caused verbal reactions against this type scholarship. Early leaders in the movement were definitely deep theologians while at the same time being suspicious of more formal education. Even when I grew up in the movement, jokes were made like, “If you want to hide something from a Pentecostal preacher, put it in a book.” However, a new trend has risen over the last several decades. There has been a growing realization that solid theology and excellent scholarship are not antithetical to Spirit-empowered experience. In fact, the exact opposite is true. Good scholarship allows spiritual experience to flourish in a tent of safety held firmly with the deep pegs of biblical understanding.
The scholarship represented in these papers is at the highest levels of theological excellence while flowing out of hearts and minds that are aflame with the Holy Spirit. This is scholarship on fire!
We give special honor to Vinson Synan for leading the Empowered21 scholar’s track and serving as editor for this volume. Vinson remains one of the premier scholars/historians in the movement and is respected around the world. We are very thankful that he is part of our Empowered21 team. We also give thanks to Oral Roberts University for birthing Empowered21 and hosting the Global Congress. President Mark Rutland and Board Chair Mart Green both gave wonderful support to this process. Oral Roberts himself passed into eternity just a few months before the Congress and was involved personally in the first Empowered 21 conversation. Oral’s understanding of the need for whole-person education that included the mind, body, and spirit made the university bearing his name a fitting venue for this first Congress addressing the future of Spirit-filled Christianity in the twenty-first century. We honor this spiritual father with this volume.
Finally, we are especially grateful for the many hours of study, prayer, and thought that were invested in the papers you will read. The men and women of God whose work forms this volume have drilled deep in order to serve our Lord and the advancement of His Spirit in this century. May God warm your heart and deepen the tent pegs of your life as you join the Empowered 21 journey through Spirit-Empowered Christianity in the Twenty-First Century.
—WILLIAM M. WILSON, EXECUTIVE DIRECTOR
INTERNATIONAL CENTER FOR SPIRITUAL RENEWAL
CHAIR, EMPOWERED21







Introduction
IT IS FOR me a great joy to see the publication of this book, Spirit-Empowered Christianity in the Twenty-First Century, because I believe it will become a landmark document for the Pentecostal/Charismatic movement in the coming decades. This book exists because of the vision of Billy Wilson and Mart Green, who conceived of a great congress to look at the future of the movement with the next generation as the main target. The vision came to pass in April 2010 on the campus of Oral Roberts University when ten thousand people gathered from more than ninety-five nations in the Maybee Center at what was called the Empowered21 Global Congress on Holy Spirit Empowerment in the Twenty-First Century. The overriding purpose of the congress was to challenge the next generation of young people to experience the empowering work of the Holy Spirit just as prior generations had done. There was a sense that now a rising generation needed a fresh outpouring of the Spirit, even if the language and culture was tailored to what we call “the nextgen,” with their own outlook and spiritual understanding. It became a passing of the torch from past leaders to a fresh new generation of potential leaders who we believe will accomplish even greater victories than their fathers did.
I was asked to gather a number of top scholars from America and other nations to look at the future of what is now termed “the Spirit-empowered movements” of the world, which now number more than six hundred million people, second in size only to the Roman Catholic Church as a family of Christians. It was a joy to work with this group of outstanding researchers and writers, who came from many different campuses, denominations, and academic disciplines.
Before the congress convened, I was privileged to travel with Billy Wilson and Mart Green to meet with scholars in Hong Kong, Germany, and Chile. In between these trips, these scholars met on the campuses of Oral Roberts University, Regent University, and Vanguard University to discuss and refine the topics that became chapters in this book. It was a wonderful journey, not just intellectually and spiritually but because of the great fellowship that bound us together in this great visionary enterprise.
I would like to thank Billy Wilson for his inspired leadership as chairman of the congress, and Mart Green, chairman of the board of trustees for Oral Roberts University, for their far-sighted vision for the future. Thanks is also due to Stephen Strang and Charisma House publishers for producing the book. I was greatly helped by the editing prowess of Barbara Dycus of Charisma House. Her suggestions were extremely helpful at all stages of editing and preparation for publication. I also thank Lucy Diaz Kurz and her staff for designing the wonderful cover for the book. As usual, I thank my wife, Carol Lee, for her meticulous work in helping me edit the manuscripts.
But most of all I want to thank the great scholars who freely shared their knowledge and wisdom in their contributions to the book. Most of them have been my personal friends for many years. The majority of them have been active in the Society for Pentecostal Studies and have already made significant contributions to Pentecostal studies in their own right. Some are young newcomers who will surely make great contributions in the future. We owe them a great debt of gratitude for their wonderful work in producing this book.
It is my desire that future generations will see this book as an important marker of the Pentecostal/Charismatic movement at the beginning of the twenty-first century and a visionary guide to the future.
—VINSON SYNAN, PHD, DEAN EMERITUS
REGENT UNIVERSITY SCHOOL OF DIVINITY
VIRGINIA BEACH, VIRGINIA
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The Charismatic Renewal
After Fifty Years
Vinson Synan, PhD, Dean Emeritus
Regent University School of Divinity




Charismatics are Christians who emphasize the baptism in the Holy Spirit and the gifts of the Spirit toward the proclamation that Jesus Christ is Lord to the glory of God the Father.


–FR. KILIAN MCDONNELL


IT SEEMED TO creep up on us, the realization that 2010 marked the fifty-year jubilee of the Charismatic Renewal movement that began on April 3, 1960, when Dennis Bennett, an Episcopal priest, told his upscale St. Marks Episcopal congregation in Van Nuys, California, about the morning in 1959 when he was baptized in the Holy Spirit and spoke in tongues in a prayer meeting led by Spirit-filled Episcopalians. This event in Van Nuys marked the beginning of what is now known as the Charismatic Renewal, which has since spread to practically every denomination and congregation in the Christian world. For some of us it seems only yesterday when news came in the press about this well-educated Episcopal priest who broke all the stereotypes by doing what Pentecostals had been doing for the previous sixty years: speaking in tongues, healing the sick, and casting out demons. This was the beginning of a new movement, which has gone through several names and phases and has grown enormously around the world.
In his book Nine O’Clock in the Morning, Bennett described the event that sparked this spiritual revolution:
I suppose I must have prayed out loud for about twenty minutes—at least it seemed like a long time—and was about to give up when a very strange thing happened. My tongue tripped just as it might when you are trying to say a tongue twister, and I began to speak in a new language!


Right away I recognized several things: first, it wasn’t some kind of psychological trick or compulsion. There was nothing compulsive about it…. It was a new language, not some kind of “baby talk.” It had grammar and syntax, it had inflection and expression—and it was rather beautiful.1


Although Bennett was not the first mainline pastor to speak in tongues, hundreds of others, such as Richard Winckler, Harald Bredesen, Tommy Tyson, and Gerald Derstine, had preceded him, but because of widespread publicity Bennett was the one who created the movement. Soon thousands of pastors and laymen in the mainline American churches began to seek the Pentecostal experience. When they received the baptism, many expected to be excommunicated from their churches, as the Pentecostals had experienced decades before, but Bennett and the vast majority of these new Pentecostals were allowed to remain in their churches. Some of these pioneers were: Brick Bradford, Rodman Williams, and James Brown (Presbyterian); Ross Whetstone and Gary Moore (Methodist); Howard Conatser and Gary Clark (Baptist); Larry Christenson and Morris Vaagenes (Lutheran); and Nelson Litwiller (Mennonite). In addition to these there were thousands of others who joined the ranks and were able to remain in their churches, although, sad to say, some of them suffered severe rejection and persecution.2
ROOTS OF THE CHARISMATIC RENEWAL
Of course, the Charismatic Renewal did not occur in a vacuum. The Pentecostal movement, with roots in the earlier Holiness movement, had rapidly spread news of the Pentecostal experience since 1901, when Charles Parham began to teach that speaking in tongues was the “Bible evidence” of the baptism in the Holy Spirit. The movement became worldwide in 1906 with the beginning of the Azusa Street revival in Los Angeles, led by the black Holiness preacher William J. Seymour. For decades the Pentecostals were pilloried from the pulpits of the mainline churches and mocked in the American press. Indeed, those who spoke in tongues were accused of being mentally and socially deprived or simply “holy rollers.”3
The person who, more than any other one, brought Pentecostalism to the attention of the larger church world and American society at large was Oral Roberts, an Oklahoma Pentecostal Holiness preacher who started a new healing ministry in Enid, Oklahoma, in 1947. In time Roberts packed out his huge tent and the largest auditoriums in America before taking his message to television in 1955. Suddenly Americans of all church backgrounds were seeing healings and Pentecostal worship in their living rooms. Millions of people were attracted not only to the man but also to his message. Many observers and historians believe that Roberts was the major person behind the beginning of the Charismatic movement in the 1960s.4
Another important force in spreading the movement was the Full Gospel Business Men’s Fellowship International (FGBMFI), which was founded by California dairyman Demos Shakarian in 1951. With the help of Roberts, the Full Gospel laymen became a major platform for hundreds and thousands of pastors and laymen from the mainline churches, many of whom would never enter a Pentecostal church.
THE “NEO-PENTECOSTALS”
Because of the Pentecostal roots of the movement, the mainline tongues speakers were at first called “neo-Pentecostals” for want of a better name. Pentecostals often called them “neos” and “collars” while planning conferences in which they were invited to participate. At first, there was little difference between the neo-Pentecostals and the older Pentecostals in both theology and worship styles. Dennis Bennett consistently proclaimed that tongues were “part of the package” and were to be expected by everyone who claimed a full Pentecostal experience. Other leaders, such as Howard Irving of Oral Roberts University and Rodman Williams of Regent University, were very close to their Pentecostal brothers and sisters in describing the Pentecostal experience. While the Pentecostals insisted that speaking in tongues was the “initial evidence” of the baptism in the Holy Spirit, Williams and others spoke of tongues as the “primary evidence.”5 At any rate, almost all of these neo-Pentecostals sought for and received the tongues experience. To distinguish themselves from the classical Pentecostals, they graciously called themselves “neo-Pentecostals.”
Around 1965 these “new” Pentecostals adopted the term Charismatic to distinguish themselves from their less respected but admired Pentecostal brothers and sisters. At first these were mainline Protestants in many churches, some of whom suffered persecution for their new experience and identity. The word Charismatic also meant that these people emphasized all the gifts of the Spirit and not just tongues.
The term neo-Pentecostal was soon abandoned. In time most Charismatics dropped the idea that everyone who received the baptism in the Holy Spirit would speak in tongues. Tongues were highly valued but were seen as one of many gifts that could come with the experience.
THE CATHOLIC CHARISMATICS
For seven years, from 1960 to 1967, the movement was limited to the Protestant church world with no apparent breakthroughs into the Roman Catholic and Orthodox Churches. But in 1967, to the utter astonishment of most of the Pentecostals and Charismatics, the movement entered the Roman Catholic Church. This happened in a prayer retreat at Duquesne University led by two professors and about thirty graduate students of theology. On a night in February, the first Catholic Charismatic prayer meeting began with the students who went upstairs to tarry for a Pentecostal outpouring. Patty Gallagher described the scene in the upper room of the Chi Rho retreat center:
That night the Lord brought the whole group into the chapel. I found my prayers pouring forth that the others might come to know Him too. My former shyness about praying aloud was completely gone as the Holy Spirit spoke through us. The professors then laid hands on some of the students, but some of us received the “baptism in the Holy Spirit” while kneeling before the Blessed Sacrament in prayer. Some of us started speaking in tongues. Others received gifts of discernment, prophecy and wisdom. But the most important gift was the fruit of love which bound the whole community together.6


From Duquesne the movement spread rapidly to Catholic graduate students at the University of Michigan and then to Notre Dame University, the intellectual and football capital of American Catholicism. Then, like a prairie fire, the movement spread from campus to campus and parish to parish until the whole church was alive with thousands of lively prayer groups. From America the movement spread to Catholic communities all over the world. After Pope Paul VI gave his papal blessing to the movement in St. Peter’s Cathedral in Rome in 1975, the Charismatic Renewal became the fastest growing grassroots movement in the Roman Catholic Church.
Catholic bishops and scholars soon saw the value of the movement since the fires of Pentecost attracted multitudes of former Catholics back to the church. Others left the church to join Pentecostal churches that seemed to have more life and fire. In a short time, Catholic scholars such as Kevin Ranaghan and Kilian McDonnell began the task of domesticating the fire of the movement with a new Catholic theology of the baptism in the Holy Spirit that would allow the movement to gain the approval of priests, bishops, and even the pope himself. The new view was that the Holy Spirit was given at baptism to every Catholic, but the later experience that was called “baptism in the Holy Spirit” was in reality an “actualization” or “release” of what had been received in the sacrament of initiation. In the end, most of the Protestant liturgical churches, like the Episcopal and Lutheran churches, adopted this view.7
THE HIGH POINT OF THE RENEWAL
By the late 1970s the movement was exploding all over the nation and the world. Following the lead of Oral Roberts, new televangelists appeared on TV screens and drew millions of followers. Among them were Pat Robertson and his The 700 Club, Paul Crouch and his Trinity Broadcasting Network (TBN), Jim Bakker and his Praise The Lord (PTL) network, and Jimmy Swaggart, with his fiery and popular evangelistic television ministry.
In a short time the movement continued to burgeon in all the denominations with large conferences and thousands of prayer groups. The Catholics held huge conferences at Notre Dame that reached thirty thousand participants in 1973. The Lutherans conducted an annual Charismatic conference in St. Paul, Minnesota, that at times reached twenty-five thousand, the largest annual gathering of Lutherans in the United States. At the same time, Baptists, Methodists, Presbyterians, and Mennonites held large annual conferences. This was a period of great growth and success and even “giantism” in huge rallies that burst upon the scene in the late 1970s.
It all reached a climax in 1977 with the Kansas City Conference, where some fifty thousand people from all over America gathered to bear a common witness to the work of the Holy Spirit in the churches. Pentecostals and Charismatics from all denominations gathered in the evenings to hear such luminaries as Cardinal Léon-Joseph Suenens of Belgium, Bob Mumford, Bishop J. O. Patterson, and Francis McNutt. The miracle was that one-half of the people there were Roman Catholic. The other half represented all the Pentecostal churches and the mainline Protestant churches.8
In these heady years, most of the mainline renewal movements set up offices to handle the large annual conferences and the magazines that served their growing constituencies. The Catholic centers included Ann Arbor, Michigan, and Notre Dame, Indiana. The Lutheran headquarters was in St. Paul, Minnesota, while the Methodists worked out of Nashville, Tennessee. The Presbyterians also had a very busy renewal center in Oklahoma City. Many other renewal organizations cropped up all over the nation.
CHARISMATIC CONTROVERSIES
The fast-growing movement was not without its problems and controversies during these years. The most divisive problem concerned the discipleship, or shepherding, movement led at that time by the Fort Lauderdale leaders Charles Simpson, Bob Mumford, Derek Prince, Ern Baxter, and Don Basham. In order to promote healing and provide more leadership for the huge and unwieldy movement, a group was begun in 1975. Called the Charismatic Concerns Committee, this group met annually in Glencoe, Missouri, and wrestled with the shepherding controversy. They ultimately kept a sense of unity in the movement at large. Leaders of this group included Kevin Ranaghan, Larry Christenson, Vinson Synan, Vernon Stoop, and in later years Francis McNutt and Scott Kelso.9
 Because of the unity in the Glencoe group, a series of massive congresses were planned and carried out by these leaders. The first, for leaders only, was in New Orleans in 1986. Seventy-five hundred leaders registered for the event. The 1987 congress was the first open to the general public, and there were forty thousand attendees. The second was in Indianapolis in 1990, the third was in Orlando in 1995, and the fourth was in St. Louis in 2000. These were led by Vinson Synan and were supported by all the major renewal groups. After the St. Louis meeting in 2000, there were no more large ecumenical rallies held to bring all sectors of the renewal together in one great meeting. Afterward the renewal groups continued to meet separately, sometimes on a regional basis.
At the height of the renewal, Cardinal Suenens stated that the Charismatic movement should “disappear into the life stream of the church” with the goal of renewing the entire church through the gifts of the Holy Spirit. At any rate, after the turn of the twentyfirst century the Charismatic Renewal began to diffuse itself into the regular life of the churches with a diminishing emphasis on separate conferences. Some of the smaller Charismatic organizations withered away as the movement lost its freshness and news value.
Also, many independent Pentecostals began to adopt the word Charismatic to describe their own ministries. In time the word was used not only to describe renewal in the mainline churches but was used synonymously with Pentecostal. By the 1990s scholars began to speak of the “Pentecostal/Charismatic movement” to describe the whole phenomenon.
WORLDWIDE GROWTH
While the Charismatic movement began to plateau in Europe and North America, it continued to experience enormous growth throughout the developing world. In India, Africa, and Latin America almost all churches—Catholic, Protestant, and even Orthodox—adopted the Charismatic experience and worship styles. Historian David Harrell, an expert on Indian Christianity, stated that all the churches in India are now Charismatic.10 The same could be said of many other nations in the world.
In Africa, the Anglican and Catholic churches experienced phenomenal growth, largely due to the energy sustained from the Charismatic Renewal. However, huge indigenous Pentecostal movements also sprang up in Africa and many other developing nations that were not connected to Western missions such as the Assemblies of God or Church of God. In Africa great movements with thousands of churches developed under the leadership of such figures as William Kumuyi, Enoch Adeboye, and David Oyedepo.
Although these were clearly in the classical Pentecostal tradition, David Barrett and other researchers began to use a catchword name for all that did not fall clearly under the names “Pentecostal” or “Charismatic.” The new term was neo-Charismatic. Major movements under the name “neo-Charismatic” were those connected with John Wimber’s Association of Vineyard Churches, which spread around the world under his dynamic ministry. In these movements there was an emphasis on signs and wonders, power encounters, healing, and exorcisms that placed them very close to their Pentecostal brothers. Like other Charismatics, many neo-Charismatics did not insist on speaking in tongues as the single initial evidence of baptism in the Holy Spirit. The ranks of the neo-Charismatic movements expanded greatly during the 1990s with the advent of the Toronto Blessing movement in 1993 and the Brownsville revival in Florida in 1995.
THE SHAPE OF THE RENEWAL TODAY
As of 2006 the Pentecostal Charismatic Renewal had appeared in three major phases, according to researcher David Barrett. These were the Pentecostal wave beginning in 1901, the Charismatic wave starting in the mainline churches in 1960, and the neo-Charismatic wave beginning in about 1980. Those individuals participating in the latter category were first called the Postdenominational Charismatics and later the neo-Charismatics.11
The following is the latest view of the situation as the world celebrated the fiftieth anniversary of the Charismatic Renewal in 2010:

	The First Wave—
	Classical Pentecostals
	94,383,000

	The Second Wave—
	Mainline Charismatics
	206,579,000

	The Third Wave—
	Neo-Charismatics
	313,048,000

		Total  
	614,010,00012


Looking at these figures it becomes obvious that the greatest growth has been and continues to be in Africa, Asia, and Latin America. The African crusades of the German Pentecostal evangelist Reinhard Bonnke are now eclipsing those of any other preacher in history with as many as one million conversions in a single service.
Although the statistics are impressive indeed, the growth has been much smaller in North America and Europe. It seems that signs and wonders are more prevalent in less developed parts of the world. Perhaps the scientific and secular worldview of the West may act as a hindrance to the dynamics of revival that are being experienced elsewhere.
According to a Pew Forum Survey in 2006, large percentages of ten nations studied had very large populations of Pentecostals and Charismatics. Together they were called “Renewalists.” The nations were the United States, Brazil, Chile, Guatemala, Kenya, Nigeria, South Africa, India, the Philippines, and South Korea. Of these countries, two nations, Guatemala and Kenya, reported an absolute majority of the population that identified themselves as Renewalists.13
The following list gives the results for all ten nations:
1. The United States—total population: 300,055,192 (Source: US Census Bureau)
• Pentecostals—5 percent (15,002,760)

• Charismatics—18 percent (54,000,000)

• Total—23 percent (69,012,694)14

2. Brazil—total population 186,112,794 (Source: World Factbook and all others)
• Pentecostals—15 percent (27,916,919)

• Charismatics—34 percent (63,278,349)

• Total—49 percent (91,195,269)

3. Chile—total population: 16,134,219
• Pentecostals—9 percent (1,452,079)

• Charismatics—21 percent (3,388,185

• Total—30 percent (4,840,265)

4. Guatemala—total population: 12,293,545
• Pentecostals—20 percent (2,458,709)

• Charismatics—40 percent (4,917,418)

• Total—60 percent (7,376,127)

5. Kenya—total population: 34,707,815
• Pentecostals—33 percent (11,453,580)

• Charismatics—23 percent (7,982,798)

• Total—56 percent (19,436,378)

6. Nigeria—total population: 131,859,731
• Pentecostals—18 percent (23,734,752)

• Charismatics—9 percent (10,548,779)

• Total—25 percent (34,284,530)

7. South Africa—total population: 44,187,537
• Pentecostals—10 percent (4,187,637)

• Charismatics—24 percent (10,605,034)

• Total—34 percent (15,023,797)

8. India—total population: 1,095,351,995
• Pentecostals—1 percent (10,953,520)

• Charismatics—4 percent (43,814,080)

• Total—5 percent (54,767,600)

9. Philippines—total population: 89,468,677
• Pentecostals—4 percent (3,578,747)

• Charismatics—40 percent (35,787,470)

• Total—44 percent (39,366,218)

10. South Korea—total population: 48,846,823
• Pentecostals—2 percent (976,936)

• Charismatics—9 percent (4,392,140)

• Total—11 percent (5,373,150)15

For the continents of the world, Barrett gives the following figures as of 2006, the centennial year of the Azusa Street revival:


	Africa
	150,000,000

	Asia
	165,000,000

	Europe
	34,000,000

	South America
	158,000,000

	North America
	83,000,000

	Oceania
	4,600,000

	World Total
	600,000,000


SOME PROPHETIC WORDS FOR THE FUTURE
Although I’m a historian with a perspective typically geared toward the past, I’ve often been asked to predict what might happen in the future of the Pentecostal and Charismatic Renewal. This has meant abandoning the task of surveying the past and becoming a prophet as I look toward the future. Although I’ve never claimed the gift of predicting the future, I do believe scholarship demands that researchers share their insights in order to warn future generations not to make the same mistakes of the past.
As I look back over a lifetime working in my church, in the broader ecumenical world, and in academia, I try to take a long view toward the future as I share what I think lies over the horizon. With that in mind, here are ten predictions that I’ll be brave enough to make:
1. The Pentecostal and Charismatic movements—in all their different forms—will grow to make up more than half of all the Christians in the world in the twentyfirst century. These movements already claimed more than 25 percent of all Christians in 2000. And with present growth rates, along with the shrinking of mainline churches, this seems to be a certainty.

2. The Assemblies of God will become the largest single Protestant church family in the world. With more than 60 million members in the world in 2010 and with very rapid growth rates, this church should surpass the Anglicans, the Baptists, the Methodists, and the Lutherans in their worldwide members, followers, and/ or adherents.

3. Pentecostals will eventually claim half the population of Africa and, in the long run, will outgrow Muslims in the battle for control of the continent.

4. Classical Pentecostals and Roman Catholic Charismatics will become the majority of all Latin American national populations before the end of the twenty-first century.

5. Africa will be the salvation of the Anglican Communion as their fast-growing national churches eventually take control of the Anglican world. The North American and British branches of the Anglican world will diminish in size to become negligible and less influential parts of the church. The American Episcopal Church might actually be expelled from the Lambeth Conference of Bishops by the end of the century. This might serve as the salvation of this historic communion. The same could well happen in other Protestant denominations.

6. Through the mass healing crusades of Pentecostal evangelists such as Reinhard Bonnke and Benny Hinn, Pentecostal and Charismatic Christianity will become more than 10 percent of the population of India.

7. China will have the largest Christian population in the world by the end of the twenty-first century. Pentecostal and Charismatic churches will make up the vast majority of these new Christians. Along with this revival will come the end of communist rule in China and the institution of true democracy.

8. Because of very high birth rates, the number of Muslims will increase in most Western nations, including Britain, Germany, France, and the United States. The world population of Muslims will climb during the century because many Christians practicing birth control will have smaller families and because most Western nations have massive abortion rates. The only possibility for change in this trend would be a mighty revival of signs and wonders that will convert hundreds of millions of Muslims to Christianity.

9. In time, as the Pentecostal and Charismatic movements continue to grow, more than half of the heads of state in the world will be Pentecostals or Charismatics. Demographic growth has always been followed by political influence and power.

10. The future of Christian affairs will be more and more in the hands of the massively growing Pentecostal churches and a Roman Catholic Church that has been renewed and energized by the Charismatic Renewal.16
Perhaps one of the most prophetic words about the future of Pentecostalism was written by a most unlikely person, Harvey Cox of Harvard University School of Divinity. In 1994 he mildly shocked the Christian world with the publication of his book Fire From Heaven, with the meaningful subtitle The Rise of Pentecostal Spirituality and the Reshaping of Religion in the Twenty-First Century. Already famous for his 1965 book The Secular City, in which he proclaimed the end of religion as a priority in the life of modern man, he was toasted by such “God is dead” theologians as Thomas Altizer, Paul Van Buren, and William Hamilton. Yet three decades later Cox reversed his field by celebrating the return of religion for modern man through the exploding Pentecostal and Charismatic movements of the world. He seemed to come full circle from the “God is dead” era to the “Spirit is alive and well” era inspired by the rise of Pentecostalism as a major worldwide spiritual force.17
The initiative is now in the hands of the Pentecostals and Charismatics of the world to do as Cox has suggested; i.e., to “reshape religion” in this century. This is indeed a tall order but one that I believe is possible as a new generation of brilliant Pentecostal scholars set themselves to bringing Christianity back to its earliest roots, as seen in the full Charismatic New Testament church.
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The Semantics of Renewal
THE LOSS OF THE SPIRIT’S LANGUAGE




Mike L. Rakes, DMin, Lead Pastor, Winston-Salem First, and Founder, The Center for Relevance and Renewal


INTRODUCTION
A FRENCH POLITICIAN ONCE said that authenticity was the key to communication. Once you can fake that, you can do anything. Linguistic utterances, according to Pierre Bourdieu, can be understood as a relationship between the person or group speaking and their intended market. So every interaction, especially for the Pentecostal church and its emphasis on spiritual language, is significant and communicates not only content but also structure and authority.
The general problem is that the American church, and more precisely the Pentecostal church, has become so linguistically skilled at repeating the language of Pentecostal leaders from the past that the message of the gospel is often lost in the exchange between speaker and hearer. The specific problem is that the linguistic utterances often heard do not carry a Spirit-empowered authority, nor do they reflect a strong commitment to or belief in the invisible and mystical work of the Holy Spirit in the formation and shaping of the soul. Deep and inward formation experiences are not cultivated or recognized by some churches and institutions as foundational to the shaping of Spirit-minded leaders and followers in America.
Precisely at a time when the body of Christ is ready to receive the next wave of Spirit-driven leaders who will direct ministries into the headwinds of an anti-Christ culture, we see three semantic deceptions at work. The impact of these deceptions is starting to show through a lack of effective evangelism, the absence of humility, and a loss of spiritual leadership through intimacy with the Spirit.
The church corporate has struggled with the deep and inward work of the Spirit over the centuries. To bring order to that struggle, rules and paradigms were formed to provide structure and systems seeking to control spiritual things and keep the church from biblical error. Spirituality, especially as it plays out in groups, is less controllable or even not controllable at all from a human point of view. Weekly church as it plays out in contemporary American culture, even in many well-intentioned Pentecostal churches, is more like a paradigm of semantic power in play through spiritual language than it is authentic kingdom advancement.
Hardly anyone would argue against the idea that the Pentecostal church, as now constituted, needs a fresh empowering. Yet new wine poured into old structures (linguistically represented) brings ungodly division and confusion. For new futures to occur, the Spirit must have access to the very structures of thinking and speaking. This new way of thinking and speaking can only emerge through personal encounters with the Spirit.
When the discovery that the earth was round instead of flat caused science to balk at this new paradigm, Thomas Kuhn tells us in The Structure of Scientific Paradigms, a tension surfaced that ultimately caused a shift in thinking. This radical thought conversion, Kuhn says, had to happen for the discovery of a new future. Therefore it seems that the same kind of dramatic shift must occur inside the spiritual leaders themselves. Deep into the personal experiences of Spirit-minded leaders are new ways of thinking and speaking that naturally emerge from the supernatural relationship that the leader has with the Spirit.
Remember, the biblical precedent for a dramatic shift can be seen in Luke’s narration in Acts. There was such a dramatic change in the content of the prophet’s message—the structure and the authority cited from the Book of Joel—that the thinking and speaking of the early church opened the door to allow non-Jews to personally experience God. All of this took place in full view of others as the God of heaven, through His Holy Spirit, came on them. The emphasis in Acts 2 was on the accent of the utterance, new structure, and the authority (“this is that,” v. 16, KJV) of the message being delivered, because Jesus was now shown as the Way for all people. That shift also represented a transition in power and freedom and brought cataclysmic implications for organized religion at the time. The power shifted from those educated in the Law to those in whom the Spirit of God now lived. The view from the religious elders would have been that this freedom was causing chaos in organized religion. Stephen’s death confirms the clash of thinking and speaking that was taking place.
Therefore the Spirit-minded church must be unapologetic in its biblical authority to call for the activity of God’s Spirit among us. There is no biblical precedent that the Spirit would call for a blending into the religious mainstream now present in the American culture. Nor can the power of the Spirit be negotiated and tempered by a more intellectual approach to the internal and mystical activity of God in the human heart. The more our minds are empowered by the Spirit, the greater the opportunity for dramatic impact against the mainstream’s anti-Christ thought flow.
Kuhn’s retelling of scientific history shows us that only by advancing out of the past can a person speak back into the community with any real clarity or help toward a more accurate future. Unless the same Spirit that spoke to Jesus’s followers in Acts 2 and to our Pentecostal forefathers speaks now to individual leaders and corporate bodies, this generation will drift from the accent of the Spirit, the structure of the Spirit, and the authority of the Spirit’s message for the world in this time and in this place.
It might possibly be true that the linguistics of renewal and thoughts about renewal will simply be conversations around the possibilities of renewal. The danger would be that the language is always about power as we quote our forefathers but never emerges organically out of an individual’s encounter or a corporate empowerment. The world of the Spirit in the Book of Acts was alive, active, and never static in birthing a fresh representation of God’s redemptive plan for all of humanity. This took place first in Jerusalem and ultimately to the uttermost parts of the world at that time.
Some of the most significant deposits of yesterday’s revival are noticed among us as they call for and even create hunger in a new generation of Spirit-minded leaders. This sovereign hunger is actually the doorway of discovery into the new future that the Spirit intends. Amos Yong’s appeal for the pneumatological imagination among us might also include the Spirit wanting, even willing, us to hunger for Him. Yet without a hunger for the Spirit’s most up-to-date plan globally we may continue to see an experiential and biblical migration from the actual utterance, structure, and authority of the Spirit’s intentioned activity in this time and in this place.
During the early years of the industrial age in France, the mainstream vocabulary was changed primarily to force peasants to learn a new language, which allowed the elite to exercise power and control as a subtle form of oppression. The peasants could no longer transact business in the local economy because their education, or lack of it, blocked their ability to function on the landscape of everyday life. Michel Foucault said, “Power is not something that is acquired, seized or shared, something one holds on to or allows to slip away. Rather, power is relational.” Foucault, although a million miles away from our worldview, reveals something more important than we might at first expect.
This currency of power, language in the name of the Spirit, creates local, regional, or denominational superstars who actually have been deceived by the surge of power they feel. For instance, it might be possible to be quoting Seymour, Semple McPherson, du Plessis, Roberts, Tozer, or Hayford without knowing their God and being empowered by the same Holy Spirit. The Spirit not only brought to them personal experiences of divine guidance but also caused them to birth a new vocabulary with which to speak to a generation in their own language. Because we have learned the techniques of influence that we label leadership—the power of language as a creative force and the skill to move groups of people in certain directions to accomplish goals and visions—we think we are doing the Spirit’s work. Yet it is possible that we are in danger of just leading groups into emotional moments or stoic moments of inspiration instead of being Spirit-minded leaders doing the bidding of God in the earth right here and right now.
How subtle and satanically deceptive it might be to turn the very relational aspects of a Spirit-filled leader’s message of being formed by the Holy Spirit into a career simply commenting upon what they experienced and shared with us. How dangerous to be so linguistically familiar with their message that we take their experience as our own. Depending upon one’s linguistic skill, it might happen that one is exalted to positions of power and influence because they have a good memory or scholarly way about them, rather than an actual daily life with God the Father through the Holy Spirit.
Knowledge is not detached and independent as a source of pure illumination; it feeds into the operation of power and influence over a group. So that authentic power for ministry is relationship with the Holy Spirit. He shapes our souls and gives us His tone of voice for the delivery of the message He intends. It results in a spiritual leadership that seeks only to do the will of the Spirit.
There seem to be at least three semantic dangers taking place simultaneously in the Pentecostal church right now. There could be many more, and a strong argument will not be made for the categorical distinctions presented, as they are by their very nature fluid and subjective. Yet the following errors do exist, whatever the label or category in the Pentecostal church, and need exploration. The symptoms of these deceptions are most noticeable through a lack of effective evangelism, the absence of humility, and a loss of spiritual leadership through intimacy with the Father by the Holy Spirit.
SEMANTIC ECLIPSE: THE CONTENT
(LANGUAGE TO THE MASSES)
A semantic eclipse is a relatively small subset of meanings that block the sight of a broader set of potential meanings. This symptom can be observed in the American Pentecostal church as it finds itself struggling to communicate the message of Jesus to mainstream culture. The mainstream American often can’t hear the basic gospel message because our own “in-house spirit talk” eclipses the greater message of the gospel as seen in Acts 2. The onlookers on the Day of Pentecost each heard the disciples speaking in their own tongue the glories of God (Acts 2:11). This is not what’s happening in many Pentecostal churches. Many conversions can be attributed to the salvations of our own families, with precious few conversions from mainstream culture. Perhaps a semantic eclipse is the reason so few adults over the age of eighteen come to faith and not just as a result of our passion for students and children.
Relevance is perhaps best defined as “the place where the plans of the Spirit and our postmodern lives actually connect.” There can be no relevant activity of the Spirit among us if the Spirit is denied access to the inner life of His leaders. This experiential eclipse, caused by the content, structure, and even authority of what the Spirit has done in the past, keeps the Spirit’s activity among us reflecting things from the past. The Spirit’s language among us should be reproductive in nature rather than relegated to the backseat of our ministries.
This actual deception is not usually in the motive of the person, group, or denomination but rather reveals a Spirit poverty in his or her own inner life. They are experiencing authentic power, not the power of the Spirit but rather the power their language gives them over others. Pop Charismatic, religious phrases, though perhaps not even intentional, have created huge eclipses in front of the gospel. The linguistic phrases of the past are so much easier to access than spending our lives in a posture of seeking God for the sole purpose of knowing Him.
Our political affiliations or even our desire for involvement in the social needs of our communities may serve as an occlusion to the gospel of Jesus. Pet peeves, position papers, even well-crafted systematic theologies may actually be the only things we have to offer as gospel because we have missed our own personal “shaping moments” in the presence of the Spirit. Who of our “pagan” friends will be changed by any of those things? They are only changed by the power of the Spirit internally.
When they are changed, the change is dramatic. Michael Welker, in God the Spirit, describes the work of the Spirit upon a person but explains that their testimonies to these experiences are concrete, partial, and fragmentary. Language is always bound to time, yet when that movement, or change moment, is set to words, the very application of language locks it into a specific moment in time.
The Logos coming in the flesh, the Spirit coming upon them that day in the Upper Room, marks the movement or change and seals it with language. That language would take a specific moment in time and mark it so that it would be forever remembered. Evangelism is the setting of the Spirit’s message into that particular moment for a nation, a group of people, or an individual, the very relevant message of Jesus. Therefore evangelism is the sharing, declaring, and actual experiencing of the good news through the movement of the Spirit in someone’s personal life. Effective evangelism and declaring the completed work of Christ in recovering us for God means that the Spirit tells us, in a very personal moment, that we are a son or daughter of God. But evangelism attempted by a person using someone else’s language means that the power of the message may actually be eclipsed by passing through the linguistic shades of 1901, 1970, or our encounter a decade ago. The power of the message from the first century given to us through God’s Word must be clearly communicated in this moment, birthed out of current and fresh encounters and delivered with humility to the glory of God under the sovereignty of the Holy Spirit.
This may be how semantic eclipses develop. Using the older language of someone else’s experience just does not carry the same clarity in translating the gospel to a neighbor in this time and in this place. So unless those living now, in this specific time and space, can translate or language the gospel, we may actually be using the language of a few generations ago, giving it the same reverence as if it had somehow been canonized by the church fathers. Perhaps we struggle in effective evangelism because we have lost the clear message of the gospel for ourselves or adulterated it into just oppressive power, leaving off the good news to all people.
For instance, it’s possible that the true language of the prosperity aspects of the gospel message have been traded for what has now been revealed as a spiritualized version of “the American Dream.” Or the sanitizing or blatant abandonment of the discomfort of the gospel that leads to spiritual growth through suffering and sacrifice has been exchanged for a happier version of personal growth and change.
Suffering and daily walking with Jesus by the Spirit gives us the power we need for life and leadership so that our power for evangelism comes not from our linguistic mastering of the past— degree or no accredited degree—but rather our intimate walk with the Savior by the Holy Spirit. Are we not on this journey through the human condition, headed toward a face-to-face encounter with Jesus, who awaits us in the next reality? Perhaps the language found in some American Pentecostal churches has become so linguistically frozen in the early 1900s that the average American cannot even understand the message in this day at this time. Relevance, properly defined, is not “style” but simply the place where life and God connect.
So it is possible that leaders in the church are measured through the metric systems as if leading corporations rather than the biblical test of “it seemed good to us” or “we hear the voice of the Spirit.” Yet an eclipse occurs because we fail to see that we are not called to leadership but Spirit-minded leadership. The well-meaning leader becomes too busy to seek the God of heaven precisely because he or she has been taught how to lead a corporation, not get a word from God. Leadership teaches to keep all the “griping Christian stakeholders” who have not spent time with the Holy Spirit happy and tithing. Harmony becomes a much higher value than truth in some growing churches. Pastors and denominational heads may find themselves so overcome with vocational fear that an eclipse is fully in place.
The effective, spiritual leader’s message, however, is fresh and newly birthed out of prayer for our cities rather than a sentimental longing for the past. Acts 2 shows us that when the Holy Spirit comes upon His messengers, people will hear the life-changing message from God in a way they can understand. The spiritual leader who humbly accepts the fact that it’s quite possible they will be rejected, as Jesus predicted in the Gospel of John, finds a great freedom to shape and lead a biblically functioning community.
SEMANTIC ADAPTIVENESS: THE STRUCTURE
(LANGUAGE TO OURSELVES)
By semantic adaptiveness we mean that the message is not within us as our own experience but by the repetition of someone else’s experience. It is as much an epistemological crisis (a crisis that we must seek to understand in the future) as it is anything else. The inward activity of the Spirit can get lost to our own awareness because of our sophisticated ability to understand the concepts and phrases of spiritual talk. How would a Pharisee actually know he is a Pharisee when his power language of fasting, praying, and evangelizing tells him he is not lost but in the right?
Perhaps here Jesus is speaking to an experience that the Pharisees have not had: “You don’t go in, and you block others from entering and having this experience” (Matt. 23:13, author’s paraphrase). Is it possible to so drift from a living, relational connection with the Holy Spirit personally because we have learned to adopt the language of significant leaders from previous generations? It may be that even the delivery model of our educational systems, so influenced by Europe rather than a monastic model, has produced smart people with little or no awareness for themselves that there is a Holy Spirit. Such familiarity with the language has produced a language of renewal with various denominational slants, as if it was the experience of renewal itself.
We form groups and participate in conversations about the semantic constructs of the Holy Spirit yet lose touch with our own existential and tacitly personal “God moments.” Perhaps because of the demands of practical, corporate ministry over private depth in God we fall for a subtle yet satanic deception of relegating our relationship with the Holy Spirit to our language about Him. In either case, we become less and less what God intends for us to become with each passing year, just like the children of Israel, whose faith became more and more redacted as the fuller implications of exile took their toll on subsequent generations. We depend upon Him less and less for life and leadership and continue to read with more and more intensity about the revivals of old to keep the language alive in our own experience.
It may even be possible that a person, or denomination, is so adept at thinking and considering the deeper constructs of spirituality that he or she may actually be above “correction,” like the Pharisees demonstrated. Therefore renewal lies not on the other side of another deep truth learned but in opening our spirit to the eternal God’s activity deep within our own living hearts—to be more open to God’s perfect redemptive plan for our lives first and be transformed by Him radically, rather than just having semantic indications that we have acquired power. St. Ignatius said, “To give God intelligent service, to escape the malice and deceptions of Satan and our own sinfulness, to open ourselves to the Holy Spirit, to recognize and yield to his gentle and subtle breath, we have to learn as best we can how to read our own hearts.” Perhaps our best response is a tender humility exhibited by our revaluing prayer, both personal and corporate.
The power of God’s Spirit is within us, and that power is made evident through a new spirit language; it is an invitation into the economy of the invisible, mystical, and very powerful spirit realm. We are called to transact business in realms that are hidden from the view of mainstream culture. These transactions take place in the inner life and closet of God’s Spirit-minded people as they pray to the God of heaven and Earth to forbid those things that God wants forbidden and to set at liberty or create those things that God the Spirit wants to release.
Therefore the authentic power of the Spirit at work within us is grounded upon the highly relational component with the Spirit Himself. It is a power not reserved for the elite or the educated but, as Acts elucidates, a currency of the Spirit made available to all flesh. Yet since that is true, there is the possibility that manipulative and dangerous transactions of oppression are exchanged in the linguistic memes of some so-called Spirit-driven individuals and churches. They speak about the things of the Spirit from books that tell of the experiences of others and describe these encounters as if they are their own. Some even advertise ever-increasing dramatic encounters that serve as selfish moments of gratification and short-lived moments of numerical growth all in the name of the Holy Spirit. Sadly the more dramatic encounters form a new vocabulary that serves to exclude or push so-called peasant unbelievers into the hill country.
SEMANTIC CHAMELEONS: THE AUTHORITY
(LANGUAGE TO ONE ANOTHER)
The absence of deep spirituality produces verbally sophisticated chameleons, both in doctrine and experience. We mean the reader (not to be confused with learner) adapts to the theological shades and experiential heights of the book he or she is currently reading and at least for a while glows with eerily similarity to the author’s ideas and concepts. This apparent change in the reader is only temporary because an inward transformation is not being personally experienced. The absence of deep spirituality in the reader leads to a deception of significant proportions in which the reader of the material actually thinks because he or she understands the vocabulary and concepts of the author, he or she has suddenly acquired personal growth. In other words, for the chameleon there is such a theological and experiential buoyancy that a lack of intellectual virtue produces an undisciplined disciple, an un-follower follower, and a new species of postmodern theologians serving an oatmeal of flippancy, tolerance, and un-positional and un-propositional partial truths.
Their vocabulary skill carries a power with it that is quite convincing. Yet this person in varying degrees morphs into another shade altogether. Ironically, this contemporary disciple does not have a resting theological or experiential heart rate to return to and scrambles for external, pragmatic solidity. While this concept may even happen at some level to every believer in search of maturity, the source is still the Spirit’s personal, transforming work in our inner lives. If this happens through “Spirit, Word, and community,” to use Amos Yong’s terminology, then it will be transforming from the inside, rather than a continual conforming to environmental reading lists or Internet revivals.
It is one thing to be impacted by the works of an author who radiates intimacy with God off the pages and another thing to feel as if you also have intimacy with God. So it may be possible to move from one book to the next, one author to the next, never really connecting at any deep level with God for oneself but being deceived by the feeling of growth.
Could it be that the final diagnosis of this semantic disease is not an evil motive of the heart but a hunger issue? Perhaps there is even an awareness of the hunger, but it translates not as a patient seeking of God but rather the constructing of a spiritual vocation and career all in the name of hunger. The sociological and theological landscape forces one into such a “contemporary emphasis” that intentional times of seeking God for ourselves are choked out by the cares of life, and we hold out for the summer camp experience at conferences and events.
Perhaps Ted Koppel’s words from 1996 about journalism could now be applied to the Spirit-minded church:
What is largely missing in American life today is a sense of context, of saying or doing anything that is intended or even expected to live beyond the moment…we have become so obsessed with facts that we have lost all touch with truth…consider this paradox: almost everything that is publicly said these days is recorded. Almost nothing of what is said is worth remembering.


Perhaps we could say that what is largely missing in the American church life is a sense of chronological context. Where are we in the greater plan of God for the recovery of humanity? What may be missing is the saying or doing of anything by Spirit-minded churches that is intended or even expected to live beyond the moment. We have become so obsessed with mainstream acceptance in order to grow that we have lost touch with all truth. Consider this thought: nearly everyone reading this will have his or her own electronic display of what they say and think these days, but almost all that we say and do is not even worth remembering. The mission statement that must underlie all we say, do, and build must be that “He must increase and I must decrease.” Only then will any of what we say and do be of value for God’s kingdom. The only real power for effective kingdom living and witness any of us will ever have is the power that emerges from our relationship with God through the Holy Spirit.
Any serious discussion about the mystical process of spiritual formation has to include the deeper work of the Holy Spirit on the inside of a believer. The walk with Christ is mystically generated and sustained by the invisible personhood of the Holy Spirit Himself testifying that we are sons and daughters of God. This includes, but must not be limited to, an intellectual assent to “this truth” and “this concept.”
Leaders might actually be birthing a generation of people who can repeat the phrases we tell them to but have few or no encounters (inward spiritual shaping moments) with the literal presence of God on Earth through the Holy Spirit. Good and wellmeaning people leave worship services shaded for the moment by the worship and message, but if that connection was with information, style, or personality rather than being mystically spirit transformed, it will morph several more times during the coming week.
Martin Luther, who would not be as fond of Pentecostals as some believe, is reported to have said, “You do not command a stone which is lying in the sun to be warm. It will be warm all by itself.” Should there not be such a power and presence in each community of faith that a person who attends our corporate gathering encounters the living and holy God by the Holy Spirit? Are we being warmed by His presence and mystically transformed by His perfect power?
The god many Americans are serving is actually not the God of the Bible but rather an image of a god that they can adequately predict and not fear. Donald McCullough, in the Trivialization of God: The Dangerous Illusion of a Manageable Deity, quotes Annie Dillard’s observation about Sundays:
Why do people in churches seem like cheerful, brainless tourists on a packaged tour of the Absolute? On the whole, I do not find Christians, outside the catacombs, sufficiently sensible of the conditions. Does anyone have the foggiest idea what sort of power we so blithely invoke? Or, as I suspect, does no one believe a word of it? The churches are children playing on the floor with chemistry sets, mixing up a batch of TNT to kill a Sunday morning. It is madness to wear ladies’ straw hats and velvet hats to church; we should all be wearing crash helmets. Ushers should issue life preservers and signal flares; they should lash us to our pews. For the sleeping god may wake some day and take offense, or the waking god may draw us out to where we can never return. We prefer the illusion of a safer deity, and so we have paired God down to more manageable proportions.


Is there anyone you know of on Sunday who longs for brokenness, suffering, sorrow, and the like? Is it possible that our own colonial theology of success and the American dream has left us as empty, disoriented exiles in search for our real home? Could it be that the average third- and fourth-generation Pentecostal is experiencing what the early explorers must have felt standing on the beach staring out at the Pacific Ocean, pretending to themselves that the journey over the Rocky Mountains in a covered wagon was worth it yet silently asking themselves, “Is this all there is?”
How will we be shaped except by the mystical, deep, inward activity of the Holy Spirit in our lives? Listen to this story of personal transformation during the renewal of the sixties. A Catholic nun reveals:
For over sixty years of my religious life, I could not meditate. I tried every method; the sisters tried to teach me, but all in vain. The best I could do was to read little prayers and try to keep my mind on what I read. After receiving the baptism of the Holy Spirit, I am living a new life. Christ has become real. He is alive. I feel His presence in me, around me. When I read Holy Scripture it means something to me. Now I can see the meaning in the Bible stories; they apply to me; they are real. Christ talks to me; I talk to Him. Meditation is a real spiritual joy. Time goes fast; an hour slips by before I am finished talking with Him. After all these years, at the age of eighty-four, I am beginning a new life. I have a new awareness of Christ’s presence in my life. Praise the Lord.


CONCLUSION
We must not lose the importance of allowing the Spirit to form the message of the gospel deep within us. This inner formation keeps us from constructing social, spiritual, denominational, and even musical realities outside the intentions of the Holy Spirit. It is tacit and subjective because we are broken beings from the sin of our first parents. Yet the Spirit is actively speaking today and is still shaping the church and directing its development and expansion.
One response to the present semantic eclipses of our day is the intentional creation of vocabulary bridges. Vocabulary bridges should be intentionally constructed through a personal reconnection with the person of the Holy Spirit. Our prayer must be that He would fill our hearts, minds, and mouths with the translation needed for the delivery of the good news in this place and at this time.
One response to the presence of semantic adaptiveness prevalent among us is the blending of fresh and thoughtful aquatic and audiological metaphors. In the Book of Acts one notices that Luke uses metaphors to describe the powerful and often invisible work of the Spirit through metaphors. By “aquatic metaphors” we mean those examples in Scripture where the Holy Spirit is associated with water (e.g., “out of your belly shall flow rivers of living water,” John 7:38, NKJV). There are also metaphors that refer to the Spirit as sound from heaven (e.g., “as of a rushing mighty wind,” Acts 2:2, NKJV). These should be integrated with the captivating personal stories of the past, which inspire faith and encourage us to hunger for the Spirit’s activity in our own lives.
One response to the danger of semantic chameleons is the careful and biblical creation of biblically based, spiritual faith environments that dilate the soul toward the invisible God and His supernatural activity among us. That spiritual leadership would create intentional environments of understanding, allowing people to experience the accessible parts of God’s love and send ambassadors into the foreign land with local embassies flying the flag of patience, understanding, and perhaps every now and then the flag of humility. Shouldn’t this difficult season be producing disciples?
The uncontrollable, mysterious, and loving Spirit of the far past and the ever present has come to lead a work in this generation right here and right now. Spiritual renewal, not just the language of renewal, then results in the laying down of the actual careers and gives birth to a strong people committed to only one thing, the glory of our God.
We must guard against the creation of an industry of spiritual linguistics full of the constructs of healing, prosperity, and power for living through the quoting of the great men and women who stewarded the activity of the Spirit. It is one thing to understand their linguistic and theological constructs, and it is another thing altogether to be empowered by the same Holy Spirit, in this time and place, that gave such things to them.
Is it possible, then, that some might be using the linguistics of the Spirit as a commodity for position, power, and in some cases, psychological and emotional gratification? No matter how significant and great these individuals seem to be, only God knows their deepest motives. It might be, however, that self-deception, combined with a drive for power or success, could lead to various forms of power and control within the church. This might be compared to a semantic gamesmanship, where the very words of the Spirit are twisted for selfish reasons, somewhat like in the Garden of Eden.
Unfortunately one can predict the cul-de-sac that the “contemporary church” is headed down, precisely because the focus of individual leaders is more on “organic techniques” (oxymoronic phrase used on purpose) of communication and crowd-gathering than on a personal and daily conversation with the Holy Spirit. On the other hand, the movement of the Spirit will never lead us into a revivalist nostalgia of the past. The Spirit is always moving God’s people toward the eschaton. So leaders, denominations, and institutions can lose their edge (ability to create new futures influenced by the Spirit) because they are focused on imitating or duplicating the sounds, structure, and authority of the past. These well-meaning leaders end up behind an eclipse of their own making through their own lack of personal intimacy with the Spirit. Like Joshua trying to cross the Red Sea rather than the Jordan, we become a people out of time and place.
It’s as if we invent our own “old and irrelevant” or “cool and contemporary” speeches un-empowered by the Spirit. If the Spirit is real and active in this moment, then His activity in this hour would be unequivocally relevant to the current conditions of the kingdom and culture among us. “A people out of time or out of place” is a very precise definition of irrelevance. The greater sadness would be when both of those things are true. Some leaders are doing ministry to the wrong decade or century in some cases, and others, understanding the times, are not in the proper place of authority in the Spirit and invisible realms. People out of time are like a people trying to go back instead of forward, a people focused on victories of old rather than the potentialities of obedience in this time and in this place. People out of place are like a people trying to move forward whose inner flame has taken a secondary position to the competitive, overproduced techniques of the spectacular and dramatic.
Therefore a paradigm that recognizes the Spirit as in control means denominations, institutions, church boards, and individual leaders must play a subservient role to the plans and activity of the Spirit in His church and world. Being Spirit-minded then will at times be unpredictable yet compelling as we accept the adventure to follow the Spirit into the realm of the unknown God. Since that is so, the metrics often used by boards for accountability must also include a spreadsheet that looks at evangelistic effectiveness, an ability of leaders to hear the Spirit’s voice, and a sense that a humble leader is full of God’s Spirit and is presiding in the chairs of delegated power.
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MANY OF US have heard of the ancient Greek philosopher Heraclitus, who gave examples of both change and continuity in his writings. He is famous for holding that “all things pass and nothing abides; you cannot step twice into the same stream.” But he also insists, “It is wise to hearken to the Logos and to confess that all things are one!”
The tension between continuity and change is not simply an ancient philosophical conundrum. It also is at the root of the most pressing questions of our times. We wrestle with the tension of tradition versus innovation in all religious thought and praxis, including that of the renewal movement with classical Pentecostals and all varieties of Charismatics.
A number of years ago I wrote an article entitled “Cutting the Taproot: The Modern Pentecostal Movement and Its Traditions” in Mark Wilson’s Festschrift in Honor of J. Rodman Williams (Sheffield Academic Press, 1993). I argued that early Pentecostals attempted to disassociate themselves from the 1,800 years between a.d. 100 and 1901. In so doing, they created the illusion of uniqueness. Audaciously, they also considered Christians during this long 1,800-year period as spiritually dead. They assumed that modern classical Pentecostalism was a direct descendent of first-century Christianity.
Fortunately, after almost one hundred years of mistaken historiography, we now seem ready to acknowledge that classical Pentecostalism is simply the latest chapter in the ongoing history of Spirit activity in the church, rather than clinging to the restorationist notion that modern Pentecostalism is chapter two in the story of “true Christians.” After a full century of modern “classical Pentecostalism” we are finally addressing issues of “Where are we?” and “Where do we go from here?” At first, Pentecostals were quite comfortable in simply following leads of the Holy Spirit as they understood them. Many are still comfortable with a faith that is “better felt than telt” [sic]. However, there are a growing number of contemporary peoples of the Spirit who are asking questions about change and continuity within themselves and their spiritual movements.
When I first studied in Israel several decades ago, I learned a new truth about the so-called early rain and the so-called latter rain in the Holy Land. What I discovered is that neither of these rains is sufficient to maintain crops or to avoid drought. The greater rains are the “middle rains,” which fall during the winter months. This coincided with what I had learned from my study of the history of Christian spirituality and the ongoing movement of the Spirit in the 1,800-year period that Pentecostals had been characterizing as a time of drought. This began for me a time of studying outpourings of the Spirit during the “middle rain.” During the last four years I have been collecting materials for each of these eighteen centuries, documenting the ongoing movement of the Holy Spirit. The resulting volume, Christian Peoples of the Spirit: A Documentary Collection, will be released shortly by New York University Press. The range of Spirit activity is amazing, from hundreds of cases of prophecy to discernment of spirits and divine healing. In many centuries, these Spirit gifts were exercised by peoples on the fringe, especially when the power-churches limited their exercise to ecclesiastical leadership. Of course, the cessationists have argued that many of these reports were nothing but hagiography.
Change came to Pentecostalism because of several events. I will discuss the two events that seem to have caused the most clearcut changes. The first was the decision of Pentecostal leaders to join the newly formed National Association of Evangelicals (NAE, formed in 1942). The second was the emergence of the Charismatic movement in its many forms.
Major Pentecostal denominations joined the NAE, gaining a new measure of social acceptability that had been denied them when they approached the Fundamentalists (the World Christian Fundamentalist Association). In turn, Pentecostal leaders joined the new Evangelical associates in supporting “born-again” theology, in fighting for the end to abortion, for prayer in the public schools, and in supporting the more conservative Republican Party. Without question, Pentecostals were then more closely allied to their new Evangelical friends than to their early-twentieth-century roots and their multiracial meetings, their acceptance of women in the pulpit, and their deep concern for social justice.
The Charismatic movements emerged in the second half of the twentieth century beginning with Dennis J. Bennett’s tongues experience accompanying his baptism in the Holy Spirit in 1960. Virtually all Christian denominations have been a part of the so-called Charismatic Renewal. The result has been the emergence of great diversity among peoples of the Spirit. For Pentecostals, the unthinkable happened, and with it came great changes for all concerned. So-called holiness standards were either forgotten or greatly diluted as TV evangelists such as Tammy Faye Bakker openly broke with time-accepted hair, makeup, and dress styles. In many quarters, Jesus was depicted as a generous Santa Claus in the sky. “Name-it claim-it” replaced early teachings about the evils of riches. Pentecostals, who early were characterized as pacifists, became supporters of wars that were awkwardly defended from the pulpit. Change now seemed inevitable, as Pentecostals came into association with Charismatics of all varieties. The biggest question was shortly raised: What is left that was the same as early Pentecostals believed and practiced? In other words, With this level of change, where is continuity?
For another writing project, I sat down recently with a copy of Ronald H. Nash’s Social Justice and the Christian Church (Lima, OH: Academic Renewal Press, 2002), which attempts to combine capitalism and Christian social justice. I looked for the words of Jesus relating to social justice, such as, “Let a man give all he has to the poor, take up his cross and follow me” (Luke 9:23). These were words I was raised with in then–poverty-stricken India, where I was raised as a child of Pentecostal missionaries. Nash, together with many other evangelicals, sees distributive justice as an evil. He argues that Christians who accept the new capitalist Christianity have a better grasp of economics than old-time, pre-Evangelical Pentecostals, who gave up everything “for the sake of the gospel.”
So American Pentecostals now have new bed partners with new ideas. It must be realized, of course, that the vast majority of Christians, indeed Christians in renewal in the world, do not share our theology of Christian prosperity. Born in India, specifically in Travancore (now Kerala), I learned that my fellow Christians were coexisting, even allying, with the ruling Communist Party, which stood in the way of Christian persecution by fundamentalist Hindus. I then learned that the earliest church sold all it had to share with the poor. I asked my parents and the other missionaries the obvious question: “If we teach that we are followers of the apostles with their miracles, tongues, and other Spirit manifestations, should we ignore their economic and social practices relating to social justice, and war and peace? Or do we declare these apostolic practices and beliefs as situational, and then castigate the cessationalists for similar (il)logic?”
In 1995 Zalman Schachter-Shalomi and Ronald S. Miller published a book entitled From Age-ing to Sage-ing: A Profound New Vision of Growing Older. It describes the emotional and intellectual struggles many individuals have in becoming elders and how healthy aging may be more like the process of birth than only a reminder of our religious mortality. It occurs to me that much the same issues are encountered when we deal with movements. How are we to understand a movement that is now over one hundred years old? Can we as people of the Spirit move from age-ing to sage-ing (or “Spirit-ripened” or “Spirit-matured”)?
I would strongly urge that we consider the following: change can and should mean “adding” as much as “deleting” or “altering.”
•   Develop a theology for hard times and for suffering. This simply deals with issues that all Christians have. Christ is still the deliverer and healer in all cultural contexts “across the nation and around the world.”

•   Take seriously a commitment to Christian social justice. We cannot simply ignore this issue as not essential to salvation. When a distinguished teacher among the Jews asked Jesus, “Teacher, what should I do to inherit eternal life?” (Luke 10:25–37), Jesus replied with the story of the Good Samaritan. Jesus follows the parable with the statement, “Do this and you will live.” We can no longer separate Jesus’s command to the rich young ruler to “be born again” from His social injunctions in order to inherit eternal life.

•   Look back on the pre-twentieth-century work of the Spirit and begin to ally ourselves more closely to that which is clearly genuine. We can no longer afford to see ourselves as unprecedented or unique in history. This reconsideration also should help to bring greater cooperation between Christian groups and even reconciliation where needed.

•   Once taproots have been cut, it is very difficult to restore them, unless we graft ourselves onto the main branches of Christianity. That we identify those elements in classical Pentecostalism that are transcendent to the faith and become more willing to jettison those practices and beliefs that are simply culturally based. This will help us to determine what we should change in our beliefs and practices and what we should consider continuous.

I would suggest that the following be discontinued:


•   Wherever and whenever it exists, our arrogant and radical exclusivism, replacing it with humility.

•   Wherever and whenever it exists, our anti-intellectualism.

•   Wherever and whenever it exists, our tendency to fear theology and theologians.

•   Wherever and whenever it exists, our tendency to ignore the lessons of history.

•   Wherever and whenever it exists, our fear of Christians who are somehow different than we are.

•   Wherever and whenever it exists, our tendency to label as “compromise” any needed change.

•   Wherever and whenever it exists, our hesitancy to allow God to use our minds as well as our emotions. We need to be known as reasoned people of the Spirit.

•   Wherever and whenever it exists, our tendency not to self-examine and self-critique our heritage. This includes our language and how sometimes we twist it to look better. Changing vocabulary (words) does not change reality. The physical phenomenon of compressed minerals can be labeled “stone” or “ruby” or “diamond.” The label merely represents the “other.” It never becomes the other.

Perhaps we can become sufficiently confident in God’s work to avoid exaggerations, which we love to call “evangelistically speaking,” and our misuse of statistics, including statements to the effect that there are over 600 million Pentecostals in the world, when I believe there are actually only 10 to 12 percent of that number. Unfortunately, we also have a propensity to follow leading figures of what I call “the pedestal cult.” Once again, we are vulnerable to these excesses when we fail to self-examine and to self-critique the movements we are part of.
My friends, the waves of renewal continue to wash on the shore. They do so in every generation. In the twentieth century, beginning with 1901, came a multistaged tsunami. The second stage began in 1960 with the emergence of Charismatic movement in mainstream churches. We can no longer depend on a “three wave” historiography. Dozens of waves have come to the shore. Change is everywhere. Our very spiritual identity depends on how we find continuity in the midst of such rapid change.
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ABSTRACT
THE DEMOGRAPHICS of the Renewal are best understood by its constituent parts, namely, the three waves: Pentecostals, Charismatics, and neo-Charismatics. Each of these waves has different strengths in various countries around the world. Thus one finds that while Renewalists are numerous in China, Brazil, and the USA, there are relatively few Pentecostals in China, Charismatics dominate in Brazil, and Independent Charismatics (neo-Charismatics) are most numerous in China and the USA.
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The case for the Pentecostal and Charismatic Renewal as a single interconnected movement can best be made by considering how the movement starts off and spreads in any area, from the days of the earliest Pentecostals to those of current Charismatics and neo-Charismatics. The start of the movement anywhere has always been an unexpected or unpredictable happening rather than the result of any human planning or organization. First individuals (at random across the existing churches), then groups, then large numbers in semi-organized movements become filled with the Spirit and embark on the common Charismatic experience. All of them, originally, can collectively and correctly be termed Renewalists. All these Renewalists find themselves living initially within existing mainline non-Pentecostal churches and denominations. There they have been labeled as Charismatics, revivalists, enthusiasts, spirituals, or Pentecostals. Though often they have been dismissed as cranks, fanatics, sectarians, heretics, schismatics, or worse, all of them initially attempt to stay within, and work within, those churches. But before long evictions begin, and ejections, withdrawals, and secessions occur in varying degrees. In a pattern recapitulating their start, individuals, then groups, then whole movements are forced into schism, or opt for it, and so begin separate ecclesiastical structures and new denominations.
HISTORY OF THE RENEWAL
From its beginnings in this way, the Renewal can be conceived as expanding in three surges or waves, though the genesis of each of these is only approximately sequential.
First Wave: Pentecostals
These are defined as Christians who are members of the explicitly Pentecostal denominations whose major characteristic is a rediscovery of, and a new experience of, the supernatural, with a powerful and energizing ministry of the Holy Spirit in the realm of the miraculous that most other Christians have considered to be highly unusual. This is interpreted as a rediscovery of the spiritual gifts of New Testament times and their restoration to ordinary Christian life and ministry.
Pentecostalism usually is held to have begun in the USA in 1901. For a brief period Pentecostalism expected to remain an interdenominational movement within the existing churches without beginning a new denomination, but from 1909 onward its members increasingly were ejected from all mainline bodies and were so forced to begin new organized denominations.
Pentecostal denominations hold the distinctive teaching that all Christians should seek a post-conversion religious experience called baptism in the Holy Spirit and that a Spirit-baptized believer may receive one or more of the supernatural gifts known in the early church: instantaneous sanctification; the ability to prophesy, to practice divine healing through prayer, to speak in tongues (glossolalia), or to interpret tongues; singing in tongues; singing in the Spirit; dancing in the Spirit; praying with upraised hands; dreams; visions; discernment of spirits; words of wisdom; words of knowledge; miracles; power encounters; exorcisms (casting out demons); resuscitations; deliverances; signs and wonders.
From 1906 onward, the hallmark of explicitly Pentecostal denominations, by comparison with Holiness/Perfectionist denominations, has been the single addition of speaking with other tongues as the “initial evidence” of one’s having received the baptism of the Holy Ghost (or Holy Spirit), whether or not one subsequently experiences regularly the gift of tongues. Most Pentecostal denominations teach that tongues-speaking is mandatory for all members, but in practice today only a third of all members have practiced this gift either initially or as an ongoing experience.
Pentecostals then are defined here as all associated with explicitly Pentecostal denominations that identify themselves in explicitly Pentecostal terms, or with other denominations that as a whole are phenomenologically Pentecostal in teaching and practice.
Second Wave: Charismatics
These are defined as Christians affiliated to non-Pentecostal denominations (Anglican, Protestant, Catholic, Orthodox) who receive the experiences above in what has been termed the Charismatic movement. The Charismatic movement’s roots go back to 1907 and 1918, but its rapid expansion has been mainly since 1950 (later called the Charismatic Renewal). Charismatics usually describe themselves as having been “renewed in the Spirit” and experiencing the Spirit’s supernatural and miraculous and energizing power. They remain within, and form organized renewal groups within, their older, mainline non-Pentecostal denominations (instead of leaving to join Pentecostal denominations). They demonstrate any or all of the charismata pneumatika (Greek New Testament: “gifts of the Spirit”) including signs and wonders (but with glossolalia regarded as optional). The whole movement is sometimes termed the “second wave” of the twentieth-century Renewal. Concerning the key word, note that “in the technical Pauline sense charismata (AV, “gifts”) denote extraordinary powers, distinguishing certain Christians and enabling them to serve the church of Christ, the reception of which is due to the power of divine grace operating in their souls by the Holy Spirit” (Thayer’s Greek-English Lexicon of the New Testament, 1886, 1977: 667).
Charismatics (or, until recently, neo-Pentecostals) usually are defined as those baptized or renewed in the Spirit within the mainline non-Pentecostal denominations, from the first mass stirrings in 1918 in Africa on to the large-scale rise from 1950 of the Charismatic movement (initially also termed “neo-Pentecostalism” to distinguish it from classical Pentecostalism), who remain within their mainline, non-Pentecostal denominations. The movement was later called the Charismatic Renewal. Note that many individuals and groups in the mainline churches already had been receiving baptism in the Spirit without publicity for many years before the usually quoted beginning dates.
Third Wave: Neo-Charismatics or Independent Charismatics
Since 1945 thousands of schismatic or other independent Charismatic churches have come out of the Pentecostal or Charismatic movements; these independents now number more than the first two waves combined. They consist of Evangelicals and other Christians who, unrelated or no longer related to the Pentecostal or Charismatic Renewal, have become filled with the Spirit, or empowered or energized by the Spirit, and have experienced the Spirit’s supernatural and miraculous ministry (though usually without recognizing a baptism in the Spirit separate from conversion); who exercise gifts of the Spirit (with much less emphasis on tongues, as optional or even absent or unnecessary) and emphasize signs and wonders, supernatural miracles, and power encounters; and who leave their mainline non-Pentecostal denominations but also do not identify themselves as either Pentecostals or Charismatics. In a number of countries they exhibit Pentecostal and Charismatic phenomena but combine this with the rejection of Pentecostal terminology. These believers frequently are identified by their leadership as independent, post-denominationalist, restorationist, radical, neo-apostolic, or the “third wave” of the twentieth-century renewal. Because they constitute a major new revitalizing force, we also term the movement the neo-Charismatic Renewal.
Also largely Pentecostal or semi-Pentecostal are members of the 250-year-old independent movement of Christians primarily in the global south, or churches begun without reference to Western Christianity. These indigenous denominations, though not all explicitly Pentecostal, nevertheless have the main phenomenological hallmarks of Pentecostalism (including Renewalist spirituality, oral liturgy, narrative witness/theology, dreams and visions, emphasis on filling with the Holy Spirit, healing by prayer, atmospheric communication [simultaneous audible prayer], and emotive fellowship). The case for enumerating adherents of these movements as Renewalists has been fully made by W. J. Hollenweger, in “After Twenty Years’ Research on Pentecostalism,” International Review of Mission (April 1986), and Pentecostalism (1997).
DEMOGRAPHICS OF THE RENEWAL
In 1910 the largest three Renewalist populations were in South Africa, Nigeria, and the USA (Table 1). South Africa contained a much higher concentration of Pentecostal Christians than any other country (Table 2) due to the large numbers of indigenous African movements with Pentecostal characteristics in the early twentieth century. Wherever Christianity reached during the twentieth century, to a large extent the Renewal did as well. Countries where large populations held to animistic and spiritist traditions generally embraced the Renewal due to its emphasis on signs, wonders, and miracles—phenomena compatible with those in their former tribal religions. One example of this is sub-Saharan Africa, which moved largely from ethnoreligions to Christianity in the past century. Today countries with the highest percentages of Renewalists are found in the global south, with a preponderance of countries in southern Africa (Table 2).


Table 1 Countries with the largest number of Renewalists,
1910–2010
	Country
	Renewalists
1910
	Country
	Renewalists
2010

	South Africa
	989,000
	China
	95,316,000

	Nigeria
	111,000
	Brazil
	82,000,000

	USA
	53,400
	USA
	76,000,000

	Germany
	22,000
	Nigeria
	43,920,000

	Trinidad & Tobago
	11,800
	India
	30,000,000

	China
	2,100
	Philippines
	27,000,000

	India
	2,000
	South Africa
	22,150,000

	France
	1,000
	D.R. Congo
	21,000,000

	Canada
	1,000
	Mexico
	14,800,000

	North Korea
	1,000
	Colombia
	14,507,000


Source: World Christian Database, Brill, June 2009.
By 2010 the center of gravity of global Christianity had moved southward, but the center of gravity for Christian Renewalists actually moved toward the global north. This is due to concentrations of Pentecostals, Charismatics, and neo-Charismatics growing in regions outside of South Africa. Many regions saw up to 15–17 percent growth rates where both Christians and nonbelievers embraced this form of Christianity. In 1910 there were just over one million Renewalist Christians worldwide, but by 2010 there are upwards of 614 million. This huge influx of adherents comes from a variety of ethnicities and Christian backgrounds.


Table 2 Countries with the highest percentagea of Renewalists,
1910–2010
	Country
	Percentage
1910
	Country
	Percentage
2010

	South Africa
	16.4
	Swaziland
	50.6

	Trinidad & Tobago
	3.6
	Zimbabwe
	46.4

	Nigeria
	0.6
	South Africa
	44.9

	Bahamas
	0.2
	Brazil
	41.2

	Guyana
	0.2
	Botswana
	38.4

	Liberia
	0.1
	Saint Vincent
	35.0

	Jamaica
	0.1
	Vanuatu
	33.7

	USA
	0.1
	Ghana
	33.2

	Costa Rica
	0.1
	Chile
	32.7

	Germany
	0.0
	D.R. Congo
	30.4


Source: World Christian Database, Brill, June 2009.
a As percentage of country’s total population
If one considers the Renewal from the standpoint of where Renewalists are currently growing the fastest, then the leading countries in the world are those in which Christianity is relatively new, such as Laos, Afghanistan, and Cambodia (Table 3). The fastest growth rates over the entire century reveal those countries that now have some of the largest Renewalist populations, such as Brazil, Philippines, and D.R. Congo.


Table 3 Countries with highest growth rates of Renewalists,
1910–2010 and 2000–2010
	Country
	1910–2010a
	Country
	2000–2010a

	Brazil
	17.26
	Laos
	13.32

	Philippines
	15.96
	Afghanistan
	12.44

	D.R. Congo
	15.67
	Cambodia
	8.76

	Mexico
	15.27
	Burkina Faso
	6.54

	Colombia
	15.24
	Bangladesh
	6.31

	Kenya
	14.83
	Sahara
	5.99

	Ghana
	14.60
	Vietnam
	5.92

	Uganda
	14.51
	Israel
	5.61

	Ethiopia
	14.42
	Niger
	5.36

	Zimbabwe
	14.30
	India
	5.21


Source: World Christian Database, Brill, June 2009.
a Annual average growth rate, per cent per year, between dates specified
The demographics of the Renewal are best understood by its constituent parts, namely, the three waves: Pentecostals, Charismatics, and neo-Charismatics. Each of these waves has different strengths in various countries around the world. Thus one finds that while Renewalists are numerous in China, Brazil, and the USA, there are relatively few Pentecostals in China, Charismatics dominate in Brazil, and independent Charismatics (neo-Charismatics) are most numerous in China and the USA.
FIRST WAVE: PENTECOSTALS
The largest Pentecostal denomination in the world is the Assemblies of God. Countries with large numbers of Pentecostals but not as many Charismatics or neo-Charismatics include Indonesia, Ghana, and Angola (Table 4). First wave (Pentecostal) denominations depend mainly on foreign missions and church planting as means of growth. Interestingly, Pentecostals make up the highest percentage of all Christians in Cambodia, a country where the church has been built up recently.


Table 4 Pentecostals (First Wave) in 2010
	Highest population
	Highest percentage of country
	Highest percentage of Christians

	Country/Region
	Adherents
	Country/Region
	Percentage of country
	Country/Region
	Percentage of Christians

	Brazil
	26,980,000
	Marshall Islands
	40.1
	Cambodia
	44.2

	USA
	6,269,000
	Vanuatu
	24.6
	Marshall Islands
	42.2

	Nigeria
	5,074,000
	Dominica
	19.2
	Burkina Faso
	37.1

	Indonesia
	4,805,000
	Montserrat
	16.7
	Vanuatu
	26.0

	Ghana
	3,767,000
	Ghana
	14.7
	Ghana
	24.1

	South Korea
	3,316,000
	Jamaica
	14.3
	Mauritius
	22.1

	Kenya
	3,200,000
	American Samoa
	14.1
	Dominica
	20.3

	India
	2,628,000
	Angola
	13.2
	Montserrat
	17.5

	Angola
	2,574,000
	Papua New Guinea
	12.5
	Jamaica
	16.9

	South Africa
	2,361,000
	Barbados
	12.5
	Guyana
	16.4


Source: World Christian Database, Brill, June 2009.
SECOND WAVE: CHARISMATICS
Catholic Charismatics in the Philippines, Brazil, Colombia, Mexico, and Argentina comprise the largest proportion of Renewalists in each of those countries. Second wavers (Charismatics) grow by recruiting new members within existing denominations. Research among these denominations (especially Roman Catholics) has shown that some countries have stagnant or declining numbers (USA), while others continue to grow rapidly (Brazil, Philippines) (Table 5).


Table 5 Charismatics (Second Wave) in 2010
	Highest population
	Highest percentage of country
	Highest percentage of Christians

	Country/Region
	Adherents
	Country/Region
	Percentage of country
	Country/Region
	Percentage of Christians

	Brazil
	34,626,000
	Columbia
	26.0
	Mauritius
	47.1

	USA
	21,272,000
	Malta
	23.4
	Colombia
	27.0

	Philippines
	13,602,000
	Norway
	21.6
	Malta
	23.8

	Nigeria
	13,148,000
	Brazil
	18.2
	Norway
	23.5

	Colombia
	12,816,000
	South America
	16.4
	Brazil
	20.0

	Mexico
	10,020,000
	Uganda
	16.2
	Uganda
	19.0

	India
	8,949,000
	Mauritius
	15.4
	South America
	17.8

	China
	7,439,000
	Philippines
	14.7
	Nigeria
	17.7

	D.R. Congo
	6,412,000
	Puerto Rico
	14.0
	Philippines
	16.5

	Uganda
	5,429,000
	Latin America
	13.8
	Christmas Island
	15.8’


Source: World Christian Database, Brill, June 2009.
THIRD WAVE: NEO-CHARISMATICS
While found in many of the same countries as Pentecostals and Charismatics, neo-Charismatics are proportionally larger in South Africa, the Democratic Republic of the Congo, India, and Zimbabwe. Third wavers (neo-Charismatics) experience growth by planting new churches and by schisms from traditional denominations. Of the three waves, neo-Charismatics are most strongly concentrated in the global south (Table 6).


Table 6 Neo-Charismatics (Third Wave) in 2010
	Highest population
	Highest percentage of country
	Highest percentage of Christians

	Country/Region
	Adherents
	Country
	Percentage of country
	Country/Region
	Percentage of Christians

	China
	87,816,000
	Swaziland
	46.8
	North Korea
	87.6

	USA
	48,459,000
	Zimbabwe
	39.4
	Sahara
	80.1

	Nigeria
	25,698,000
	South Africa
	35.6
	Algeria
	76.5

	Brazil
	20,394,000
	Botswana
	35.1
	China
	72.0

	India
	18,423,000
	Southern Africa
	33.8
	Nepal
	70.9

	South Africa
	17,728,000
	D.R. Congo
	22.6
	Eastern Asia
	61.2

	D.R. Congo
	14,458,000
	Chile
	22.0
	Bhutan
	59.1

	Philippines
	12,058,000
	Saint Vincent
	18.4
	Zimbabwe
	57.7

	Zimbabwe
	5,415,000
	Nigeria
	16.0
	Botswana
	55.2

	Indonesia
	4,883,000
	Ghana
	15.2
	Swaziland
	53.4


Source: World Christian Database, Brill, June 2009.
The Renewal continues to grow in Africa, Asia, and Latin America while slowing in Northern America and Europe. Exceptions to this trend can be found among independents in the USA (still growing) and Charismatics in Europe (some growth among Roman Catholics). Another significant trend is the migration of Renewalists from the global south to the global north. Thus some of the largest congregations in Europe are African neo-Charismatic in origin. In the USA, many recent Hispanic arrivals, legal or illegal, are either Catholic Charismatics or Pentecostals.
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The Future of the Catholic
Charismatic Renewal
THE DAWN OF A CHARISMATIC AWAKENING IN THE CATHOLIC
CHURCH




Matteo Calisi, President of the Catholic Fraternity of Charismatic Covenant Communities and Fellowships, Member of the Pontifical Council for the Laity, Vatican City


POPE JOHN XXIII, when he convened the Second Vatican Council, predicted a new Pentecost for the church. His prayer at the beginning of the council was as follows: “Divine Spirit, renew your wonders in our time as in a new Pentecost.”
According to Pope John XXIII, “The council was not essentially a meeting between the bishops and the Pope, an horizontal encounter; it was first and foremost a meeting of the entire college of bishops with the Holy Spirit, a vertical meeting, the acceptance of an immense outpouring of the Holy Spirit for our time, a kind of new Pentecost.”1
Probably a Pentecostal movement among Catholics would never have arisen if the pope and the bishops gathered at the Second Vatican Council had not prayed and expected confidently from the Holy Spirit a new Pentecost and if they had not made important decisions.
First they decided that the Catholic Church must participate fully and actively in the ecumenical movement begun with the historic Protestant churches, especially following the scandal of division among Christians when the Christian churches went to proclaim the gospel in mission lands. Indeed, the division of the Christians put in question the holiest cause of the church: the evangelization of the world.
This implied the recognition that “we should not forget that anything wrought by the grace of the Holy Spirit in the hearts of our separated brethren can be a help to our own edification. Whatever is truly Christian is never contrary to what genuinely belongs to the faith; indeed, it can always bring a deeper realization of the mystery of Christ and the Church.”2
And considering the until-then-negative attitude toward what other churches would have to offer, this positive evaluation of the spiritual values that exist among Christians of other denominations was certainly a very important factor in accepting the idea that Pentecostalism could contribute to the spiritual renewal of the Catholic faithful.
The second decision of Vatican II that opened the way for acceptance of a Catholic Pentecostalism was the recognition of the relevance of the charismatic gifts in the church. This recognition was highly opposed by some participants in the council, but Cardinal Léon Joseph Suenens, archbishop of Malines-Brussels and primate of the Catholic Church in Belgium, was able to keep the statement on gifts of the Holy Spirit in and to have it approved by an overwhelming majority.
This is what Cardinal Suenens said:
The mention of the charisms in the provisional text of Lumen Gentium triggered the reaction of Cardinal Ruffini, who alone had authored a hundred interventions, and he demanded its withdrawal, claiming that the charisms were perhaps the prerogative of the primitive Church but that considering them still current could generate misunderstandings. In contrast my opinion was that one should speak of them and that the gifts of the Holy Spirit were an integral part of Christian life and of evangelization. The Council chose this perspective and the reflections on the charisms were integrated wisely and moderately in their tone but definitely positively. Later on, that text was used to rehabilitate the Charismatic Renewal: unintentionally then my speech was already looking to the future.3


A fundamental extract of the texts of the Second Vatican Council is as follows: “These charisms, whether they be the more outstanding or the more simple and widely diffused, are to be received with thanksgiving and consolation for they are perfectly suited to and useful for the needs of the Church.”4
A few days after the speech on charisms, Cardinal Suenens met an Orthodox bishop representative of the Orthodox Patriarchate of Moscow at the council, who stated that this statement about the charisms “was an important meeting point for rebuilding unity among the churches.” The Cardinal believed also that a full appreciation of the function of the Holy Spirit in the church was essential for any ecumenical dialogue. In the history of the church, every council is called ecumenical because it represents its universality and catholicity, but this time the word ecumenical under Pope John XXIII took on a meaning of total Christian universality, because it included the participation as observers of representatives of the main churches and Christian communities. The presence of Pastor David du Plessis (nicknamed “Mr. Pentecost”), a Pentecostal minister who helped the birth and development of the Charismatic Renewal in the Catholic Church, was particularly relevant.
The pope and the bishops who in 1964 had sought and approved the declaration on the charisms could hardly imagine that only three years later many Catholics would have manifested gifts such as speaking in tongues and prophecy in that celebrated retreat of the first Charismatic Catholics at Duquesne University in Pittsburgh, Pennsylvania, in 1967.
Indeed, without these two important decisions of the council, it is doubtful that Roman Catholics would have been so open to a spiritual renewal whose origins, growth, and spread were to be found in the experience of Pentecostal and Evangelical Protestant churches.
No wonder that in the proposals of the council, beyond the ecumenical and Charismatic movement, other spiritual contributions were brought about by the Holy Spirit in the Christian world outside the visible confines of the Catholic church, especially in the Protestant Reformation, as well as in the biblical movement.
The Holy Spirit, through the ecumenical movement and the Charismatic movement, had made it clear to the whole church that the two movements were in fact two branches of a single river, thus resulting from the same source, that flow along the same banks and opened up in the same sea.
Ecumenism and the Catholic Charismatic Renewal are two aspects of one indivisible and sovereign action of the Holy Spirit, for what distinguishes them are the different aspects and areas in which the Spirit moves them.
Certainly, the acceptance of these gifts as well as the spreading of the Catholic Charismatic Renewal are largely due to the intervention of Cardinal Suenens, who was well known to be involved in ecumenical dialogue even before the Second Vatican Council. One of the pains that Cardinal Suenens carried in his heart was the lack of importance of the laity in the church: “Our separated brothers accuse the Church of the sin of clericalism and of stifling the laity. Our separated brethren believe in the ‘priesthood of the faithful’ and assign them a fundamental role. It would be good to take this into account and develop an important fervent and paternal statement, toward the laity, in recognition of their rights and obligations by reason of the baptism that has made them part of the Church.”5
In 1973 Cardinal Suenens was preparing a book entitled L’Esprit Saint, Notre Espérance, when he was informed of the birth of the Catholic Pentecostal movement. He gave up writing his book, especially since it spoke of the awakening of charisms, which case he had pleaded during the council. He thought it would be good to pay attention to what could be an action of the Holy Spirit, no matter how surprising. After the early contacts with the initiators of the Catholic Pentecostal Renewal in New York and Ann Arbor in the United States, he said, “We suddenly feel that the Acts of the Apostles and St. Paul take on life and assume relevance, and it seems that the truths of the past are recurring before our eyes. It is the discovery of the real action of the Holy Spirit, always acting according to the promise of Jesus. He has maintained and maintains the ‘word.’ It is a new manifestation of the Spirit of Pentecost, a joy that the Church knew no more, because today the sky above the Church is cloudy. ‘Blessed the people who know joy,’ says the psalm.”6
Among the initiatives that led to the acceptance of the Charismatic Renewal by the Catholic Church, we must certainly consider the audience of Paul VI with the Charismatic leaders in 1973 that took place after the International Congress of Grottaferrata (Rome).
Thanks to the initiative of Cardinal Suenens, a Theological and Pastoral Commission was formed, who began the compilation of famous Documents of Malines, whose publication was meant to encourage, support, and defend the harmonious development of the Charismatic Renewal in the Catholic Church.
The first Document of Malines was prepared by an international workshop sponsored by Cardinal Leon Joseph Suenens under the guidance of most experienced theologians, such as René Laurentin and Michael Hurley, S.J., and Cardinal Avery Dulles, S.J., Yves Congar, O.P., Walter Kasper, and Joseph Ratzinger, who from May 21–26, 1974, assessed the situation of the Charismatic Renewal, which was experiencing a sudden and rapid expansion after the close of Vatican II.
The final text of the Colloquium, prepared by Fr. Kilian McDonnell, O.S.B., and the other international team members who met at Malines, was signed by each of them: P. Carlos Aldunate, S.J. (Chile); P. Salvador Carrillo, M.S.P.S. (Mexico); Ralph Martin (USA); S.E. Bishop Albert de Monleone, O.P. (France); Fr. Kilian McDonnell, O.S.B. (USA); Fr. Heribert Mühlen (Germany); Veronica O’Brien (Ireland); and Kevin Ranaghan (USA). Theologian Fr. Paul Lebeau, S.J., and Marie-Andre Houdart, O.S.B. (Belgium), as secretaries and translators, were also part of the meeting.
The second Document of Malines,7 signed only by the archbishop of Malines-Brussels, intends to examine the relationship between ecumenism and the Charismatic Renewal in the Catholic prospective, a topic that he had already dealt with in various written and spoken interventions but which is looked at here from a global perspective.
At Pentecost in 1979 Cardinal Suenens published a third Malines Document, dedicated to the social implications of the renewal and the Christian life.8 The text responds to the criticisms often addressed to the Catholic Charismatic Renewal. These criticisms came from those Christians mainly engaged in social action and some areas of liberation theology in Latin America. They feared that the Charismatic Renewal would lead Christians to abandon their responsibilities before the problems of humanity. The text was drafted in collaboration with Brazilian Bishop Dom Helder Câmara of Recife (Pe), a man very sensitive to the particular social situations of his country of origin.
The fourth Document of Malines concerns the sensitive issue of “the Renewal and the powers of darkness.” Speaking about the charism of healing, Cardinal Suenens also touches upon the very delicate issue of the prayer of “liberation” and exorcism, which he considered so important that it required a thorough discussion.
In offering an answer to the theological and pastoral questions most frequently asked of the renewal at the time, Cardinal Suenens gave to the Charismatic movement a unique opportunity to better express the wealth it brought about.
On Monday of Pentecost 1975, during the Holy Year, Pope Paul VI received in the Basilica of St. Peter the International Congress of the Charismatic Renewal. Over ten thousand Charismatics worshiped in the Spirit, and the pope prophetically called the Catholic Charismatic Renewal “a chance for the Church and the world.”9 From this moment on, the Catholic Charismatic Renewal had citizenship in the Church of Rome.
The Catholic Charismatic Renewal spread widely thanks to the initiative of a Charismatic prayer group called Lumen Christi at the pontifical Gregorian University in Rome under the care of two influential professors and theologians, Jesuit Fr. Francis Sullivan and the famous Bible scholar Fr. Carlo Maria Martini, later archbishop and cardinal of Milan.
Many foreign ecclesiastics who attended the pontifical universities in Rome received the baptism in the Holy Spirit and welcomed the Catholic Charismatic Renewal. Several of them were appointed bishops and spread almost simultaneously the experience in their churches of origin at a planetary level.
At the Vatican, in the Paul VI Hall, two world retreats for priests belonging to the Catholic Charismatic Renewal (1984 and 1990) were celebrated, promoted by Fr. Tom Forest, C.Ss.R., with about seven thousand participants at the events and in the presence of Pope John Paul II, Mother Teresa of Calcutta, Cardinal Léon Joseph Suenens, and hundreds of bishops and cardinals from around the world. It was also attended by delegates from other churches and Christian communities.
It is worth mentioning the ministry of the word of Father Raniero Cantalamessa, O.F.M. Cap., a Capuchin Franciscan priest, preacher to the papal household, who lived the experience of baptism in the Spirit and met the Charismatic Renewal at the ecumenical conference in Kansas City in 1977. He contributed decisively and effectively to support the Catholic Charismatic Renewal at the occasion of the spiritual exercises he preaches to the pope and cardinals of the Curia in the Vatican and in the many texts he published on the Charismatic Renewal, both in his international preaching and in his contacts with other churches and Christian denominations, as well as through his programs on Italian television.
The publication of the text “Rekindle the Flame,” prepared by the commission of theologians and pastoral workers called “the Heart of the Church” in 1990 in Techny, Illinois (USA), with the support of an ad hoc Commission of Bishops for the Charismatic Renewal of the United States of America, was of great help to the theological and pastoral reflection of the Charismatic Renewal.The work of the Heart of the Church helped to spread the study of Fr. Kilian McDonnell, O.S.B., and Fr. George T. Montague entitled Christian Initiation and Baptism in the Holy Spirit: Evidence From the First Eight Centuries.10 Recently this text has served as a basis for further dialogue between the Vatican and some classical Pentecostal churches sponsored by the Pontifical Council for Promoting Christian Unity.11
An important choice for the promotion of the Catholic Charismatic Renewal was to create two international coordinating bodies that were recognized by the Holy See: the Catholic Fraternity of Charismatic Covenant Communities and Fellowships (CFCCCF) in 1990 and the International Catholic Charismatic Renewal Services in 1993 (ICCRS), with sees in the Vatican City.
These organizations regularly organize various international meetings for bishops, priests, and Catholic Charismatic leaders.
Special mention must be made of the two theological colloquia held in Rome: the colloquium of 2001 on “Prayer of Healing in the Catholic Charismatic Renewal,” which followed the “Instruction on Prayers for Healing From God” of the Vatican12 and the colloquium on “Charisms in the Charismatic Renewal of the Catholic Church” in 2008, organized in collaboration with the Pontifical Council for the Laity.
The Catholic Fraternity of Charismatic Covenant Communities and Fellowships (CFCCCF) organizes the annual international and continental conferences. Since 2006 they have organized international meetings for bishops interested in the new communities of the Catholic Charismatic Renewal. The approximately eighty bishops from more than forty nations attending the third international meeting held in Assisi (Italy) in October of 2008 were received together with over one thousand leaders of the Catholic fraternity in a special audience by Pope Benedict XVI at the Vatican on October 31. It was the first public and official meeting of Pope Benedict XVI with the Catholic Charismatic Renewal.
During the special audience the pope expressed the importance and the relevance of the charisms of the Holy Spirit in the church today. One of the most important parts of his talk says:
What we learn in the New Testament on charism, which appeared as visible signs of the coming of the Holy Spirit, is not a historical event of the past, but a reality ever alive. It is the same divine Spirit, soul of the Church, that acts in every age and those mysterious and effective interventions of the Spirit are manifest in our time in a providential way…. We can, therefore, rightly say that one of the positive elements and aspects of the Community of the Catholic Charismatic Renewal is precisely their emphasis on the charisms or gifts of the Holy Spirit and their merit lies in having recalled their topicality in the Church.13


Pope Benedict XVI, during the Solemnity of Pentecost in 2008, addressing the pilgrims gathered in St. Peter’s Square, urged Catholics to rediscover the baptism in the Holy Spirit and said, “We read in the Acts of the Apostles that the disciples were gathered in prayer in the Upper Room when the Holy Spirit descended upon them with power, like wind and fire. They, then, began to preach in many languages the good news of Christ’s resurrection.” This was the baptism in the Holy Spirit, already heralded by John the Baptist: “I baptize you with water”—he said to the crowds—“ … but he who comes after me is mightier than me…. He will baptize with the Holy Spirit and fire”(Matt. 3:11, NKJV). The whole mission of Jesus, Benedict XVI acknowledged, was in fact aimed “to give men the Spirit of God and baptized them in his ‘bath’ of regeneration.” On this occasion Pope Benedict XVI wished to extend this invitation to all: “Rediscover, dear brothers and sisters, the beauty of being baptized in the Holy Spirit.”14
THE CHARISMATIC RENEWAL
IN THE PRESENT TIME
Speaking in concrete terms of the Catholic Charismatic Renewal in the present time is only an attempt to say what message it has to send to the world and to Christians.
What is at stake here is the phenomenon itself taken as a whole and not just this or that practice, such as speaking in tongues or healings, etc., or its organization and structures.
I consider the Charismatic Renewal to be the extraordinary event of the Spirit that is intended to characterize the future of the entire Catholic Church, the event that was prophetically described by Pope Paul VI on May 19, 1975, as “an opportunity for the Church and the world!”15
This movement, so little studied by specialists, is the fastest growing Catholic missionary movement in the world. It has grown in less than fifty years from zero to over 150 million Roman Catholics. This is the greatest movement of revival and renewal in the history of the Roman Catholic Church.16 There had never been in the entire history of the Catholic Church an event similar to this Charismatic/Pentecostal awakening.
Faced with a movement of more than 150 million people—who in the overwhelming majority experienced a genuine experience of Christian life and a sincere desire for the mission—it is hard to deny the presence, however mysterious, of the Spirit of God, which operates also outside the visible church, which is what the Catholic Magisterium speaks of.
The renewal has been in some ways a “spiritual shock” for the Catholic Church; no one could have foreseen it or scheduled an injection of spirituality in the late twentieth century, a current of spirituality that would have invested millions and millions of men and women who are now hungry for and in search of God.
We must get to a deeper understanding of what God does in the Catholic Charismatic Renewal, what message it bears for the Catholic Church and for all Christians who are in the world in order to understand and be part of the mission the Lord entrusts to His church.
HOW DOES GOD WORK IN THE CATHOLIC
CHARISMATIC RENEWAL?
The Catholic Charismatic Renewal reintroduces the primacy of God in the life of the church and of the faithful.
The spirituality of the Catholic Charismatic Renewal has its roots in the Pentecost, as described by Luke in the Acts of the Apostles, where the Holy Spirit erupted into the life of the early church and generated three fruits: presence, power, praise (Acts 2)!
First of all, the living presence of Jesus proclaimed as Lord (Acts 2:36, 1 Cor. 12:3). Jesus, speaking of the action of the Spirit in St. John, said, “He will testify of me” (John 15:26, NKJV), then the power of evangelization accompanied by the charisms and a fervent prayer of praise (cf. Acts 29.31).
Thus, the Catholic Charismatic Renewal proposes to the Christians to be open to an eruption of the presence of God in our day when praying for a renewed baptism in the Holy Spirit (Acts 1:5).17 It is precisely this baptism in the Holy Spirit that marks the fundamental subject of the primacy of God.
Jesus said, first receive the Holy Spirit and then “be My witnesses” (Acts 1:8, NKJV) because “without Me you can do nothing” (John 15:5, NKJV). One cannot, in fact, build the church without the Lord: charisms, gifts, and ministries come from God; they come from the Spirit (1 Cor. 12:4–11)! Because if the Lord does not build the house, its builders labor in vain (Ps. 127:1)! That is why Paul says that we are baptized in the Spirit into one body, the body of Christ, the church (1 Cor. 12:13).
Such irruption of the presence of God leads the people to a strong desire for God, to an insatiable desire for God. People hunger for spiritual things, hunger for prayer, for the Word of God, for the gifts of the Spirit. They are hungry with an insatiable hunger!
Thus the Catholic Charismatic Renewal presents itself as a contemporary movement of “search for God,” as occurred in the past with the great reform movements of the church—like the mendicant orders in the Middle Ages, the movement of Francis of Assisi, and still others—where people were never quite satisfied in their hunger for God.
And so the Catholic Charismatic Renewal becomes an “anxious” search for the presence of God. As St. Francis used to say, “Never enough of God!”
The boldness of the Catholic Charismatic Renewal is in proclaiming that man can experience God, because Scripture says that it is right to experience God. But more importantly, the Catholic Charismatic Renewal states that it is God who wants to experience us to the point that He established His dwelling in us (John 4:23). He builds us up as a temple of His Spirit, the place of His Most Holy Presence, and as the apostle Paul says, He makes our body into the living temple of the Holy Spirit, the holy temple of God (1 Cor. 3:16–17; 6:19–20). This is an amazing reality!
Then we understand well how logical and natural it is that the irruption of God’s presence generates portentous acts such as charisms, manifestations, and gifts of the Spirit, because God has found access to us, and we can become channels of the “gift of God” (John 4:10, see also 1 Cor. 12:7).
In summary, the Catholic Charismatic Renewal is this irruption of the supernatural in a society that has announced the death of God and in a church threatened by secularization.
THE CATHOLIC CHARISMATIC RENEWAL AS
“CHALLENGE OF THE SPIRIT”
What does the Lord want to tell us through the event of the Catholic Charismatic Renewal?
The Catholic Charismatic Renewal is a kind of “challenge” of the Spirit against a secular vision of a closed world, folded in on itself and without God, that has stopped seeking God and turned to the worship of the false gods of the religion of hedonism: money, sex, power.
In substance, the Catholic Charismatic Renewal “challenges” any society that reduces man to this earthly life in alienation from God, but this “challenge” is not with words but with life. Indeed, through its manifestations it publicly proclaims that God is alive, that He comes to us in Christ, and that in this personal encounter with Him He brings man to fulfillment. Moreover it states that the universe is not closed and that humanity is walking toward its fulfillment, calling aloud the glorious return of the Bridegroom: “Maranàtha, come, O Lord!” (1 Cor. 16:22; Rev. 22:20).
The “challenge” then takes place in the attention that God loves men and calls them to salvation, because “God so loved the world that He gave His only begotten Son” (John 3:16). The “challenge” consists in the testimony of personal experiences in a world where, due to the inflation of languages, the man of today is no longer prepared to listen to sermons.
Pope Paul VI said that “modern man listens more willingly to witnesses than to teachers … or if he does listen to teachers, it is because they are witnesses.”18 The Charismatic Catholics have not sought a new language of faith and not even attempted to make speeches about God, but they opened the Bible, they accepted the Word of God with simplicity, and sometimes even oversimplifying, they tried by every human effort to live it.
They have turned to God in a direct and friendly way, speaking familiarly to the Father with humility in prayers and songs, and they stated that they had a personal relationship with Jesus as their Lord and Savior.
Even their daily conversation was punctuated with simple expressions like “Amen,” “Hallelujah,” or “Glory to God,” perhaps distributing words of blessing to anyone they would meet, like, “God bless you, brother,” or “Peace to you, sister,” not without surprising and disarming—or even annoying—their interlocutors.
The attitude of the renewal can be interpreted as follows: as you cannot speak to the world about God, as it does not want to hear it, is it not better to speak directly to God in prayer and publicly manifest that He is living in His church and that His church is alive?
Faced with the difficulty of speaking about God, the Catholic Charismatic Renewal does not argue; the Catholic Charismatic Renewal testifies, shares its spiritual experience, its conversion, with spontaneity and simplicity. The Catholic Charismatic Renewal presents a challenge to a society that tends to remain silent about God! The Catholic Charismatic Renewal is a living prophecy!
The Catholic Charismatic Renewal “challenges” not through reasoning and wisdom of words but by praying, participating in sacramental celebrations, and witnessing through the joy of believing the great truth—against every lie of the enemy, who has reduced the human existence in our century to slavery—that faith alone gives meaning to human life and joy for living for God.
THE CATHOLIC CHARISMATIC RENEWAL IS
CONVERSION AND SANCTIFICATION
The Catholic Charismatic Renewal focuses on conversion (metànoia) and renewal of the heart. The baptism in the Spirit is nothing more than the call to live in holiness.
With this new mission of the Holy Spirit,19 millions of Catholics in the world today are fired up by a great spiritual awakening. A multitude of Catholics have taken the decision to radically live the Christian faith and to embark upon a journey of perfection.
The testimonies that occupy an important part in assemblies and conferences of the Catholic Charismatic Renewal are a constant appeal to conversion and holiness: “The Kingdom of God is upon us, we must change, welcome it, and change our life” (cf. Matt. 3:2).
The Spirit is holy and demands our holiness and repentance from our sin. Naturally, the author of conversion and sanctification is always the Spirit. All this has helped create a new culture of the Spirit in the church.
The Catholic Charismatic Renewal is renewal in the Holy Spirit (Titus 3:5), but we know how narrow is the space that is often reserved for it. Sometimes in some areas of the church He is not allowed to act as He would.
Terms such as “believe in the Spirit,” “surrendering to the Spirit,” “become available to the Spirit,” or “let the Spirit work in us” are familiar to the Charismatics. But unfortunately the mentality of the world—who does not understand the dimensions of the Spirit (1 Cor. 2:14)—has even made a breach in some areas of the Christian community, who now seem hostile to be guided by the Spirit and who are not listening to the Spirit. Because of this hostility, the Catholic Charismatic Renewal was even unjustly marginalized, attacked, or caricatured for its way of being in the Spirit, often accused of “quietism” and of “fideism,” especially by those in the church who are dealing with social justice or are supporters of a certain theology of liberation.20
At a time like the present one, where membership in the church is mostly voluntary and is characterized by militancy, the Catholic Charismatic Renewal puts the accent on God’s initiative and on His work of salvation. Indeed, St. Paul said we are not justified by our works (Rom. 3:27–28) but by the Lord Himself, who is accepted by us in faith. This expression of Paul (even before Luther) is a biblical truth and therefore Catholic. Man is not baptized by himself, but he is baptized by another who acts on behalf of Christ through the power of His Spirit.
The Catholic Charismatic Renewal remembers that everything comes from God, that faith welcomes God and His Word, and that only faith in God can produce benefits in corporal and social works. Without true conversion I doubt we will have a genuine Christian volunteerism in the church.
I do not think there is a threat of “quietism” in the Catholic Charismatic Renewal because believing in the Spirit actually means death to oneself. For example:
•   This death already occurs when an ordinary Catholic, who has never prayed in public, dares a spontaneous prayer aloud in front of others;

•   witnesses about his spiritual experience and takes an attitude of prayer with song and gestures of the body;

•   accepts the prayers of others for himself and on himself in a way that highlights the reality of prayer accompanied by the imposition of hands (Mark 16:18).

Those who enter the Catholic Charismatic Renewal gladly say that these gestures have unblocked blockages and have led them to an inner liberation through death to self.
It is an incredible miracle of the Spirit to witness the rebirth of the faithful in the Catholic Church who, before their conversion, had led a life similar to death and then, by virtue of the rediscovery of the Son of God, take individual and collective responsibilities for improving their personal, family, and social life, and that of their communities.
The quiet ones become eloquent preachers of the Word of God, filled with the Holy Spirit; the “ignorant” reveal forms of knowledge that are truly astonishing. It is really Pentecost (Acts 2:11–47), a new Pentecost!
But God chose the foolish things of the world to shame the wise; God chose the weak things of the world to shame the strong. He chose the lowly things of this world and the despised things—and the things that are not—to nullify the things that are, so that no one may boast before him.


—1 CORINTHIANS 1:27–29, NIV
This type of spontaneous Charismatic experience is often the only manifestation of religion for the most marginalized in society who have no access to ministries set up by the recognized ecclesiastical structure.
The poor, the marginalized, and uneducated, who are often deprived of any dignity or social role in the world and sometimes even in our churches, now assume a dignified position as de facto leaders of ministries or assume pastoral responsibilities, especially women!
Those who did not seem to have the qualities to be guides in the Christian community have now been cured of the ignorance imposed at times by academic and theological culture, and they have been freed from their enslavement to the excesses of clericalism, a monocentric model where the bishop or the pastor takes the initiative and command. In the periphery, the community is receptive and obedient.
For this we can say that the Charismatic Renewal has been an exceptional moment of grace in which those who were considered a nonentity by society and lacking any kind of theological or ecclesiastical mission launched the movement that has experienced the fastest development in the entire history of the Catholic Church!
All of this is the result of the primacy of the presence of God in the irruption of Pentecost!
THE CATHOLIC CHARISMATIC RENEWAL AND THE
NEW EVANGELIZATION
Another fruit of the Catholic Charismatic Renewal is the power of evangelization.
The characteristics of the evangelization carried out by the Catholic Charismatic Renewal, inserted into a pagan society like ours, cannot be dissimilar from the characteristics of the early church.
Even today we see that the Spirit works the same things we read in the pages of Scripture. He has lost none of His power, none of His gifts. He is God Almighty. The evangelization undertaken by the Catholic Charismatic Renewal is accompanied by the gifts of the Spirit as described in the Acts of the Apostles and in St. Mark’s Gospel in chapter 16, verses 17–20.
It is the Lord who has awakened and continues to awake in the Catholic Church the reality of the charisms so that the new evangelization, new in its ardor, its methods, in its expression, may be new mostly in the new power and signs that accompany it. The New Testament is the fundamental model of the evangelization of the Catholic Charismatic Renewal.
The Christian church, fruit of Pentecost, was born not only by preaching the Word, which produced three thousand conversions and baptisms (Acts 2:41), but also by the ministry of healing, which caused five thousand conversions!
The Holy Spirit today needs to convert sinners not only through preaching but also through the signs accompanying the preaching of the gospel promised by Jesus and that He Himself performed (Mark 16:20). The apostle Paul too recalls that his gospel did not spread among the brothers of the community only through the Word but also with the power of signs and wonders, by the power of the Holy Spirit (Rom. 15:18–19; 1 Thess. 1:5; Heb 2:4). Signs, miracles, wonders, and healings are the strongest and most powerful testimony given by the Holy Spirit to the Word of the gospel and for the conversion of unbelievers (Mark 16:17–20).
If the charisms were much needed in the early church to convert the “good pagans,” they are now even more necessary to convert the “bad Christians” who are only Christian by name!
Through the teaching of the early church, the Catholic Charismatic Renewal has learned to appreciate the use of charisms to evangelize. The church today has the same power to preach, heal, and cast out demons that belonged to Jesus and the church of the New Testament.
The church today is the continuity of the saving power of Jesus in history because Jesus Christ is the same yesterday, today, and always (Heb. 13:8), and even the church is the same as Jesus promised His abiding presence: “Here I am with you until the end of the world” (Matt. 28:20). “Heaven and earth will pass away, but My words will not pass away” (Matt. 24:35, NAS).
Especially today, preaching the message of salvation without continuing the same works of Jesus would betray the mission that God has entrusted to the church. A doctrine of divine salvation that is abstract, theoretical, intellectual, or moralizing is empty rhetoric, because it basically does not produce conversions and does not give salvation.
Jesus said, “Preach … heal … cast out” (Matt. 10:7–8, NKJV). The Catholic Charismatic Renewal is aware that if we only preach in the church, we do not do the will of Jesus!
The mission of Jesus and the church is not yet complete but needs to continue through contemporary apostles who preach and do the same acts of power performed by Jesus and the apostles— in fact, who perform things even greater than what He has done since going to the Father (John 14:12). He has entrusted it to the church to continue His ministry.
On this line the official teaching of the church at the Second Vatican Council has encouraged the use of charisms to evangelize, as revealed by the Dogmatic Constitution on the Church: the charisms “are useful for the renewal and building up of the Church.”21
 The Catholic Charismatic Renewal knows it is really important to follow the teaching of the Magisterium of the Church and feel cum ecclesiae, which is why it has undertaken the task of pursuing its mission of evangelization in the church, taking the daring use of charisms in the proclamation of the Word of God.
Church doctrine and the experience of the Catholic Charismatic Renewal in its more than forty years of life reveal to us a valuable lesson, that is, if the Charismatic Catholics will not exercise the gifts and charisms of the Spirit, they will die, as has happened in past centuries. So the Word of God comes to our aid, encouraging us to desire the charisms honestly and in humility for the edification of the church (1 Cor. 12:4–11; 14:1, Eph. 4:11; Rom. 12:6–9) and remove any obstacle that limits their use. St. Paul said, “Brothers regarding the gifts of the Spirit I do not want you to be ignorant.” (See 1 Corinthians 12:1.)
We have waited centuries in the church to see the reappearance of the gifts of the Spirit in the Catholic Church. Thanks to Vatican II, the Catholic Charismatic Renewal began, with Charismatic Catholics who want to be the witnesses whom God has chosen and whom He entrusted with the specific mandate to evangelize with power.
At this point it seems appropriate to define clearly the importance of healing ministry in the Catholic Charismatic Renewal. Our prayer is also, according to one of our ways of saying it, a prayer of deliverance or of healing and is associated with spiritual and even physical benefits (Mark 16:18; 1 Cor. 12:9; James 5:14).
We ask those who have been freed and healed to testify because Christians are signs that the kingdom of God has come close to humanity (Luke 10:9; Matt. 11:4). In the ministry of healing there is the expression of faith that indicates that salvation and healing are for the whole person. Christ not only came to save souls but also men in their entirety.
The imposition of hands and anointing with oil are the means by which the church expresses this faith. As testified by the Gospels, Jesus comes as the great Healer who heals the souls sickened both by sin and by physical illness. He is the Redeemer of man. His touch brings shalom (peace, John 20:21), restoring the unity of spirit, soul, and body. In this way the brothers in the Catholic Charismatic Renewal attest that they have been touched by Jesus and made whole.
In this ministry, there is a valuable lesson in advanced pedagogy: the touch of the divine on the flesh of man reveals the good news that even the weakest are worthy of becoming the tabernacles of the glory of God. The outcasts become recipients of honor by whom God makes known the mysteries of the kingdom. It is not uncommon in our communities to find mentally or physically disabled people who are used by God to bring healing to others. Their hands become the hands of God, and their touch reveals the power of God. Really, this is a mystery!
Often it is the ministry of healing that creates most apprehension within the Catholic Church. It was evidenced at the publication of “Instruction on Prayers for Healing From God,” decided and issued by the Congregation for the Doctrine of the Faith, Vatican City, September 14, 2000. The correspondence body–spirit, rediscovered in the Catholic Charismatic Renewal, makes the Charismatic prayers appear “uncontrolled” and “too emotional” to those whose life seems to be under control and whose approach to God is primarily cognitive.22
However, it is this correspondence body–spirit that attracts those who know they do not have everything under control and have nothing to lose. These are people who accept with open arms the embrace of God because God is a reality, not a shred of theory. He is a living person, and when these people have a personal experience of Him, they say that a great change occurred in their lives; “the God of Heaven” came to live in them, and they report that they are no longer the same.
The message of the Catholic Charismatic Renewal, therefore, is a stumbling block to some and a message of liberation for others. The Catholic Charismatic Renewal is the voice of the voiceless and reduces the eloquent and articulate speech of the wise to stutter. How embarrassing this all is, and yet how subversively powerful is the Lord: “I give praise to you, Father, Lord of heaven and earth, for although you have hidden these things from the wise and the learned you have revealed them to the childlike. Yes, Father, such has been your gracious will” (Matt. 11:25–26, NAB).
One can say that wherever the Catholic Charismatic Renewal is flourishing, there are people who find freedom from the powers of darkness and who are experiencing healing in body and spirit.
This type of healing prayer reintroduces the religious dimension in the secular society. In support of this ministry of healing of the Catholic Charismatic Renewal, the Vatican has published two documents.
The first is a report written by four departments in the Vatican, which states, “Special attention should be paid to the dimension of experience which is the discovery of the person of Christ through prayer and a committed life (for example, the charismatic movements and the ‘born-again’ movements)….Special attention should also be given to the ministry of healing through prayer.”23
 The second document is a letter from the Vatican Secretariat of State on behalf of His Holiness John Paul II to participants at the international seminar on the healing ministry organized by the International Catholic Charismatic Renewal Services (ICCRS) in San Giovanni Rotondo (Foggia) in October 1995: “…His Holiness is confident that the Seminar will contribute to value increasingly the charismatic gifts of healing in their essential aspect in relation to faith in Christ and to building His Church in unity and love.”24
The official teaching of the Magisterium in the New Catechism of the Catholic Church is along the same lines: “The Holy Spirit gives to some a special charism of healing (cf. 1 Cor. 12:9, 28, 30) to show the power of the grace of the Risen One. ‘Heal the sick’ (Matt. 10:8). The Church has received this task from the Lord and tries to implement it through the care that is given to the sick through prayer of intercession by which it accompanies them. It believes in the life-giving presence of Christ, healer of souls and bodies.”25
This is the official doctrine of the Magisterium of the Church, to which the Catholic Charismatic Renewal owes allegiance and obedience.
THE RECOVERY OF ADORATION AND PRAISE IN
CATHOLIC CHARISMATIC RENEWAL
The third fruit of Catholic Charismatic Renewal is praise and adoration.
As previously stated, the work of the spirit of renewal is not confined to the recovery of evangelization. Indeed, accordingly, the awakened, sanctified people, renewed in unity, are driven toward becoming the people of praise and adoration for renewed worship in God through the Spirit.
The Pentecostal becoming of the presence and power of God triggers the power of praise and doxological adoration in the renewal, just as the church wisely leads the faithful to enunciate in the liturgical hymn of the glory: “We praise You for Your great glory.” In Catholic Charismatic Renewal the praise is sung and celebrated in continuity with the entire biblical and liturgical tradition of the Catholic Church.
St. Augustine says that “those who sing well pray twice” and “a church that sings is a church that loves”!
The encounter with God is always an extraordinary event. It cannot be simply recited with prayer formulas! Paul says there is a prayer done with “intelligence,” but also with the “spirit” (1 Cor. 14:15). Indeed, words seek the meaning, but the way in which the spirit is closest to God is to sing with jubilation.
The comment of St. Augustine to this regard is the following: “What does it mean to sing in jubilation? It means to realize that you cannot express in words what [y]our heart is singing. People who are singing, whilst they reap, they harvest, whilst they are zealously busy in other activities, who have begun to exult with joy in the words of a song, as if filled with such great joy that they can no longer express it in words, leave off the syllables of words and go into the sound of jubilation. For jubilation is a sound which signifies that the heart is giving utterance to what it cannot say in words. And for who is such jubilation fitting if not for the ineffable God? For He is ineffable whom one cannot express in words; and if you cannot express Him in words, and yet you cannot remain silent either, then what is left but to sing in jubilation, so that your heart may rejoice without words, and your unbounded joy may not be confined by the limits of syllables. Do sing to Him with jubilation.”26
In the realm of the adoration, Catholic Charismatic Renewal has had the merit to transmit into church prayer the ancient practice of singing in the Spirit of the first Christian communities (1 Cor. 14:15).
Now we know that the church is par excellence the living temple of the Holy Spirit (Eph. 2:22). And the Holy Spirit is in the church to offer service in the temple, and the service in the temple is the liturgy, praise, and adoration of God (1 Pet. 2:5).
Thus there is a worshiping aspect of Catholic Charismatic Renewal that is the purpose of the entire church in her progress to the presence and in the glory of God! It’s logical that the people who have awakened in the Spirit through a dynamic faith are thus transformed into a people of worshipers who sing the praises of the Lord, the Redeemer. Catholic Charismatic Renewal is thus to be understood as a Charismatic and prophetic adoration movement (1 Cor. 14:26).
This aspect of praise, adoration, prayer, and chant highlights church worship renewal by the Spirit, renewing the people of God as the temple of the Holy Spirit, renewing the common and universal holy priesthood of the baptized (1 Pet. 2:5), and renewing the sacrifices of praise in the church (Heb. 13:15).
Through the way of spiritual worship (Rom. 12:1) passes the power of God that transforms and regenerates the community of Christians and shows to the world the beauty and splendor of the church, Christ’s adorned bride (Rev. 21:2).
In Charismatic prayer also the body plays a crucial role since it is the living temple of the Spirit, and as Paul says, we can present our “bodies a living sacrifice, holy, acceptable to God, which is your reasonable service” (Rom. 12:1, NKJV, emphasis added). When we enter in a relationship with God in the encounter of prayer, our bodies also enter in a relationship with Him. The body is receptive and stands in awe of the Lord. This is why through prayer the body also receives relief and solace.
When, for example, our hands are raised in adoration and praise, they are conveying the passionate yearning for descent of God’s glory (Shekinah), the manifestation of the power from the Highness, like the cloud over the temple of Solomon (2 Chron. 5:13) or like the Pentecost in Jerusalem in Acts (Acts 2:1). These are the hands that wish to extend in faith to touch Jesus and be bestowed with healing and comfort from His Spirit (Luke 8:43–44).
When our bodies sway in the elation of the Spirit, dancing and singing, they are yearning for a healing that is deeper than physical healing, since it is the healing of the soul. Through Catholic Charismatic Renewal the Lord is restoring also the gift of the sacred dance to His church. Many experiences signal this recovery.
Catholic Charismatic Renewal prayer assemblies, the typical expression of church countenance—the bride of Christ—are concrete faith practices, an adhesion to God, and the renunciation of idols. In prayer the renewal announces that man is only free when he says yes to the Lord. This interior assent is visible in the joy of being together, of praising the Lord, living within the baptism of the Spirit of Jesus, thus rejecting the mundane spirit, saying no to sin and to the allurements of Satan!
THE FUTURE OF CATHOLIC CHARISMATIC
RENEWAL
The recovery of Christian unity
A new commitment that the Lord once more entrusts to Catholic Charismatic Renewal is the recovery of Christian unity in adherence to the will and prayer of Jesus before leaving this world:
“That they also may be one in Us, that the world may believe that You sent Me” (John 17:21, NKJV).
I discovered that the divide between Christians lies at the fountainhead of conflicts and divisions between nations, as is the case of Northern Ireland and across Europe. World nations no longer ascribe honor and glory to the God of the nations! One of the reasons for this fundamental sin lies in the fact that Christians are disunited. God is no longer glorified by the nations because of church divisions. Sin engulfs the nations because Christians don’t bear witness to mutual love. The world will never believe gospel proclamation while we are divided.
The Lord wants the unity of nations to be realized through Christian unity. For the nations there is no economic, geographic, or political unity, nor can unity be accomplished by organizations like the United Nations, the European Union, or other similar organizations. These are but illusions! The only true possibility for unity among the nations has one only model, that of the Pentecost.
This is the work of God; it is what God accomplishes. Divisions inside the church constitute an evident contradiction with the Spirit of the Pentecost.
According to the Revelation, the project of the Spirit, through the event of the Pentecost, is that the God of the Jews become the God of the nations. Indeed, St. Luke narrates that upon the effusion of the Spirit on the day of Pentecost there were “men of Parthia, Media, and Elam, and those living in Mesopotamia, in Judaea and Cappadocia, in Pontus and Asia, in Phrygia and Pamphylia, in Egypt and the parts of Libya about Cyrene, and those who have come from Rome, Jews by birth and others who have become Jews, Men of Crete and Arabia, to all of us they are talking in our different languages, of the great works of God” (Act 2:9–11, BBE).
Pentecost is the revelation of the Lord of the nations on Earth. God is acknowledged by the nations on Earth as the Lord Savior of the nations: “And it shall come to pass that whoever calls on the name of the LORD shall be saved” (Acts 2:21, NKJV, emphasis added). In the Pentecost, the Lord calls upon the peoples of world nations to glorify Him. Speaking in the language of the apostles (Act 2:3, 7) symbolically manifests God’s will to be praised by the whole world. Many psalms reveal the desire of God to be praised by all world populations: “Praise the LORD, all you Gentiles! Laud Him, all you peoples!” (Ps. 117:1, NKJV).
Starting from the spirituality of Pentecost, Catholic Charismatic Renewal seems to recover the topical relevance of healing divisions between Christians. Why?
Because the baptism in the Spirit represents the gift of Christian unity par excellence: “For by one Spirit we were all baptized into one body—whether Jews or Greeks, whether slaves or free—and have all been made to drink into one Spirit” (1 Cor. 12:13, NKJV, emphasis added). The baptism in the Spirit is the gift par excellence of the reunited and undivided church (Acts 1:14). I consider the baptism in the Spirit as the ecumenical grace of “recovered fraternity” (Ut Unum Sint n.41). Since 600 million Christians from all contemporary churches shared the same experience, this experience does in fact convey the unity between churches.27
 The baptism in the Spirit is the tool used by the Lord for Christian unity. There are no other models. Other proposed models based on social justice, on the quest for peace and ecology are just as valid. But Catholic Charismatic Renewal is represented by the baptism in the Spirit.
At this point our question is, How can we live the unity if the churches often differ from the ecclesiological and doctrinal standpoint?
To this regard we wish to acknowledge the invitation of renowned Protestant theologian Oscar Cullmann: “To live unity through diversity and division.”
To love one another despite the differences! To love one another in diversity! Namely, to accept kénosis, emptiness, suffering, and the cross not as an obstacle but rather as a process leading to purification and communion. We ought to experience expostulation as a challenge driving us to live our identity in fullness and faithfulness.
It is my wish that other churches understand the charisma of a church as a gift and that each in turn welcomes the bestowal of the reciprocal gift. When this happens, when we are open to mutual understanding within the framework of “reconciled diversities,” and we incessantly are mutually purified, the division is transformed into a form of enrichment, much more than it is in superficial unity drawn up in written agreements.
In the words of Cardinal Martini and Cardinal Ratzinger, respectively:
Ecumenical undertaking towards full unity cannot be merely understood as a return to the Church. This path requires that each one engage in a conversion that promotes faithfulness to the only Lord and Master.28


Not a call to return to Rome, but a hope that is placed in the hands of the Lord.29


I view the church as one holy, catholic, and apostolic church called by Jesus and proclaimed in the profession of faith—one church, since the sharing out and distribution of charismas, ministries, and activities within the church is marked by “the same Spirit,” “the same Lord,” “the same God who works all in all” (1 Cor. 12:4–6, NKJV). From the presence and action of the same Spirit and the same Lord stem reason and the assurance of the unity of the church!
One of the prejudices I most dislike is that ecumenism is but a flare that is bound to wear out. I am clearly not of this opinion since I believe in the Holy Spirit. He is the one who will realize the unity, through the ways that He only knows!
There is obviously the work of evil, which since the onset has been the originator of all divisions and fabrications. But there is also the work of the Holy Spirit!
We persevere in the unremitting belief that unity is possible, that full communion in Christ and in the only church of Christ will return as a gift and not as a demand. It’s a potholed and “crucial”—indeed, derivative of cross—path. It is unpredictable but with no going back.30
This is the spirit that has marked the prayer encounters of Catholic Charismatic Renewal with members of other Christian churches over the past years, since Jesus has taught us to ceaselessly address our prayers to God the Father, that there may be unity among all His disciples (John 17:21). And His prayer is infallible and will not remain unattended.
Based on my personal experiences, this happens in many areas of the world. I wish to mention a few of these cases. The first is the ministry of Reconciliation of the Community of Jesus, which I chair. It is a Catholic Alliance Community, which operates in the ecumenical environment and promotes the following:
•   The Italian Charismatic Consultation (ICC), for Catholic-Pentecostal dialogue in Italy

•   Comunión Renovada de Evangélicos y Católicos en el Espíritu Santo (CRECES), Catholic-Evangelical dialogue in Argentina

•   Encontro de Cristãos na Busca de Unidade e Santidade (ENCRISTUS), Catholic-Pentecostal dialogue in Brazil

•   United in Christ, for Catholic-Pentecostal dialogue in the United States of America

•   Kairòs: International Meeting for Peace between Nations, a yearly ecumenical conference held in Bari, Italy

•   International Dialogue Between Catholics and Messianic Jews, held in Bari, Italy

•   International Praise and Adoration Conferences Between Catholics and Nondenominational Christians, held in Bari, Italy

Other international groups promote this dialogue:


•   Conversation Between Roman Catholic and Nondenominational Christians, sponsored by Centro Pro-Unione in Rome

•   Towards Jerusalem Council II (TJCII), for the dialogue between Messianic Jews and Christians in the United States of America

•   International Charismatic Consultation (ICC), seated in the United Kingdom

•   Catholics and Evangelicals Together in the United States of America

•   Christians Together—Bath and Bristol Church Leadership in the United Kingdom

Empowered21 provides solace with the assurance that we are not alone in this struggle. Dialogue ought to be stepped up and promoted with courage. Empowered21 bears living and effective witness to this.
For Catholic Charismatic Renewal it is not a matter of undertaking the fatigues of reconciliation, like a game of diplomacy or as a humanly shrewd strategy. Indeed the question consists in the consuming and determined effort of “gathering up the scattered boughs,” that the church’s majestic tree, devastated by the thunderbolts of our divisions, may return more beautiful and stronger than before.
Is it a dream or a possibility?
Both!
In a historical moment such as today whereby relations between the historical churches represented at the World Council of Churches (WCC) in Geneva31 are described as experiencing an “ecumenical winter,” Catholic Charismatic Renewal may represent another occasion for hope in the progress of Christian unity.
The Valdese Pastor Paolo Ricca said in Geneva, “The greatest risk to which the ecumenical movement is exposed is related to rhetoric: to the countless statements and documents that are not reflected in practical implementation. We have been divided for over 400 years and certainly a document will not act as the decisive reconciler. Conversely, interior change ought to occur, namely: a third way.”32
 Catholic Charismatic Renewal could turn out to be the “third way” leading to the achievement of unity that Jesus proclaims to the Father (John 17:21).
As Pope John Paul II declared, true unity can only occur after mutual repentance for past sins and true reconciliation has taken place:
We cannot come before Christ, the Lord of history, as divided as we have unfortunately been in the course of the second millennium. These divisions must give way to rapprochement and harmony; the wounds on the path of Christian unity must be healed.33


Among the sins which require a greater commitment to repentance and conversion should certainly be counted those which have been detrimental to the unity willed by God for his People.34


These sins of the past unfortunately still burden us and remain ever present temptations. It is necessary to make amends for them and earnestly to beseech Christ’s forgiveness.35


Also all of us convened here could meet this appeal and seek to heal the wounds of the past with forgiveness and prayer.
And even the slanderous language characterizing certain Catholic environments marked by misunderstood anti-sect campaigns ought to be purified. A recent document of the bishops of Latin America, granted approval by Pope Benedict XVI, encourages ecumenical efforts and addresses the other churches and Christian denominations with words of respect, no longer contemptuously describing them as sects, as happened in the past.36
Already in the past, the Holy See asked not to address the Evangelical churches with the term sect,37 since it does not correspond to the traditional notion of religious sociology, nor is it the appropriate language to be used in addressing respectable Christian churches, such as the Pentecostal churches, with whom, through the Pontifical Council for Christian Unity, the Vatican has established ongoing fruitful theological dialogue since the Second Vatican Council period.38
Indeed, the Catholic Church must acknowledge what is owed to the Pentecostal Evangelical movement: the merit of having given birth and disseminated Catholic Charismatic Renewal in the United States starting in the 1960s, which today is present in all corners of the world amongst some 150 million Catholics.
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PENTECOSTALISM IN LATIN America appeared in the early twentieth century. Along with its rapid development it faced the most varied vicissitudes before becoming one of the major religious expressions of Christianity and of the culture of the continent. Hence, it is now the most studied religious movement in Latin America by sociologists of religion as well as by anthropologists, historians, and theologians, among others. In this short article we propose in very general terms to give a panoramic view to its Protestant roots, its origins, its rapid growth in numbers, and a foreview of the future. The analysis is characterized by not losing sight of the context of Latin American reality, as well as the place where the Christian faith, in this case Pentecostal, must be lived and witnessed.
THE PREDECESSORS OF PENTECOSTALISM IN
LATIN AMERICA
The arrival of Europeans in America, especially the Spanish in 1492, had a great impact on Western civilization, but for the inhabitants of the continent it was a traumatic event. What we today call Latin America was discovered, conquered, and colonized by the Spanish Empire between the fifteenth and eighteenth centuries, and together the old official religious medieval system, “Christendom,”1 was transplanted to this new world. For its part, the Reformed and Protestant faith could only arrive once they consolidated the process of independence from Spain. Because the Inquisition was in charge in Catholic Europe, the ideas of modernity and the Protestant Reformation did not take place on the American continents. The events of the early nineteenth century in Europe that affected the crown of Spain precipitated the processes of independence in Latin America when independence finally arrived in the first and second decades of the nineteenth century and paved the way for the arrival of Protestantism.
This first wave of Protestantism had a predominantly Anglo-Saxon face and made its entrance at first through British capitalists, and in a second stage by American businessmen and settlers from Germany, as was the case of Chile and Brazil. It is clear that at the beginning of the nineteenth century these early Protestants had to face stiff opposition from Roman Catholicism, in particular to obtain recognition of their civil and religious practices (baptisms, marriages, and burial).
In the last quarter of the nineteenth century the Latin American religious field added the presence of missionary initiatives from North American Protestant churches. Basically this phase was dominated by individual initiatives of denominations from the southern United States with a strong and harsh criticism of Catholicism. Its purpose was to reach the middle class and intellectuals. However, despite having many financial and human resources, its accomplishments were meager from the numerical point of view, but they had some success from the social, political, and cultural standpoints. Its struggle against the might of the Catholic Church in all countries of the continent led it to establish an alliance with the enlightened and progressive elite, which was inspired by the liberal ideals, both political and religious and of course contrary to the conservatism of the Catholic Church and the oligarchic power of the country.
For example, the cases of Chile2 and Mexico show how Methodists indirectly participated in the Mexican Revolution, and in the case of Chile, how Presbyterians and Methodists dealt with social forces for civil and religious liberty, which first had success in passing secular laws and then in the separation of church and state. This strategic alliance of Evangelicals with the Freemasons, liberals, and radicals is well documented in the history of nineteenth-century Latin American Protestantism.3 We can say that by the end of the nineteenth century, Protestantism was present in all countries of the continent, with many churches, schools, social work, and a large, well-established social recognition of the most enlightened areas. However, this Protestantism had a foreign face, and most of its worship was conducted in the English and German languages. Their pastors were Anglo-Saxon, with a slight variation of pastors with Spanish origin, as was the case of Chilean4 Protestantism and native Mexicans, which gave way slowly in some countries to domestic workers. This brings us to early-twentieth-century Protestantism with a growing presence throughout the Latin American continent.
But these were highly dependent on the religious, theological, ideological, cultural, and administrative affairs of their mother churches in their countries of origin. As for their relationships with local realities, this period was characterized by a narrow approach to the impoverished and vulnerable sectors of society. The social, political, economic, cultural, and religious reality of the continent was depressing at the beginning of the twentieth century, and during the century it would be a story of rough, brutal agitation with explicit interventions of foreign powers that socially opened the veins and made the continent bleed. In this regard, the social sciences, literature, and theology of the Latin American intelligentsia consistently sought to provide a rational and scientific explanation for the frightening realities of the continent. It is therefore fair to ask as citizens of this part of the world, What was the attitude of the Protestant missions and missionaries to such a tragic reality? As it is an important religious aspect, I recommend the work of Costa Rican historian Arturo Piedra, Protestant Evangelization in Latin America, volumes 1 and 2. The author masterfully makes the following statement:
From the perspective of a recipient of Protestant evangelization [it] is not difficult to conclude that the Protestant missionaries and missions mostly turned their backs on the harsh social and economic conditions, which characterized the course of their religious work.5


Since the 1960s the major missionary societies of the United States (though not all) have reflected on the meaning of their work of evangelization on the continent. This generous attitude opened new space for theological reflection, reading the Bible, and seeking a broader sense for the mission of the church in contexts of poverty, exploitation, and injustice. But in a very special way, this reflection and theological production will have as a main theme the subject of Latin America and its surrounding reality. There was the genesis of Latin American Protestant theological thinking that led to a generation of theologians, biblical scholars, and pastoralists who have produced a rich and diverse theological literature. However, a large segment of historic Protestantism opted to continue their dependency on their mother institutions outside the continent but with low theological productivity and with thoughts of others that in many cases have no relevance to the Latin American context.6
THE ORIGIN AND CONSOLIDATION OF THE
PENTECOSTAL MOVEMENT IN THE TWENTIETH
CENTURY
Latin American societies between 1909 and 1990 lived through intense political, socioeconomic, cultural, and popular conflicts; however, all their religious beliefs were stable and truly legitimate. The religious utopias, a special form of popular Catholicism and Protestantism, were socially acceptable alternatives to address high rates of mortality that generated fear and insecurity among the population, as well as the various political projects that competed for access to power. The different and varied attempts to reform the deplorable situation, from the Mexican Revolution to the Cuban Revolution, through the succession of coups and military interventions of foreign powers by the permanent articulation of popular movements, were staged on behalf of the peasant and indigenous people who fought for a better life. In the midst of this tragic reality, the continent saw the birth, growth, and consolidation of Pentecostalism on the Latin American continent. José Míguez Bonino, writing in 1993, affirms the following:
All the stories of Latin American Pentecostalism began in the work associated with the name of the missionary Willis C. Hoover, the Methodist Church and the city of Valparaiso in Chile and continued with Francescon and the Assemblies of God in Brazil. Then Pentecostalism multiplies, diversifies, and expands, and since the 1950s is presented as the popular face of Protestantism in Latin America: 14,500 in 1938, 1,000,000 in 1950, 37 million in 1980. And enthusiasts talk about 65 million Pentecostals at the end of the millennium.7


To the statement made by the distinguished Argentinean theologian José Míguez Bonino and probably the most prominent among Protestants on the continent, we have to add the origin of Mexican Pentecostalism, which corresponded to the role of a woman, Romana de Valenzuela, who in the midst of the Mexican Revolution in 1914 and in the north of the country with a handful of men and women founded the Apostolic Church of Faith in Jesus Christ.8 Stories like this and many more not yet told are many and varied. For its part, the arrival of Pentecostalism from the United States of America will be later than the date referred to above and has its own history. The origin of Pentecostalism in the continent was polycentric; Chile, Brazil, and Mexico were relevant in the consolidation and expansion of the movement; however, they share common religious social elements: its members were poor people, women, immigrants, workers, and peasants, who were the disinherited of the earth, who took the Pentecostal faith.
Undoubtedly, the real founders of the movement were young women and children who shared a common social and cultural status.9 Early Pentecostalism was also a secular movement where boundaries were nonexistent. Therefore the relationship between the pastor and the fellowship or congregation has always been close, without boundaries, allowing joint, stable communities guided by simple rules and regulations but that are above all attractive and welcoming for the people in marginalized areas. In addition, there was no separate clergy from the masses of believers with a language of experts. The priesthood was of everyone, because they were conditioned only by the willingness and the religious fervor of its members. Therefore, the active participation of the laity was the major key to success of the movement. It was a fact that Pentecostalism in its spontaneity was articulated and organized in ways that generated multiple opportunities for the common faithful to assume responsibilities in their local group.
The cultic practices of Pentecostalism, born in the first phase of its history, originated in the most diverse experiences of faith of its believers. At the beginning, the practice of the glossolalia, prophecies, prayer for the sick, and dancing in the spirit were strange and incomprehensible to the outside observer. These expressions, because of their frequency and impact, were gradually channeled by rules designed to prevent excesses and disorders. The development of communities with large areas of freedom where the faithful were able to spontaneously express their deepest religious feelings and in turn participate in the construction of a liturgical and theological self-sustaining church tradition were clues to the implementation of Pentecostalism in the continent.
Of course, Pentecostalism in its first fifty years was a movement that was financially self-sustaining. Their resources came from the offerings and tithes that the faithful gave. The material resources consisted basically of temples, chapels, and meeting places. These buildings were modest, simple, and practical, some provided by their faithful and others acquired collectively. The members of the movement, at the beginning and in some cases such as the Protestant dissidents, regrouped around those who occupied important positions in the Methodist, Baptist, and Presbyterian hierarchies and who had proved to be the natural leaders of the renewal. The need of the moment to have pastors made them break the barriers that blocked the road to making pastoral ministry accessible.
The initial rise of Pentecostalism allowed each member to have a sense of participating in the exercise of power and spontaneity. This contributed to the vitality of the movement. In this regard, and to use a current expression, there was a genuine democratization of leadership roles, which was reinforced by the social homogeneity and economic cooperation and material of the faithful.10 Notwithstanding the foregoing, to enter pastoral ministry one had to travel a long walk characterized by commitment, discipline, and dedication to the Pentecostal cause. This ensured that the pastoral ministry was often determined by favoritism, family inheritance, or by a formal theological training.
Pastors and managers were the true expression of the community. The difference with the rest of the faithful was neither in social origin nor their way of life, nor its intellectual formation, but simply its charismatic qualities and ability to motivate men and women in the middle of a traditional society that had little to offer the poorest. The manner in which common herders and laborers became leaders bears a certain analogy to what existed during the first four centuries of the church, before the first seminaries were founded. If we have to qualify Pentecostalism before 1950, we must recognize that the latter was already strongly hierarchical but never so bureaucratic as Protestantism abroad. But either way, the emerging Pentecostal church hierarchy always led their communities in a way that was more appealing to the emotions than to liberal rationality.
Pentecostalism from its beginning developed a flexible, popular, and dynamic organization able to eliminate any “dead branches” that might obstruct their growth and limit them from establishing themselves as legitimate religious institutions in the most diverse Latin American societies.11 Therefore Pentecostalism by 1950 almost unconsciously developed major domestic institutions that became the model of the church that the movement developed into the twenty-first century. We must recognize that despite the aforementioned, the movement experienced a relative institutionalization process, which is inevitable to any religious group that wants to continue in time and to take their message to another generation. But this process was developed within a pragmatic framework with a simplicity that did not allow for bureaucratic complications or other limiting features.
When a century old, Pentecostalism was fully established throughout the Latin American continent with many faces but was made up mostly of popular and marginal people. Today the Pentecostal movement in Latin America is made up of about 70 million people and is served by an estimated more than 150,000 pastors. The number of churches, temples, and gathering places exceeds those of the Roman Catholic Church. The following sections might be a fair taxonomy of the situation in Latin America.
PENTECOSTALISM FROM NORTH AMERICA
The denominations widely established throughout the region are the Assemblies of God, the Church of God (Cleveland), the Foursquare Church, Assembly of God Brazilian, the Pentecostal Church of God in Puerto Rico, and the Pentecostal Holiness Church, among others. These churches are characterized by their strong dependence on the bureaucratic apparatus in the United States of America. However, in the recent years since the end of the cold war this dependence has decreased. However, biblical and theological dependence is kept almost unchanged. This observance is nurtured by their training programs for pastors and leaders, training evidenced in what is taught in their schools and seminaries. To this must be added the literature, music, radio, television programs, and speakers from continuing visits from the country to the north.
Biblical and theological reflection shows a clear lack of a dialectic between faith and Latin American reality. Issues like faith and politics, faith and economics, faith and social justice, faith and human rights, etc. have little place in North American theological reflection and discourse. However, we must recognize that there is a steadily increasing number of pastors and leaders who are seeking to build a proper theological reflection, arising between faith and the reality of the continent. This is a real challenge for the new generation of pastors and theologians in the Pentecostal churches of North American origin.
THE PENTECOSTAL CHURCHES OF NATIONAL OR
CREOLE ORIGIN
These churches have arisen independently and autonomously without the sponsorship of North American or European Pentecostalism. They have been characterized by an eminently charismatic and popular leader without theological training and without the presence of foreign missionaries. They are the oldest communities on the continent but are easily divided and subdivided. Until recently they were opposed to the systematic study of the Bible and to an alliance with historic Protestantism. Even if their internal organization followed the model of their mother churches with nuances and adjustments to their social and cultural reality, they developed a truly unique and indigenous type of Pentecostalism. Since their inception, most of them have been financially self-sustaining, and their growth has been more spontaneous than planned. The most representative churches may well be the following:


•   Chile: Chilean Pentecostal Methodist Church, the Evangelical Pentecostal Church, the Evangelical Army of Chile, the National Wesleyan Church, the Apostolic Pentecostal Church, and the Pentecostal Church of Chile12

•   Mexico: Faith Apostolic Church in Jesus Christ

•   Guatemala: Prince of Peace

•   Brazil: Brazil for Christ Christian Congregation of Brazil

•   Cuba: Cuba Pentecostal Church13

•    Nicaragua: United Pentecostal Mission, Mission Church, Pentecostal Church of Jesus Christ

These names are only samples of the great diversity of the local roots of indigenous Pentecostalism in Latin America.
In the past decade, Latin American Pentecostals have begun to manifest a growing interest in Bible study and theology in joint centers of pastoral and theological training. A steadily increasing number of Pentecostal churches from these national origins are accessing classical theological training at the highest level. In several countries in Asia there are a significant number of graduates with master’s degrees in theology. There are also others with doctoral studies in theology from European universities who are proving to be very fruitful in the articulation of theological thought. In this sector are the most refined and prestigious studies of the Pentecostal movement, such as the classic book by Christian Lalive d’Epinay The Haven of the Masses.14 National Pentecostalism is less structured than that of United States origin, although in many countries there is no evidence for its fragmentation and autonomy. This atomization of Pentecostal groups has given rise to a whole popular religion of Protestant character, resulting in small autonomous communities that are located in the outskirts of large cities on the continent and experience constant growth.
PENTECOSTALISM OF DIVINE
HEALING AND PROSPERITY
This type of Pentecostalism has emerged as a new kind of “religious supermarket” that is a scattered and confused alternative to classical Pentecostalism. Divine healing, exorcism, and prosperity are the central elements in these churches. Carmelo Álvarez describes this type of Pentecostalism in the following ways:
These mass demonstrations with strong charismatic leaders … The songs, exhortations, and technical guidelines are sustained therapeutic for the masses….A doctrinal level, the Bible is like an amulet which draws between phrases that are repeated to apply in cases of exorcism or divine healing. Very rarely is the subject of Bible study, as the central act, the divine cure. The pastor in the “divine healing” movement is a moral agent who brings prosperity and stability. He has a messianic authority that extends to economic power … it works like a big deal of international faith. There are evangelists of this kind in Brazil, Puerto Rico, and Venezuela who have large properties in the U.S. and Europe.15


This type of Pentecostalism has developed more rapidly in the last twenty to thirty years, the use of modern means of communication such as television being its best allies. Theologians, historians, and sociologists of religion refer to this type of Pentecostalism as neo-Pentecostalism, as it is substantially different from historical and classical Pentecostalism. The evolution of neo-Pentecostalism in Latin America is still uncertain; therefore it is wise to observe its development in the coming years.
PENTECOSTALISM IN LATIN AMERICA: FACING
THE TWENTY-FIRST CENTURY
Pentecostalism will continue to be linked to the social realities of the continent. Without a doubt the movement will continue to grow, especially in the contexts of poverty, social insecurity, and indigenous people. But what will be the future of the movement in the twenty-first century? The answers may be very different and even incompatible with the gospel of Jesus Christ because past experiences show this to be so. The attitude of how Pentecostal churches have reacted to traumatic and painful periods that the continent has experienced is contradictory, especially during the latter part of last century. History shows that many Pentecostal churches kept absolute silence in front of great tragedies, such as the repeated violation of human rights and social injustices that included the horrors of missing persons, exile, and torture. But one must also recognize that a minority of churches, communities, and Pentecostal men and women assumed a prophetic and pastoral role in opposition to the military dictatorships and the Shining Path guerrillas in the Andes in Peru, just to name a few cases.16 The attitude of Pentecostalism in face of their social realities will be determined by the model of “mission” to relate to economic and political power. Therefore, these responses will be very varied, diverse, and contradictory. Here is a great challenge and a great opportunity for current leaders of Pentecostalism who allow the Holy Spirit to speak to their churches in Bible terms. From the history of Latin American Pentecostal movement and the sociology of religion I would argue that the future of Pentecostalism in Latin America in the coming decades will acquire the following characteristics:
Institutional Pentecostalism
The Pentecostal movement in Latin America will undoubtedly accelerate the process of institutionalization, and the churches will be more bureaucratic in their conduct and will increase in professionalism in their pastoral roles and that of its ministers. What yesterday was spontaneous now must be planned. Prospective pastors will have to study in a school, college, or theological seminary. Leaders will seek to establish links with political authorities, both national and local. The presence of representatives of the Pentecostal churches will be more evident in various institutions. In election periods, meetings between politicians and pastors are already becoming more common. The role and status of Pentecostal pastors will increase socially. On issues of policy, discussion related to issues such as abortion, the death penalty, euthanasia, or civil unions for people of the same sex will be very strong and will be very conservative on the part of institutional Pentecostalism. The Pentecostal churches of both U.S. origin and oldest national churches will be the same in this area. The theological orientation of most pastors will fall somewhere between conservative and fundamentalist. However, it will be open to dialogue and theological discussion, to the extent that Latin American society can disagree and promote respect and tolerance. The number of youths with higher (professional) education will increase, attracting interest in biblical knowledge, theological knowledge, as well as pastoral and social skills for work. Those who opt to study classical and Latin American theology will always be a minority, but those who do will help to reawaken and renew the mission of the church.
Popular Pentecostalism
Pentecostalism in essence was born as a popular religion, despising historical Protestantism, rational and bureaucratic. Pentecostalism emerged in the periphery of the Latin American world, away from the centers of political, economic, and religious power. It was openly rejected and branded as a cult. Although born in the heart of historic Protestantism, these churches did not recognize it. Early Protestantism in Europe, the United States of America, and Chile made public its rejection of Pentecostalism as seen in the Berlin Declaration document of the churches of Germany, made in Berlin on September 15, 1909,17 and that of the Methodist Episcopal Church in Chile in February of 1910.18 Similarly, see the report of the delegation of Chile to the Panama Congress, dated 1916.19 Only in the latter part of the twentieth century has Pentecostalism come to be valued and recognized as part of the Protestant family. The national origin of Pentecostal churches grew in the middle of the popular sectors of the continent, where religious life was merged with popular culture. That is, the religious practices of the Pentecostal faith became part of the everyday life of its members.
Popular Pentecostalism can be understood as an expression of religious mediation that arose among the people who sought to establish direct and simple relationships with the divine.20 Pentecostalism is a currently popular form of Christianity with thousands of churches or small, independent communities with very diverse backgrounds that need to be studied from the standpoint of sociology and anthropology, because it is a religious phenomenon important for the future of the Christian faith in marginal areas. Popular Pentecostalism is located in the outskirts of large cities on the continent. They are autonomous and selfsustaining and very close to the poor and dispossessed. Their religious practices are simple, and their leaders have had little access to pastoral training programs. Many of these communities are run by women. Pentecostal worship is lively and attractive and remains a refuge for the masses and a bulwark against drug addiction, crime, and the many social ills of the continent.
Illustrated Pentecostalism
Over the past forty years various efforts have converged because a growing number of Pentecostal leaders have had theological access to training on a high and professional level. This has become the genesis of the systematization of the social experience of historic Pentecostalism on the continent with advanced biblical, theological, and pastoral training. The road has not been easy for this new generation of leaders in light of the challenges of military dictatorships and other problems. Nevertheless, they have found space for vocational training at institutions at the highest level of the continent, such as ISEDET in Buenos Aires, the Evangelical Theological Community of Chile, Latin American Biblical Seminary, Latin American Biblical University, Matanzas Theological Seminary, and the Methodist University of Sao Paulo, Brazil, among others. In addition, a significant number of Pentecostals have been accepted into doctoral studies at prestigious theological schools in Europe. Today it can be said that in those instances academic training is producing an “enlightened Pentecostalism.” One can also cite Pentecostal social science professionals who are conducting various studies on Latin American Pentecostalism.
This illustrates that Pentecostalism is making a valuable contribution to the development of thought about the movement itself and in turn is producing a sharp eye for new trends of unknown religious movements that plague the continent. In Pentecostal circles there is a greater interest and even what we call intellectual hunger for greater access to biblical and theological knowledge and how the Pentecostal faith may be more effective in Latin American lands. And this opens a new stage in its reflection and deepening and solid intellectual production. Pentecostalism is producing a flow of critical thinkers who will grow in the coming decades. This will be visible in the chairs of Pentecostal theology and dissertations and publications of high levels, which will allow the movement to have a thinking elite capable of dialogue with other traditions and religions. This will give Pentecostals a place on the continental table. But above all, with the gospel and the Holy Spirit to help, Pentecostalism will understand its own reality and will find its roots in Latin American culture.21
IN CONCLUSION
Finally, the future of Pentecostalism will be marked by a strong institutionalization of their churches, and in many ways they will travel through the same historic path that Protestantism followed in previous centuries due to the process of secularization and modernization that will continue to develop on the continent. Pentecostals will seek alliances with the political and economic powers of the continent, who will court Pentecostals in time of social crisis. These social, economic, and ethical crises will unleash internal discussion in the churches and will stimulate different theological approaches to biblical interpretation. Pentecostals have already played a significant role in these sectors, where proposals and new paradigms will be refreshing contributions in times of crisis. Moreover, to the extent that poverty continues, especially in large cities, Pentecostal features of popular religion, with its huge growth and autonomy, will continue into the future. Popular Pentecostalism as an independent, prophetic, and hopeful renewal will continue to enrich Latin American Christianity.
The Spirit of the LORD is upon Me, because He has anointed Me to preach the gospel [good news] to the poor; He has sent Me to heal the brokenhearted, to proclaim liberty [preach deliverance] to the captives and recovery of sight to the blind, to set at liberty those who are oppressed; to proclaim the acceptable year of the Lord.


—LUKE 4:18–19, NKJV
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SYNOPSIS
THE HISTORIC ROOTS of the Pentecostal movement are thoroughly connected to an urgent eschatology that fostered a worldwide missionary initiative. A century later the urgent eschatology that was part of that earlier social landscape is no longer as prominent. This contemporary reality necessitates a revisiting of the nature of the missionary identity inherent in the Pentecostal movement. Both Pentecostal and non-Pentecostal missiologists are providing critical reflection, important for looking at the missionary nature of the movement. The New Testament theme of apostolic function is central to Paul’s focus on missionary efforts. A revisiting of this key biblical framework is necessary to fully actualize the continuing growth and nature of this global mission movement, which has its origins in early-twentieth-century Pentecostal revivalism.
THE MISSIONARY DNA OF INCIPIENT
PENTECOSTALISM
The self-understanding of Pentecostals includes a clear identity as a people of mission. Everett Wilson explains, “Mission for most Pentecostals had never been merely the dutiful fulfillment of an obligation. The missionary task for many came close to being their movement’s organizational reason for being.”1 This missionary theme is reiterated by Grant McClung, who notes that “Pentecostalism by its very nature is intrinsically missiological.”2 Allan Anderson’s research on the missionary nature of early Pentecostalism chronicles the very human nature of the participants in this incipient era, chronicling their stories, “warts and all.” While the clay feet of these early pioneers are self-evident, Anderson’s conclusions reinforce the understanding of early Pentecostalism’s essential missionary nature. He posits that Pentecostalism has always been a missionary movement in foundation and essence. Its firm conviction was that the Spirit had been poured out in “signs and wonders” in order for nations of the world to be reached for Christ before the end of the age.3
Arguably, the single most enduring contribution the late Pentecostal historian Gary McGee made to the understanding of the Pentecostal movement was his description of the “radical strategy” that typified early Pentecostal mission. While acknowledging a missiological perspective shared in varying degrees by a broad set of Christian tradition, he highlighted the emergence and significance of this radical strategy as a critique of the great century of missions represented in the nineteenth century. This radical strategy was a uniquely pneumatological approach to mission that affirmed a belief in the need for a subsequent spiritual empowerment that sent the recipient toward a destiny connected to the continuing redemptive mission of Jesus Christ. The empowerment was for the purpose of world evangelism, and the soon return of Christ made it necessary to “work while it is day.” (See John 9:4.) This work, empowered by the Holy Spirit, was accompanied by signs and wonders, thus energizing missionary efforts and hastening the return of Christ.
While some might argue that Pentecostals have historically been more “doers” than thinkers and/or theologians, McGee’s description of the radical strategy provides an alternative view to such conventional wisdom. The missiological quandary that was felt by missionary efforts in the late nineteenth century was how their efforts could be accomplished more rapidly and effectively. The growing passion among this deeply committed cadre of mission-minded people (typified in the student volunteer movement) was to seek the restoration of the Spirit’s power as taught and illustrated in the New Testament. The DNA of Pentecostalism, personified in the radical strategy, was the clear mark of a fresh theological reflection and strategic critique offered by these early pioneers as an intentional response to the missionary quandary of how to reach the world in this generation.4 It would not be an overstatement to describe incipient Pentecostalism as both strategically proactive and theologically aware.
SHIFTS IN THE CONTEXT
As we enter what some would call the second Pentecostal century, the urgent eschatology of the century past is less obvious. Wonsuk Ma has observed that the eschatological expectations present in Western Pentecostals are not quite as evident in Asian Pentecostal churches. He notes that a “this world” message is much more obvious than an “other-worldly” message. The question now arising is whether or not this growing reliance on the “this-worldly” empowerment may actually disconnect Pentecostals from the “eternal dimensions” of their urgent eschatological rooting.5
The unique historical context in which Pentecostalism emerged leads to a particular understanding of what constitutes mission. The radical strategy is a clear critique of the evangelization by civilization strategy central to the nineteenth-century missionary efforts from the West. There is no doubt that the kerygmatic/ proclamation/church-planting focus favored by early Pentecostals clearly reflected their urgent eschatology and resulting strategic priority. This priority is clearly seen in the writing of Alice Luce, who summarized the mission strategy of the day when she said, “When we go forth to preach the Full Gospel, are we going to expect an experience like that of denominational missionaries or shall we look for signs to follow?”6
Simply put, the success of the expansion of the gospel connected to the first century of Pentecostal efforts requires critique exactly because of the explosive growth of the movement. The movement’s growth is so obvious in the majority world that a new set of contextual factors must become part of Pentecostal theological reflection. The realities of poverty, injustice, and violence will certainly require fresh and critical theologizing on the nature of Pentecostal mission. Gordon Fee’s lifelong championing of the biblical theme of the kingdom of God will find a more exhaustive understanding as majority-world Pentecostals bring a fresh understanding of the diakonic and koinonaic dimensions of kingdom life that are perpetuated in the planting of local churches globally.7 The tension-filled terrain of gospel and culture will most likely see followers of Jesus, in contexts of violence and injustice, read the Book of Acts and identify with their brothers and sisters of the early church. This contemporary vanguard of Spirit-empowered believers will obediently follow Jesus, being empowered by the Spirit while oblivious to the price of trusting God in a faith-filled way.
If it is true that Christianity’s center is now in the Southern Hemisphere, a refined understanding of the identity of Pentecostal mission certainly needs to acknowledge the insights and theological reflection of this burgeoning center of influence. Indicative of the maturity of this new global synergy is found in Veli-Matti Kärkkäinen’s publishing of The Spirit in the World: Emerging Pentecostal Theologies in Global Contexts.8 What is clear is that well-trained scholars and church leaders are in place to speak prophetically to the historic sending church in the north.
Representative of this growing majority-world voice is Indian Pentecostal Ivan Satyavrata, who served as the 2009–2010 J. Philip Hogan Professor of World Missions at the Assemblies of God Theological Seminary. He delivered a set of lectures that provide a significant voice demonstrating the keen awareness that exists in the majority world as to the place we find ourselves as we enter the second decade of the twenty-first century. These lectures moved beyond the expected discussions of the indigenous church, contextualization, and even mission partnership. All of these themes are necessary dimensions of missiological understanding, but Satyavrata offered new frameworks for understanding twenty-first-century Pentecostal mission around a unique understanding of being peers and friends. Gone were the us–them categories of “missionary” and “national,” and now present were categories more attuned to the heart of relationships and communication in our globalized world.
Satyavrata’s lectures offered a sterling example of clear thinking from the new center of influence in Christianity and, in particular, Pentecostalism. He suggests that the current context of globalization and urbanization may in fact be the contemporary “fullness of time” for Pentecostal Christianity to surge in new and vital ways. He offers a set of challenges that require specific responses by Pentecostals. Our corresponding actions will have serious impact on our identity and sense of biblical mission.
• Massive human migration necessitates a focus on urban centers.

• The deterritorialization of culture requires us to radically rethink our understanding of indigenous culture, because previous understanding of culture as a local and even geographical category is inadequate.

• Culture shock and religion-quake necessitates the response to multiculturalism and religious pluralism that rethinks the nature of “the other.”

• The shifting center of Christianity requires us to work toward new covenants in mission endeavors that move beyond the category of “object” to “partner/friendship” categories that have yet to be fully experienced.

• The rise of global poverty and the resulting threat to humanity require the development of a theology of integral mission and interdependence.

• Political resistance to traditional missionary activity requires pursuing creative avenues of access and a more complete theology of suffering in violent contexts.

• The explosion of information, communication, and technology requires creative new innovation that moves beyond blind acceptance of technological advancement.9

Satyavrata’s critical work is not just about discussions of the missionary and national, but global partners and friends addressing challenges that face followers of Jesus who have embraced a spirituality that implicitly values the vibrancy of a Spirit-empowered life.
HAUNTING QUESTIONS THAT REMAIN
The first decade of the twenty-first century has provided clarification that Christianity has a new center and that it is geographically in the Southern Hemisphere. Globalization, urbanization, and immigration patterns that are fueled by violence, politics, and economics present complexities for the church and its mission that are overwhelming.10 In these shifting realities, Pentecostalism has grown with incredible vigor. As early as the mid-1990s some were predicting that the vibrant fabric of Pentecostalism would be central to twenty-first-century Christianity.11 The growing breadth of Pentecostalism’s impact is seen in Donald E. Miller’s and Tetsunao Yamamori’s extensive research viewing global Pentecostalism as the new face of Christian social engagement. Far from a limited view, the authors spent nearly four years documenting Pentecostal ministry in the majority world. They dispel stereotypes and create a wide-ranging portrait of this movement, characterizing it as a major new social movement that is shifting Christianity’s center of gravity to the developing world.12
There can be little doubt that the twenty-first century creates a vastly different landscape in which Pentecostalism must navigate. While the sturdiness of our theological reflection can be questioned historically, and while I have attempted to offer at least some alternative views, there is no doubt that a critical evaluation of the nature of the heart of Pentecostals’ contemporary understanding of mission is still necessary. A most helpful framework for understanding a theology of mission that links the first century of Pentecostal experience with our contemporary realities of Charismatic and Renewal theologies arguably comes from British Charismatic Andrew Lord. This comprehensive missiology tracks a broad set of themes acknowledging Pentecostal roots and current pneumatological considerations. The kingdom and gospel-culture themes are present in his work. In addition, Lord raises the issues of religious experience as a legitimate category for theologizing about mission and as a doorway for epistemological purpose. Because he is not encumbered by the historical “gospel versus social action” bifurcation so prevalent in American twentieth-century church life, Lord can weave together themes of the necessary spirituality that impact contextualization alongside issues of mission and community. Most critical to the Pentecostal dynamic is Lord’s insistence on understanding first the mission of the Spirit. Lord’s work brings fresh awareness of the redemptive agenda of the Spirit’s continuing mission as a primary consideration for looking at the continuing vibrancy in a movement now over one hundred years old.13
Pentecostal theologian Frank Macchia’s theological work is an ever-growing contemporary resource giving refocused attention to Spirit baptism, as Macchia sees the energized growth of a global church that, by its very nature, renews the essential substance of the church’s life.14 Interestingly, we can find in the work of Reformed mission scholar Harry Boer unique insights that serve Pentecostalism’s clarification of its historic DNA. Boer persuasively argues that the real motivating ingredient in the early church was actually inherent in the Pentecost event itself. Boer posits that Pentecost, not the Great Commission, is the central driving force for expansion in the early church.15 In other words, regardless of contextual factors, such as those that existed with incipient Pentecostalism, the pneumatological initiative for global expansion of the church is inherent in the Pentecost event and the contemporary spiritual encounter of Spirit baptism. This observation stands in contrast to much of modern mission discussion, which locates the mission imperative of the church in its obedience to the Great Commission. We must view the guarantee of Pentecost as the continuation of the mission of Jesus in our day by the power of the Holy Spirit with the same purpose, character, and power as is authoritatively described in the Gospels. Thus the current context, which does not lend itself to the eschatological urgency of a century ago, can actually find clarification and substantive enrichment when we realize that the mission initiative of the church is not an appendage but part of its very nature, as clearly revealed at Pentecost. Pentecost becomes pivotal because it reveals the inner logic of the incarnational manifestation in Jesus Christ and orients us to the ongoing redemptive ministry of Christ continuing to this very day.16
A further integration of a current reflection on this significance of Pentecost must be applied to our mission theology. Over a decade ago, the late Ralph Winter questioned whether or not the Christian world still took seriously the maintenance of aggressive missionary efforts across geographical and cultural barriers.17 Pentecostal missionary scholar Alan Johnson has recently offered his detailed response to Winter’s inquiry. Johnson posits that in the past we have focused on the why of global mission in terms of motive, the what of mission in terms of content of the message, and the how of mission in terms of methodologies and strategies; but the where question in terms of where we send cross-cultural workers has been assumed as meaning crossing geographic boundaries alone. Johnson’s serious reflection on the idea of apostolic function as a biblically derived paradigm of missionary self-identity provides for Pentecostal mission a clear source of contemporary revitalization. Johnson aggressively makes the case for apostolic function being cross-cultural work that is framed around how the apostles understood their work and how they actually did that work. Johnson argues that apostolic function is the focus on the apostolic task of preaching the gospel where it has not been heard, planting the church where it does not exist, and leading people to the obedience of faith so that they will express Jesus Christ in their social world and participate in God’s global mission. He argues that this is the heuristic (foundational principle) that should define our identity and practice.18 In so doing, Johnson is offering the possibility that may provide an integrative biblical theme to help navigate continued vigor in Pentecostal mission.
Above all, Pentecostals must consider how delinquent we have been in keeping sharp our discernment of the strategy of the Spirit. People of the Spirit need not act like dependence on Holy Spirit empowerment is necessary only in the incipient stages of our tradition’s experience. Heightened consciousness of the Spirit’s presence and activity with the church’s self-theologizing and evangelistic engagement is necessary to critique a natural default to pragmatism and overreliance on humanly devised strategies and resources.19
CONCLUSION
People of the Spirit who are described by such terms as Pentecostal, Charismatic, third wave, or some more contemporary “brand” must refuse to believe that they are somehow immune from the inevitabilities of maturation as a historical movement of God’s people. One of our greatest delusions is that the new wineskins for the Spirit’s work have nothing to do with older versions or attempts to faithfully follow the Spirit’s leading. In this essay I have attempted to offer the observation that from the roots of incipient Pentecostalism, it is hard to describe the continuing developments of that early-twentieth-century Holy Spirit–renewal without seeing its deep commitment to world evangelization. What is most critical to our efforts one hundred years later is that we acknowledge that the Spirit’s work a century ago occurred in a particular place and time. God’s sovereign work was interpreted and responded to with a set of assumptions attuned to that era. If world evangelization is really the heart of this movement of the Holy Spirit over the last century, then the missional efforts that are a part of its organizational life must consider some very serious issues that would require:


•   Critical reflection to make sure that every institutional expression of the movement defines itself in terms of a “ye shall be witnesses” identity.

•   Critical reflection that assures congruence between the gospel that is proclaimed and the way the institution carries out its work.

•   Critical reflection on whether or not the years have yielded any reductions or compromises in faithfulness to the gospel.

•   Critical reflection on a continuing conversion that actually repents of conformities to cultural influences that reduce the transformative nature of the gospel being proclaimed.20

As we are serious about our critical reflection on our identity as a people of the Spirit, we must spend considerable time in our further understanding of the essence of Pentecost as a historical event. There are theological depths that are yet to be considered that could be enduring antidotes to the loss of the eschatological urgency so obvious in incipient Pentecostalism. Additional resources for contemporary reflections come from those who were once the object of our missionary efforts and have now taken their places as our friends in twenty-first-century mission. Their contexts of violence, injustice, and religious pluralism are all untapped resources for rich understanding for the largest global family of Protestant Christians. Integral to following the wind of the Spirit and riding the wave of globalization in the twenty-first century is an increased focus on apostolic function that calls us continually to obediently take the gospel where it is least accessible and most resisted so that the followers of Jesus, gathered together as the church, can express faithfully their commitment to Jesus Christ in particular social worlds.







8
Signs of Grace in a Graceless World
THE PENTECOSTAL CHALLENGE TO THE CHURCH




Frank D. Macchia, ThD, Professor of Christian Theology, Vanguard University


ONE OF THE greatest challenges facing the church has to do with the experience of renewal not just individually but throughout the life of the church. If renewal is to be handed down from generation to generation, it must become real in the context of Christian communities. If this renewal is to affect the witness of the church in the world, it must be incarnated first within the context of the church. James Dunn insightfully maintained in response to this challenge that one of the most striking distinctives of the Pentecostal and Charismatic movements is precisely in its expansively Charismatic view of the church, which tended to open up our understanding of ministry to involve the so-called laity.1 In Pentecostal understandings of ministry, everyone bears the Spirit and is to wait on God to be empowered for a particular form of Christian witness and ministry. Everyone bears the Word of God. Everyone serves.
We live in a time in which this accent can strike a chord with the younger generation. After teaching students for eighteen years, it has become clear to me how very disillusioned many of them are with the ways in which the churches have conformed to the individualism, fragmentation, and consumerism that characterize an arguably dying modernist culture. They are tired of playing church, marketing religion among religious consumers, and appealing to individual needs without much sense of community or social witness. They are hungry for community; for the cost of discipleship; and for an inclusive understanding of ministry that empowers people across the spectrum of age, race, gender, or social class; for involvement together in bearing witness to others of life as it is meant to be lived under God’s liberating reign. The Pentecostal movement has something distinctive to offer this generation. But we need to reflect theologically on this Charismatic distinctive in order to best meet the challenge before us. We will begin with the charismatic structure of the church against the backdrop of an increasingly “graceless” world that cries out for the “signs of grace” that the charismatically enhanced church would have to offer.
THE CHURCH’S CHARISMATIC STRUCTURE: THE
CHALLENGE OF GRACE IN A GRACELESS WORLD
We live in a graceless world that is hungry for genuine community. This statement is one-sided but true nevertheless. Though natural life is graced by God and lives from God (e.g., Acts 17:24– 25), it often confronts us as ambiguous, especially when grace seems eclipsed by darkness. This ambiguity is especially evident in the realm of social relationships. As Christopher Lasch has noted in Haven in a Heartless World, the structures of capitalist society have come increasingly to dominate even the life of the family, which has served traditionally and ideally as a “haven” in the midst of an impersonal world.2 Families are losing their role as “haven” and are becoming less and less influential in imparting values, caring for their young and elderly, and upholding human dignity and worth. Family members share little in common since they spend most of their time serving different institutional interests. Moreover, familial relationships often seem as graceless as the institutions that have influenced them. For example, seemingly ungrateful children are sometimes reminded of the need to obey in return for the shelter, food, clothing, and other “services” granted by parents as providers, as though parenting can be reduced to the provision of various goods and services!
And the media are quick to sell the illusion that a haven may yet be found through increased purchasing power. Marketing experts have done sufficient research to know what kind of consumers to make of us and how to instruct us effectively in the task of measuring our attainment of personal worth by the level of consumption achieved. Socialist societies have not historically been more liberating, since individuals in such contexts were generally judged by how well he or she could “produce” for the state or, ideally, the “common good.” Indeed, the principalities and powers of human social life have sought to make us into one-dimensional beings fit for a particular social function and disposable if shown to be unfit for use. A certain social worth is only granted to those who benefit most from a complex interplay of values shaped by the dominant culture and connected to such factors as race, gender, class, and physical or mental capabilities.
Connected to these social dynamics is that to which Paul Tillich refers as a universal “angst” or dread that takes many forms, spanning such concerns as death, guilt, and meaninglessness.3 Perhaps “gracelessness” should be added to this list in the light of our discussion above. We live in an increasingly “graceless” world.4 Throughout the myriad relationships that extend our sense of self into the world, we teeter between threats of ruthless domination and cowardly assimilation. People, even entire peoples, are treated as means to some social end. We seem bound by flesh in the sense of being bound by this “fallen” situation. Language, culture, and social structures shape and maintain our alienation from self and others. In such a situation, flesh cries for the Spirit and the liberty to taste that to which the New Testament refers under the loaded term grace. Where can this grace be found?
It should be found centrally in the church as the locus of the Spirit of Christ in the world. This affirmation of the church as the chief context of redeeming grace is not meant to eclipse the nature of the church as a fallen reality. Martin Luther once called the church the “infirmary of the sick.”5 This is true, however, not only because we are wounded sinners but also because we are wounded healers, gifted to heal and to strengthen one another by helping each other in unique ways to be receptive to the grace of God. The church should pulsate with ever-increasing gifts of helps and edification toward this end. Essential to the church’s kerygmatic and sacramental life, therefore, is the church’s charismatic structure. What is this “charismatic structure” precisely?
Hans Küng popularized the notion of the “charismatic structure of the church” in his classic The Church, where he made it the overall context in which the church’s gifts of oversight are to be discussed.6 He noted that juridical thinking is mistrustful of movements of the free Spirit of God for fear of a non-regimented enthusiasm. The tendency has been to “sacramentalize or make uniform the charism, and hence the workings of the Spirit.”7 The result is a clericalism in which the notion of charism is overwhelmingly discussed in the context of ordained ministry. Neglected are the richness, variety, and exuberance of spiritual gifts as pictured in such texts as 1 Corinthians chapters 12 to 14 and exercised throughout the lives of “ordinary” Christians.
Küng wished to reverse the historic trend toward clericalism. Rather than subsume charism under church office, Küng thus wished to do the opposite, namely, to subsume office beneath charism.8 Since charisms are universally exercised by all, as everyone in the church is called and commissioned to serve as a bearer of the Spirit, the charisms are not peripheral but are rather essential and central elements of the church. Küng concludes that the charismatic structure of the church “includes but goes far beyond the hierarchical structure of the church.”9 As we will note, Küng does not deny the unique role played by those who exercise the charism of oversight, but he places both gifts of oversight and other giftings within an overarching concept of the church as a fellowship of faith in which all members (including ordained clergy), as bearers of the Spirit, are gifted to bless one another. For Küng, “the church must be seen first as a fellowship of faith and only in this light can ecclesiastical office be properly understood.”10
The Pentecostal and Charismatic churches that are becoming so visible globally and are arguably changing the face of Christendom in the world have traditionally stressed the charismatic structure of the church as essential to the strength of the church’s fellowship and witness. The practical result of elevating the church’s charismatic structure to prominence is the strong admonition that the people of God not fall short of any gift while waiting for the Lord’s return (1 Cor. 1:9). Everyone has a gift and a call to serve others with his or her gift(s). Everyone is to be involved so that the church can build “itself up in love” (Eph. 4:16, NIV). Tied to this admonition is a vision of the church as an interactive fellowship filled with the Spirit in order to “speak to one another with psalms, hymns and spiritual songs” (Eph. 5:18–19, NIV). In the church we “submit to one another out of reverence for Christ” (Eph. 5:21, NIV) as we speak the truth in love to one another (Eph. 4:15). In the process, the charismatic structure of the church is dynamic, interactive, and developing. John Koenig rightly stated that the church is to be a “gift-evoking” fellowship.11 As such a fellowship, the church encourages relationships that edify and build up, relationships that are grace-filled and grace-directed. Through its charismatic structure, the church expands the capacity of its members to receive grace from God via proclamation and sacrament and enhances the church’s ability to show forth relational signs of grace in an increasingly graceless world.
As Miroslav Volf has shown, part of the process of becoming a gift-evoking fellowship is to appreciate the deeper and broader insight into the nature of the church as an interactive communion, or koinonia, as well as the source of our communion in God. In its life as a communio sanctorum, the church is in the image of the Trinity as a fellowship of Father, Son, and Spirit. It is not coincidental that the two passages that deal most prominently with spiritual gifts in the New Testament, 1 Corinthians 12 and Ephesians 4, speak of God as triune, even though the contexts of these texts do not require it (1 Cor. 12:4–6; Eph. 4:4–6). From early on, the church saw the source of their corporate life fundamentally in the story of Jesus, which was trinitarian in structure. The church that pulsates interactively with gifts of new life cannot help but connect this new life with the life of God as Father, Son, and Spirit. It is thus fitting to explore the trinitarian context for the church’s charismatic structure a bit further.
THE TRINITARIAN CONTEXT OF THE CHURCH’S
CHARISMATIC STRUCTURE 
As the popularity of the novel The Shack has shown, the relational view of God as involved in the sufferings of the world is becoming increasingly compelling in our time.12 It thus behooves us to seek the connection between the charismatic structure of the church and the trinitarian God. In this context, we can start with the fact that Christ bestowed the Spirit upon the church from the ultimate context of His loving communion with the Father (Acts 2:33). Jesus’s life in the Spirit was actually a drama played out from His loving relationship with the Father. The Father lavishly bestowed the Spirit on the Son to show forth His love and good pleasure in the Son (Matt. 3:16–17; John 3:34). The Son responded in the Spirit by showing uncompromising devotion to the Father (Matt. 4), even to the point of obedient death on the cross (Heb. 9:14; Phil. 2:8). In response to the Son, the Father raised Him from the dead “according to the Spirit of holiness” (Rom. 1:4, NKJV; Phil. 2:9). In the story of Jesus, as well as correspondingly in God, the Spirit is the bond of love between the Father and the Son. When Jesus bestowed the Spirit upon the church, He showed that His loving communion with the Father was not closed but rather open to others. The Spirit poured out from this love is also that bond between us and God (Rom. 5:5).
Why does the trinitarian drama of redemption played out in the story of Jesus lead to the establishment of the church? The trinitarian drama in the story of Jesus has to do with loving communion or a mutual participation in life (koinonia). Thus redemption through the mutual working of Word and Spirit brings about a loving and gracious fellowship as the locus of witness and new life. The church is thus not an accident of history, nor is it supplemental to the drama of redemption. The fellowship of the church is vital to the redemption of the world since God wills that we comprehend “with all the saints” the depth of the love of Christ (Eph. 3:18, NIV). The charismatic structure of the church facilitates the koinonia at work in this mutual comprehension of Christ’s love.
The church as koinonia thus has a charismatic structure that is essential to its diversity, vitality, and effectiveness. The church as participant in the fellowship of the Father and the Son through the Spirit is diversely gifted in a way that is relational, interactive, and governed by the love of God. In the light of the church’s charismatic structure, the church’s koinonia is not uniform, onedimensional, generic, or hierarchical. It is colorfully diverse, complex, unique, and mutually interactive. The outpouring of the Spirit is also not generic nor monolithic but rather particularistic and diverse.13 Paul notes that we exercise gifts “according to the grace given [to] us” (Rom. 12:6, NIV), implying that grace is imparted in ways unique and particular to a person’s gifting. The outpouring of the Spirit at Pentecost proliferates among the people of God in the specific form of diverse gifts so that all of the people of God can become unique channels of grace to one another in the midst of a world characterized to a significant degree by graceless relationships. Spiritual gifts are the specific means by which the church becomes a graced community ever more faithful to its ministry and its mission as it becomes ever more faithful to Christ. Through the cultivation of spiritual gifts, the church grows toward the full stature of Christ in the world (Eph. 4:13).
Enriched by the church’s charismatic structure, the church’s koinonia is interactive and mutually edifying.14 Discernment guides prophecy, interpretation explains tongues, wisdom guides the proper use of knowledge, evangelism points those who are healed to the good news to which the healing bears witness, faith keeps scholarship loyal to the proclamation of the church, and scholarship keeps faith open to critical questions. In spiritual gifts, church members interact in ways that are grace-filled and edifying. Since the church is a fellowship of faith, hope, and love, its relational and interactive charismatic structure is essential and fundamental to its vitality and effectiveness.
This charismatic structure is fluid and relational, because spiritual gifts are graced ways of relating to each other that depend on the will of the Spirit at work among us and the contextual needs of the ministry of the Word of God (1 Cor. 12:11). Spiritual gifts signify and facilitate the graced relationships necessary to expand our capacities to receive and apply the grace that comes to us through Word and sacrament. We can take this to mean that the charismata (spiritual gifts) represent the formation of edifying relationships in the church that inspire us in many different and unique ways to bear one another’s burdens, affirm one another’s dignity and worth before God, and build one another up in Christ. Spiritual gifts open the church to God’s grace and show forth signs of this grace in a graceless world.
Furthermore, the trinitarian context for the church’s charismatic structure also means that the charismata cannot be hijacked by enthusiasts who detach the church from its Christological foundation, nor can the church’s pneumatological constitution be played off against its Christological foundation, or vice versa. There is no Spirit without Word nor Word without Spirit. Both Spirit and Word are the “left and right hands” of the Father (Irenaeus). In the beginning God spoke the creation into being, but that spoken word was carried on the very breath of God (Gen. 1:1–3). In Ezekiel 37, hopeless Israel was promised that the word of prophecy would join with the winds of the Spirit to raise Israel up from the grave in order to make it into a living nation for God.
This outpouring of the Spirit was also attached to the future coming of the Messiah (Isa. 61:1–3). When the Son of God was born as the Word of the Father (John 1:1–18), He was conceived in the Virgin Mary through the “hovering” of the Spirit in a way similar to the hovering of the Spirit at the Creation (Luke 1:35; Gen. 1:2). Jesus’s entire life, death, and resurrection were part of a journey in the Spirit by which Jesus was taken up into the loving communion mediated by the Spirit between the Father and the Son. Through this journey of Jesus in the spirit, the kingdom of God was inaugurated to renew the creation (Matt. 12:28). Jesus bestowed the Spirit on the church from this experience of the Spirit in communion with His Father.
The Old Testament foresaw that the Messiah would be anointed by the Spirit (Isa. 61:1–3). Unprecedented was the idea that the Messiah would bestow the Spirit of God. Indeed, Christ’s deity was revealed in His role as Bestower of the Spirit. Jesus as the Man of the Spirit revealed His lordship after the Resurrection by breathing the Spirit upon the disciples (John 20:22), for only God can breathe forth the divine breath upon creation (Gen. 2:7). As St. Augustine noted concerning the Spirit, Jesus “received it as a man, he poured it out as God.”15 Jesus, as the Word of the Father and the resurrected Lord, exercised the divine right of pouring out the Spirit, an act that culminates in Luke’s account of Pentecost (Acts 2:33). Indeed, “the first man Adam became a living being; the last Adam, [became] a life-giving Spirit” (1 Cor. 15:45, NIV).
Jesus’s anointing was unique in that it involved His incarnation as the divine Word of the Father. The church does not represent an extension of this incarnation in the world (as a Christus prolongatus). That assumption would only serve to deify the church. But the church does represent an extension of the anointing of Jesus in the world in the sense that the church is sanctified and empowered by the Spirit to expand and diversify Christ’s charismatic ministry. Though Jesus’s anointing is in a sense unique, it is also paradigmatic in its charismatic specificity for the church. Through the charismatic structure of the church, the church builds itself up in love as members help each other receive the grace of Christ that comes to us through gospel and sacrament. It also helps the church spread that grace to others.
In spreading grace to others, we walk the self-sacrificial path of the cross. Jesus poured out the Spirit not only from His risen life but from His crucified life as well. We thus cannot interpret Jesus’s charismatic life, nor that of the church, in a triumphalistic way that neglects the path of the cross or the cost of discipleship. The charismatic life of Jesus was part of His proclamation of the year of the Lord’s favor to the suffering of the world (Luke 4:18). Ripped from this Christological setting, spiritual gifts can seem separated from the hope that the gifts inspire for those who suffer. The church, in spiritual gifts, must bear one another’s burdens and seek solidarity with those who suffer everywhere, offering help and hope. Hope sometimes finds courage in a strength that is hidden and not affirmed by extraordinary signs. Moreover, there are ordinary gifts blessed by the Spirit along with extraordinary ones in the church. But extraordinary signs reveal that hidden strength can sometimes reach by God’s grace for a visible foretaste of the victory to come in the new creation.
The point to be stressed here is that the Christological foundation of the church is not only to be found in elements connected directly to the leadership of the clergy, such as church office, sacrament, or proclamation, but also in the church’s vast charismatic structure. Poured forth from the loving communion of the Son with the Father, the Spirit establishes a communion that is diversely gifted and mutually edifying. Christ thus established the church by pouring forth multiple gifts of the Spirit, which are involved in the interactive fellowship and outward mission of the church. Ephesians 4:8 notes that after Christ’s ascension He “gave gifts unto people” (ESV) when pouring forth the Spirit. These gifts are not to be viewed as restricted to gifts of oversight, for Ephesians 4:16 then speaks of the church as building itself up in love by the “whole body, joined and held together by every supporting ligament” (niv). The Christological founding of the church, therefore, cannot be understood apart from the church’s broad charismatic structure. After all, it is the Spirit that enlivens the body of Christ by attaching it to its Head, Christ Jesus.
Placed within the framework of the charismatic structure of the church, the ordained ministry in relation to preaching and sacraments can be explained in ways that avoid the problems that accompany clericalism, or an understanding of the church dominated by the clergy. The koinonia of the Spirit experienced in the interactive charismatic life of the church implies a mutually accountable and edifying ministry in the church involving all of the people of God. We will conclude with a reflection on preaching and sacrament in relation to the charismatic structure of the church.
PREACHING, SACRAMENT, AND THE
CHARISMATIC STRUCTURE OF THE CHURCH
There is no way to overestimate the significance of preaching and Scripture in channeling God’s grace to the church. The gospel of Jesus and the scriptural witness come to us through the very breath of God so that we may have the wisdom and the power to be saved through faith in Jesus Christ (2 Tim. 3:15–16). The Scriptures are inspired, but not in the sense of representing a static deposit of revealed truths that we can systematize into idols of ink and paper. This fundamentalist illusion of Scripture as a static deposit can cause the church to presume that it has the final word on all of life’s questions and challenges. There is no need under this modernist illusion to dialogue or to learn, to grow or to change. Following 2 Timothy 3:15–16, the Scriptures should be embraced as a living witness to Jesus Christ through the Spirit of God, inspiring ever-increasing faith in Jesus and granting us ongoing wisdom and power to serve one another and the world in Christ’s name. As breathed by the Spirit, the Scriptures are a living guide or measure of our worship and witness and not a static deposit to master and control according to our own selfserving ends.
Because of the living breath of God, the gospel of the Scriptures bursts forth with signs of life in the charismatic structure of the church. Spiritual gifts then help to keep the apostolic Word of the Scriptures alive and relevant within the ongoing gracious and gifted interactions of the people of God as they grow up into the full stature of Christ. Furthermore, spiritual gifts are always accountable to the living witness of the apostolic Word of the Scriptures, as Paul clearly noted in his struggle with the pneumatically gifted members of the Corinthian congregation (1 Cor. 14:37). Within the charismatic structure of the church, the Spirit functions through the Scriptures as a living book of both freedom and order to guide our gracious interactions with one another. In fact, the Scriptures themselves are a universally relevant and binding gift of the Spirit to the church in order to guide the particular and diverse charismatic structure of the church in its ongoing life and mission.
My approach to Scripture might be regarded by some Evangelicals as dangerously vague. Some might see in my description of Scripture a fluid and imprecise understanding of how the Scriptures speak to us. Are there not truths clearly revealed in Scripture on which we can rely? Certainly. As Karl Barth reminds us, the revelation of God is verbal as well as personal. Many Evangelicals have misread Barth on this point. Barth did not deny that revelation through Scripture is verbal; he only denied that this verbal witness could be viewed as a static deposit to be mastered and placed at the disposal of our systems and ideologies. Notice what Barth states in Church Dogmatics: “The personal character of God’s Word means, not its deverbalizing, but the posing of an absolute barrier against reducing its wording to a human system.”16 For Barth, God’s placing divine revelation at our disposal in this way “would mean his allowing us to gain control over his Word, to fit it into our own designs, and thus to shut up ourselves against him to our own ruin.”17
The Bible is verbally inspired and does contain truths that we confess and live by. But this text and its truths are living and active, constantly channeling the power and wisdom of the Spirit to us by the grace of God in diverse ways in the midst of gifted interactions among the people of God. Those ordained as leaders among us preach and teach the Word of God in a way that constantly places Christ and His biblical witness before us as the foundation of our gifted interactions and ministries. Yet these leaders are also gifts among other gifted members of the congregation despite their public and overarching functions as ministers among us. They are accountable to us, as we are to them. Ultimately, the canonical witness through the Spirit inspires, empowers, and guides us all in our gifted praise and service.
The charismatic structure of the church also serves to expand the field of the grace that comes to us in the gospel. Without this structure, preaching tends to become intellectualistic and abstract. In the Protestant focus on the Word of God, pneumatology has tended to be dominated by the exposition of the biblical text and the inward illumination of the text in the mind of the believer. This dominant emphasis on the noetic function of the Spirit has dogged Protestant theology from Calvin to Barth, requiring at least an implicit openness to the believer’s participation in the full breadth of the Spirit’s work. Part of the challenge of responding to Luther’s universal priesthood of believers has been to expand it beyond household devotions so that it gains a prominent place in the mainstream of Protestant church life. The charismatic structure of the church can help us to do this.
What is needed is a pneumatology adequate to the task. More recent Protestant theologians have attempted to refer to the Spirit’s work along the lines of a more holistic and transformational “new creation” motif in an effort to transcend the limitations of confining the work of the Spirit to the revelational and the noetic (emphasizing epistemology, or how we know what we know). A greater role for a diversity of charismata in our understanding of the ministry of the church to serve a multiplicity of needs will go far in enhancing this positive trend toward a more holistic pneumatology, understood in the context of new creation. In addition, the restriction of the Spirit’s work to the realm of the noetic has tended to avoid or devalue the ecstatic and depth experiences of God in favor of the cognitive and the rational responses to the Word. Gordon Fee has expressed the view of many Pentecostals when remarking that “contrary to the opinion of many, spiritual edification can take place in ways other than through the cortex of the brain.”18 More of an emphasis on the gifts of the Spirit among all the people of God will allow for a broad spectrum of gifted activity that will involve the divine claim on the whole person, including the depths of the subconscious mind, the life of the body, and the disciplines of rational thinking.
We need to say something about the sacramental life of the church as well. By the power of the Spirit, the gospel is further proclaimed with the sacramental signs of baptism and the Lord’s Supper. We participate in the grace of this gospel through baptism and Eucharist. Because Christ was baptized in solidarity with sinners, a solidarity that led Him to the cross, we can now identify with Christ in His death and resurrection through baptism. Baptism is the ordination service of every Christian. The Eucharist extends this participation in God’s grace in the ongoing life of the Christian. The presence of the Lord at the Lord’s table, however, is a mutual presence that involves a communion in Him (and He in us) as well as a communion with one another. As Tom Driver has pointed out, we invoke the Spirit during this meal, but we rarely take the time to feel the presence of the Spirit in interaction with one another.19
Again, the charismatic structure of the church expands the field of the receptivity of grace that comes to us in the Lord’s Supper. In sacramental traditions, the temptation has been to objectify the grace of God in the giving of the sacrament, which resulted in a “ritual distancing of God” from the laity. More of an emphasis on the church’s charismatic structure will open the sacraments up as wellsprings of a communal life that involve all the people of God as active participants. As Clark Pinnock stated so well:
As well as receiving the sacraments from the Spirit, we need to cultivate openness to the gifts of the Spirit. The Spirit is present beyond liturgy in a wider circle. There is a flowing that manifests itself as power to bear witness, heal the sick, prophesy, praise God enthusiastically, perform miracles and more. There is a liberty to celebrate, an ability to dream and see visions, a release of Easter life. There are impulses of power in the move of the Spirit to transform and commission disciples to become instruments of the mission.20


Also, as Karl Rahner has pointed out, the gifts of God’s presence in the church can serve to “shock” the institutional life of the church and throw it back to the very core of its life in the presence of God, reminding it also that its existence and purposes are penultimate and relative to the coming kingdom of God in power.21
CONCLUSION: THE PENTECOSTAL CHALLENGE
TO THE CHURCH
If Pentecostals are to meet the challenges facing the churches today and in the future, they will need to reflect theologically on one of their most compelling distinctives, namely, the charismatic structure of the church. Not only does this distinctive promise involve the next generation more intensely in the life of the church and its witness, but it can also help to fulfill the calling of the Pentecostal churches (and other Christian communities) to serve in the renewing work of the Spirit in our time. Theological reflection on this distinctive can also renew our understanding of God and enrich our view of the Christian life. The charismatic structure of the church participates in the koinonia of God as Father, Son, and Spirit. Founded on Christ and filled with the Spirit, the charismatically diverse church reaches by the Spirit for this koinonia and seeks to open it up redemptively to the world. This koinonia involving diverse gifts provides the context in which the ordained clergy can lead and guide the church into the mysteries of Christ through preaching and sacrament. The Spirit works through the gifts to help the church receive gospel and sacrament in diverse and relational ways that are specific, concrete, and contextual. This is how we build one another up in God’s love so as to offer that love to the world. There is no greater challenge for the charismatic structure of the church to meet than this.
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INTRODUCTION
HOW SHALL WE put holiness back into the Holiness-Pentecostal movement? What evidence shall we adduce to recommend the Pentecostal Charismatic movement and global renewal as authentic, mature, and morally compelling? When so many are busier building paying clienteles than edifying a missionary congregation; when chapter and verse is used not for exposition but for gathering “seed contributions” (e.g., “Psalm 119:10—send $119.00 per month for ten months!”); when believers are promised health and wealth if they learn the “wisdom keys,” practice the principles, and believe hard enough; when ministers declare the mantle of anointing on their spirit is not affected by their carnal practices and lawless deeds; when ministers offer prosperity prayer cloths and miracle spring water (reporting only the successes of these “aids to faith”); when hundreds of millions of dollars too often seem to be more for the benefit of believers than the multitudes of lost, incredulous skeptics; when all these things, along with much that is good, goes on, no wonder we are often held up to ridicule. We must find a new moral integration— corporately and individually—a continuing discernment and greater accountability. So many do not despise sound doctrine; they simply ignore it. Individual revelations often displace corporate discernment, and pragmatism too often trumps faithfulness. And then there are things troublesome but morally ambiguous, to say nothing of the betrayal of Christ and spiritual defection in churches that call good, evil and evil, good.
We struggle for biblical integrity and cultural relevance in a toxic milieu of privatism, individualism, and pluralism. If our sons and daughters and honest seekers are to take us seriously, we must work together much more closely and be more accountable to the body of Christ. Strictly speaking, there is no such thing as an independent church. We are all interdependent. We need a deep move of God, in judgment and grace, that will lead to a sustained, disciplined quest for personal and corporate integrity— or, in other words, personal and social holiness.
We should avoid both a negative pharisaism, which issues in censorious pride, and an accommodated libertinism, which transgresses Scripture with impurity while striving for more fame and wealth. Why is it that our young people, more often than not, would rather be an “American idol” than a soldier-saint of God? If we do not wholeheartedly desire to be like Jesus, to be a saint, then we will accept some compromised ultimate goal. Acquiescence will displace aspiration. The merely spectacular will be traded for the truly wonderful (as Frank Bartleman observed soon after the Azusa Street revival at the beginning of the twentieth century). Are we at a crisis point in the North American church?
Let us first look back to the man at the center of that Azusa Street revival, because he embodies and integrates the Holiness and Pentecostal themes in a pastoral, discerning, and suggestive way.
HISTORICAL EXEMPLAR
In John Wesley, ancient spiritualities from the Eastern and Western branches of Christianity were joined with elements from Pietism and Puritanism to produce a revolutionary doctrine of entire sanctification and social holiness. This theology, marked by a pervasive tension between a “pessimism of nature” (original sin as total corruption) and an “optimism of grace” (Christian perfection), was introduced into America, where it thrived and was further shaped by nineteenth-century Holiness revivalism and African American spirituality. It was out of this rich heritage that Pentecostalism was born. Had there been no eighteenth-century Wesleyan and nineteenth-century Holiness movements, there would have been no twentieth-century Pentecostalism.
The marks of that heritage were evident from the beginning. Up until 1910, most Pentecostals would attest verbally, in prayers and gospel songs, that an experience of Christian perfection should precede Spirit baptism.1 Indeed, almost all of nineteenth-century North American Protestantism, to some extent, was “Wesleyanized” and thus “Arminianized.” It was Wesleyanism, then, through the Holiness movement, that was the cradle of Pentecost.2
This is not to deny the early and continuing conflicts between Holiness and Pentecostal churches. But, as Melvin Dieter has observed, these conflicts have been a kind of family dispute between fraternal, if not identical, twins. As Dieter notes, even the more “Baptistic” Pentecostal body, the Assemblies of God, has a spiritual dynamic that is:
… at least equally or even more strongly derived from the historical camp meeting perfectionism as it is from any classical Reformed categories. The theological and experiential wineskins of the Keswick low-church Anglicans and others through whom the higher life message came back to its American home … have been hard put to contain the holiness wine. To use another metaphor, the dominant genes of the vigorous Christocentric pneumatology residing in our common parents, the holiness revival, have left on all the progeny such a unified imprint of spirituality and experience, that each of us will be the loser, if we fail to recognize … the ultimate charge that Warfield and his friends leveled against the movement [New School revivalism of Finney, Mahan, et al.] was that, it was really “Methodist.” The holiness connection is important for Pentecostals because it carries with it the 19th century concern for abolition, prohibition, women’s rights, and the reform of society according to the righteous standards of God.3


In a wonderfully ironic providence there is a confluence of the above streams of Christianity into and out from the life of William Joseph Seymour. The son of former slaves, Seymour was born in Centerville, Louisiana, on May 2, 1870. He was converted in a Methodist church and grew up believing in visions, dreams, and the premillennial soon-coming of the Lord.4 In 1895, Seymour moved to Indianapolis, where he worked as a waiter in various hotels and attended the Methodist Episcopal Church. During this time he contracted smallpox and lost the use of one of his eyes. He had further exposure to the radical Holiness movement through Martin Wells Knapp, the founder of God’s Revivalist Movement and God’s Bible School. It was during this time (1900–1902) that he joined the Church of God Reformation, founded by Daniel Warner in 1880, which was then known as the Evening Light Saints. He was taught that the outpouring of the Spirit in these last days was to precede the Rapture. While with this group he experienced entire sanctification and was ordained to preach.
In 1903 he moved to Houston, Texas, where he began an evangelistic ministry. A year or two later, obeying a revelation from God, Seymour traveled to Mississippi to receive mentoring from C. P. Jones and/or C. H. Mason, the leaders of the Church of God in Christ, then a Holiness (and later a Pentecostal) denomination.
In 1905 Charles Parham, who had been teaching baptism in the Spirit with the Bible evidence (speaking in tongues) since the turn of the century, moved his Bible school from Topeka, Kansas, to Houston. Seymour was then attending a Holiness church pastored by Lucy Farrow. When Farrow accepted a position as a governess and began to travel with the Parham family, she asked Seymour to pastor the church in her absence.
Returning to Houston and having herself experienced the baptism in the Spirit, Farrow urged Seymour to attend Parham’s school. Parham would allow Seymour to attend if he would sit in the hall outside the classroom door, in keeping with the racist protocol of the Jim Crow era. It was here that Seymour became convinced that baptism in the Spirit was distinct from entire sanctification and evidenced by speaking in tongues.
Answering a pastoral call to a Holiness church in Los Angeles, Seymour boldly proclaimed the Pentecostal message, taking Acts 2:4 as a text, even though he himself had not received “the blessing.” The local pastor, Julia Hutchins, promptly locked him out, and he moved to the home of Richard Asberry on Bonnie Brae Street. Here the participants, including eventually Seymour himself, were baptized in the Holy Spirit with the evidence of speaking in tongues. The prayer meeting grew, spilled out onto the front porch and street, and then moved to a building at 312 Azusa Street that had once been an African Methodist Episcopal church but was more recently a stable and warehouse.
The revival began on April 14, 1906, just four days before the great San Francisco earthquake, and it continued through 1909— three years, three times a day, seven days a week. Thousands of persons came to Azusa Street seeking their baptism in the Spirit and then went forth to all parts of the country and around the world. Frank Bartleman, a participant observer, announced that the “color line had been washed away in the blood” of Jesus. One seeker from the southern United States testified that he had to wade through a seeming sea of black brothers and sisters as God broke him over the wheel of his prejudice, sanctified, and filled him with the Holy Spirit. The Los Angeles Times heralded the “wild scenes,” “weird babble of tongues,” and scandalous “racial mixing.” But to Seymour the interracial and somewhat egalitarian nature of the revival testified to its being a latter-day Pentecost.
This was not true for Parham. Arriving at Azusa Street in October 1906, Parham was alarmed at the intense exuberance of the worship and the mingling of the races. Parham’s attempt to take over the revival was thus resisted by Seymour and the interracial board of elders of the Azusa Street Mission. Seymour now became the central leader of the young movement. Soon after the revival began, Seymour incorporated the mission as the Pacific Apostolic Faith Movement and began a periodical, The Apostolic Faith, which soon had garnered fifty thousand–plus subscribers nationally and internationally.
In 1910 William Durham rejected the Wesleyan-Holiness teaching of entire sanctification and put forward his doctrine of “the finished work of Calvary.” Seymour saw this as a fatal mistake, since power was to be upon the sanctified life, which excluded racial prejudice, among other things. Indeed, most of the subsequent defections and splits were to come at the hands of white people, to most of whom Seymour continued to reach out and counseled his church to love. No wonder when he revised the Doctrines and Disciplines and Constitution of the church, he included a statement making him its bishop and calling for his successor to be “a man of color.”
By 1914 the Azusa Street church had become yet another small black congregation in Los Angeles. After Seymour died on September 28, 1922, his wife, Jenny Moore Seymour, became the pastor; she died in 1936. They could not have realized the widespread global and transdenominational impact they would have.
Brief attention must now be given to some of the core beliefs and practices of the revival that were to leave a lasting imprint on this global movement of revival and mission. The editor of The Apostolic Faith placed “contend for the faith” on the masthead of each issue. In response to questions related to maintaining the anointing after the initial reception of the Holy Spirit, Seymour exhorted to keep on living in the Word of God with a perfect heart of obedience. No antinomianism here! And what of the place of Bible study after receiving the Holy Ghost blessing? The editor responded, “Yes (we need to study); if not one becomes fanatical or many times will be led by deceptive spirits and begin to have revelations and dreams contrary to the Word, and begin to prophesy and think ourselves some great one, bigger than some other Christians. But by reading the Bible prayerfully, waiting before God, we become just little children, and we never feel that we have got more than the least of God’s children.”5
The ongoing corporate reflection upon the living reality of God in their midst was the method of theological work at Azusa. Scripture reading, preaching, teaching, testimonies, prayers, silent meditation, dancing, prayer vigils, songs, witness, poetry, dreams, visions—all these means of grace tended to form persons who shared a common story, who had become actors in a cosmic drama at a crucial point in salvation history. But in all of this the stated preeminent authority was Holy Scripture.6 The Holy Spirit was the teacher who unfolded the drama of redemption from Genesis to Revelation, and all they had to do was to “follow on.” Free-lovism (contemporary expressions of sexual impropriety) was condemned as from the “pit of hell … a dragon devouring those who get out of the Word … but He has given His children to know these Spirits.” Writing in unknown languages under spiritual inspiration was also condemned because it did not occur in Scripture.7
An early statement of belief in The Apostolic Faith consisted of brief phrases; scriptural quotations; affirmations of restoration of apostolic gifts, signs, and wonders; and the “old time religion” practices of camp meetings, revivals, missions, street and prison work, and Christian unity everywhere.8 All of these practices and beliefs were drawn from the revivals of the eighteenth-century Methodist and nineteenth-century holiness adherents. “The difference was the gestalt, the particular mix of eschatological intensification evidenced in the urgency, expectancy, and manifestations of the Spirit which gave rise to a missionary fellowships whose ‘This is that’ (Acts 2:16) affirmation of the Latter Rain (of God’s Spirit) turned members of the Holiness movement into members of a global Pentecostal missionary force”9 now numbering well over 600 million and continuing to grow, especially in the new majority Christian locations of Africa, Asia, and Latin America.
The indeterminate but imminent second coming of Christ energized the ethical and missionary concerns of the revival participants. They were commissioned to warn the church to get ready, to consecrate, and to witness. As was commonly reported:
“Jesus is coming soon” is the message that the Holy Ghost is speaking today through nearly everyone that receives the baptism with the Holy Ghost. Many times they get the interpretation of the message spoken in an unknown language and many times others have understood the language spoken. Many receive visions of Jesus, and He says, “I am coming soon.” Two saints recently in Minneapolis fell under the power, were caught up to heaven, and they saw the New Jerusalem, the table spread and many of the saints there, both seeing the same visions at the same time. They said Jesus was coming soon and for us to work as we had little time.10


Central to the understanding, experience, and testimony of the saints at Azusa was the reality of Christ. In their testimony to Him in His fullness, they focused on His being their Savior, Sanctifier, Healer, Spirit Baptizer, and coming King. This functional Christology was also a shorthand way of describing the full gospel. God had restored to the church’s life and doctrine justification by faith through Martin Luther, sanctification by faith through John Wesley, and Spirit baptism through the Pentecostal latter rain outpouring. New emphasis on healing emerged throughout the nineteenth-century Holiness movement, accompanied by a shift from post to premillennial expectancy regarding Christ’s second coming. Jesus Christ was the same yesterday, today, and forever.
This apostolic reality of the first-century church was being restored with accompanying experience, testimony, and doctrine. Although regeneration (simultaneous with justification), sanctification, and Spirit baptism might occur simultaneously, they were separable largely and more often than not experientially. They were crises within and with a view toward a certain spiritual developmental journey that would turn believers into a missionary force. “Salvation history was not primarily a matter of ideas, illumination and belief. It was fundamentally deliverance, turning, listening, watching, walking, waiting on the Lord who had acted, was acting and would act.”11 Full salvation was verbal!
Seymour, reminiscent of John Wesley with his lay minister conferences, answered a range of pastoral questions in The Apostolic Faith. As might be expected, many of them had to do with sanctification, Spirit baptism, and the Pentecostal believers’ relationship to other Christians. When asked if a person should seek sanctification before Spirit baptism, he answered yes, because sanctification destroys the old Adamic body of sin, but the baptism in the Spirit empowers for service and seals the believer for the day of redemption. To the question concerning the real evidence of baptism in the Spirit, Seymour replies that it is divine love and fruit of the Spirit (Gal. 5:22). So is it necessary to have hands laid on in order to receive the Holy Ghost? No, one can receive it right now by faith in the Word of God and in any location (“your closet”). But you should be sanctified, because Spirit baptism is a “gift of power on the sanctified life, and when people receive it, sooner or later they will speak in tongues as the Spirit gives utterance … tongues are not salvation and not in the standard of fellowship with other Christians”; that comes “through the blood by the Spirit of Christ.”12
To Pentecostals tempted to pride Seymour exhorted:
When people run out of the love of God, they get to preaching something else; preaching dress, and meats, and doctrines of men, and preaching against churches. All these denominations are our brethren. The Spirit is not going to drive them out and send them to hell. We are to recognize every man that honors the Blood. So let us seek peace and not confusion. We that have the truth should handle it very carefully. The moment we feel we have all the truth or more than anyone else, we will drop.13


William Seymour believed sanctification in the perfect love of God was necessary for Spirit baptism, essential to racial reconciliation and unity, and preparation for the return of Christ for a bride without “spot or wrinkle.” He was a humble leader who empowered others, recognized multiple leadership (including women), did not hold grudges, exercised judicious pastoral discernment, and prayed continually. All of this and more qualifies him to be designated the spiritual father of the modern global Holiness-Pentecostal movement and a key figure who represented some of the best of its traditions. Power upon the sanctified life for righteous witness and mission is still a worthy if not essential concern for responsible Christians today facing our own crises of credibility and opposition.
CRISIS: PRIMITIVE AND CONTEMPORARY
Jesus’s prescription for the crisis facing the primitive church was to command the early Christians to tarry in Jerusalem until they were filled with the Spirit (Acts 1:4–8). Paul instructed the church at Ephesus to keep on being filled with the Spirit (Eph. 5:18). But how does one go about proving one is filled with the Spirit? From the beginning, observers apparently could conclude that Spiritfilled believers appeared to be drunk (Acts 2:13, 15; Eph. 5:18) or to be speaking unintelligible gibberish and behaving in an unfamiliar and unsettling way. In the two thousand years since the incarnation of our Savior, various evidences have been adduced for being filled with the Spirit. How should a Christian go about deciding which evidence is false, which is true, and of the true, that which is fundamental or normative? To prove something is to demonstrate its validity and genuineness. How and under what circumstances does speaking in tongues count as evidence of being filled with the Spirit? From the beginning, Pentecostals were accused of being deranged or demonized. How should Pentecostals make their case before the public and among other Christians?
We live in a scientific, hedonistic, and violent age. A scientific age seeks to publicly demonstrate by the scientific method the truth or validity of various claims. Since the Enlightenment of the eighteenth century, scientific knowledge has consisted of publicly demonstrable facts that purportedly describe reality. Though scientific theories come and go, science has achieved a remarkable degree of technical proficiency. Because of Christianity the world was viewed as behaving lawfully, and therefore science was possible.
In addition to the evidence of the five senses, however, Christians have always maintained that there is revelation from God. God enables us to hear His voice, to see His mighty hand at work around us, and to know Him in our heart. Since God is infinite in wisdom and knowledge and we are limited, we know and prophesy in part. Nevertheless, we do know God in a manner sufficient for salvation and Christian living. When science points to technical accomplishment for persuasion, Christianity points to moral and spiritual accomplishment for persuasion. This provides the foundation for the right use of other knowledge.
Ours is also a hedonistic age that often lives by feeling while giving lip service to the publicly demonstrable truths of science. If it feels right and looks good to the individual, then it must be good. This often leads to moral anarchy, in which each individual does what seems right in his or her own eyes. But feelings can change—and do regularly, as evidenced by the many broken marriages, friendships, and contracts in modern society.
Ours is a violent age in which nations and factions seek to establish the truth of their political claims. The powerful suppress any evidence that conflicts with their position. The victors display the spoils with a vainglory meant to credit their position. Their attitude is that those who win the battle must be right. This has led to great social and global fragmentation.
Scientific theories disagree and often change. Feelings and personal preferences come and go. Those who are in power today are out of power tomorrow. This leads to doubt and despair in the hearts of millions of men and women who search for a firm basis on which to build their lives. In relation to the question before us, that of evidence for spiritual fullness, we must produce evidence that is publicly compelling (according to the Scriptures), privately fulfilling (addressing our doubts and satisfying the soul), and politically viable (able to overcome the tremendous spiritual opposition that comes on every hand) to the cause of Christ.
Pentecostals assert that these are the last days, citing Acts 2 and Joel 2. They believe the great outpouring that initiated and carried forward the Pentecostal movement of the twentieth century is a sign of the soon coming of the Lord. The end is near, and this end is both a judgment of the present activity of the church and world and a goal that fills believers with hope and pulls them toward the Second Coming. Pentecostals live in a tension between what God has already done in Jesus Christ and what is not yet consummated. The kingdom of God—a kingdom of righteousness, joy, and peace in the Holy Spirit—is already at work among us. But it has not yet come in all its fullness. God reigns and rules in our hearts, but we long for the day when everything will be “holiness unto the Lord” and God will be all in all.
If ours is a scientific, hedonistic, and violent age seen against the horizon of the soon coming of the Lord, what is the condition of the church? God calls forth and maintains the church, but it is also true that churches are broken, divided, and too often competitive. The church is being renewed in the Holy Spirit around the world, but it is also in danger of apostasy. Like the churches in the Book of Revelation, Jesus has commendations and warnings for today’s church. The division and competitiveness of the church make it even more difficult for individuals to consider and weigh the evidence for being a Christian, especially a Spirit-filled Christian. Too often churches are not places where people can study the Word of God and test various doctrinal claims. Churches can appear to be like filling stations seeking only to pump blessings at a cheaper price than their competitors. Or they can be like circuses that bill acts and seek only to thrill crowds. Some churches are like nightclubs seeking to book headliners who will develop a loyal clientele of customers. Other churches seem to be reduced to mere schools for the development of the skills needed to cope with modern society but that provide no real community.
The church must be a place where everything is tested by the Scriptures and where people seek to be led by the Spirit and live in His fullness. If a church is not a missionary community actively engaged in evangelism and engaging the spiritual forces of darkness, the language of spiritual fullness will seem strange indeed. In other words, the context in which one searches can decisively shape the outcome of that search.
In North America, according to various formal and informal polls, the number of Spirit baptisms and those who claim to regularly speak in tongues or manifest spiritual gifts is going down. Perhaps boredom or cynicism are settling in. There are many reasons for this, but it must be remembered that the power of the Holy Spirit is given in order to be witnesses unto Christ. If the church that is claiming to be Spirit-filled is not a missionary community that is living with a sense of urgency, then its members will be caught up in the rush to respectability and social accommodation. People who continue to experience speaking in tongues in this context can actually be inoculated against it and other gifts because it seems so one-dimensional and self-serving.
CARNALITY, CONFLICT, AND CONTRADICTIONS
The church exists in a world in which there are many spiritual counterfeits. Behavior similar to speaking in tongues is not limited to the Christian church. It never was. Other religions have prophetic claims and point to miraculous occurrences. If this isn’t confusing enough, there is plenty of evidence of the works of the flesh among those who claim to be filled with the Spirit. This conflicting evidence is confusing to the honest seeker and can be deadly to those who are wavering in their faith. Believers need to be reminded that it is not what they have but who has them that is important. It is not how much of the Spirit you have but how much of you the Spirit has. The point is to live from the fullness of God and not from the flesh, the world, or the devil’s schemes.
But in addition to the carnality of Christians and counterfeits of other religions and cults, Christians disagree among themselves as to the significance of Spirit baptism. Most non-Pentecostal Evangelicals say baptism in the Holy Spirit occurs at conversion, when the believer is baptized into Christ. Many maintain that the sign gifts of the apostolic age ceased at that time. Writers such as John F. MacArthur Jr. continue to write books promoting this position. What is disconcerting is not that they state these contrary positions but that their books seem to evidence no engagement with Pentecostal scholarship. Roman Catholics have a significant number of members who are involved in the Charismatic Renewal. For Catholics, the baptism in the Holy Spirit is a release of the sacramental grace given at baptism. As such it is a realization of their Christian initiation. But the baptism in the Holy Spirit is not a normal expectation prescribed by the church for every believer. Lutherans like Larry Christenson are influential Charismatic teachers. But most Lutherans are very suspicious of Pentecostal spirituality and largely regard it as a kind of enthusiasm, if not a legalistic religion, that requires certain conditions for receiving the filling of the Spirit. So-called third-wave Charismatics (John Wimber, Peter Wagner, et al.) emphasize power encounters in which persons are healed and demons expelled. They reject the teaching that speaking in tongues is the initial evidence of Holy Spirit baptism. They regard tongues as one gift among many but not having the significance ascribed to it by Pentecostals.
If the foregoing represent conflicting claims, there are also gross contradictions of spiritual fullness. These contradictions are the sins against the Holy Spirit that deserve serious consideration by anyone who is seeking to weigh the evidence and to hold fast to what is true. These sins include grieving the Spirit (Eph. 4:30), quenching the Spirit (1 Thess. 5:19), insulting the Spirit (Heb. 10:26–29), resisting the Spirit (Acts 7:51), lying to the Spirit (Acts 5:1–11), and blasphemy against the Holy Spirit (Matt. 12:31–32). Any claims to spiritual fullness are contradicted by the manifestation of any of these sins against the Spirit, whereas the opposite of these sins is consistent with spiritual life.
The context of Ephesians 4:30 (vv. 25–32) indicates the believers may grieve the Holy Spirit by their dispositions, deeds, and discourse. Lying, anger, and grudges give opportunity to the devil. Members must quit their former sins, stealing for example. No evil talk is to come out of the believer’s mouth, but only what is useful for edification so that words may minister grace to those who hear. Bitterness, wrath, anger, arguing, and slander, along with all malice, grudges, and evil intent, must be put away, and believers must forgive with a tender heart and kindness. Tearing down the body of Christ with our disposition, deeds, and discourse grieves the Spirit; building up the body of Christ pleases God the Holy Spirit.
The context of 1 Thessalonians 5:19 (vv. 16–22) indicates that the opposite of quenching the Spirit is to rejoice always, pray without ceasing, and to give thanks in all things. Those who are thus disposed toward God will not despise prophetic utterances; thus the complacency, indifference, and apathy of the world will be overcome in one who is aflame with the Spirit and burns brightly and clearly as a witness for Christ.
According to Hebrews 10:26–29, the Spirit of God is insulted or outraged when a believer willfully persists in sin after having received the knowledge of the truth. One who violated the Law of Moses died without mercy on the testimony of two or three witnesses. The writer of Hebrews was asking, “What will be the end of those who have spurned the Son of God and profaned the blood of the covenant, which is the basis of their sanctification?” Those who claim to be Spirit-filled while willfully persisting in known sin contradict their claim, and whatever evidence they have otherwise is undermined. The Spirit is honored when the believer follows His leading into all truth and manifests the character of Christ, who came to do the will of the Father.
In Acts 7:51, Stephen accused his fellow Jewish hearers of resisting the Holy Spirit, as their fathers had done when they had rejected the warnings of the prophets. By rejecting Jesus Christ they were resisting the witness and the leading of the Holy Spirit. Those who refuse to acknowledge and yield to the Holy Spirit resist His work and cannot know and live from His fullness. The Holy Spirit does not possess a person as demons do. He enables, leads, and convinces. The Christian life is not an inevitability. It is a yielding and a seeking after God and His will for our life. All we need is found in Christ by the Spirit, and God is working in us “both to will and to do of his good pleasure.” But we must “work out … [our] salvation with fear and trembling” (Phil. 2:12–13, KJV).
In Acts 5:1–11, Ananias and Sapphira lied to the Holy Spirit by pretending to give all while holding back a portion of their property. They sinned against the Holy Spirit, who is the source of unity in Christian community. The Spirit of Life struck them dead. The Holy Spirit is serious about Christian fellowship, and those who do not discern the body of Christ are subject to spiritual sickness and death (1 Cor. 10; 11:30).
Finally, in Matthew 12:31–32, Jesus said that speaking against the Son is forgivable, while blasphemy against the Holy Spirit is not. This is not because the Holy Spirit is more divine than Jesus Christ. It is because no one may know the true identity of Jesus and be conformed to Him apart from the work of the Holy Spirit. When someone rejects His witness, they have rejected the only means whereby one may know and follow Jesus Christ. They have attributed evil to the one who is good and the source of goodness. The Holy Spirit is to be blessed and honored, and His witness is to be accredited before the watching world. When believers fail to honor the Holy Spirit or by their words and actions trivialize His work among them, they take steps toward denying His witness. Blasphemy against the Spirit is not something that someone does spontaneously. Usually a process involving the previously discussed sins against the Spirit culminates in the ultimate sin against the Holy Spirit—blasphemy. If a person persists in this sin, he cannot be forgiven, because he rejects the Spirit who brings conviction. The Holy Spirit strives to embody in the church and each believer the witness to Jesus Christ. Jesus, who overcame sin in the flesh, desires that we should glorify God in our flesh. Every spirit that denies that Jesus is come in the flesh, that denies the Incarnation, that denies the person and character and work of Jesus is not of God. The point of the admonition in 1 John 4:1–3, 15 is that we should test the spirits to see whether they are of God. When we love and obey Jesus from the heart, we are living proof, an evidence, a witness who is consistent with the witness of the Holy Spirit. Those who are filled with the Spirit seek to fill the world around them with this witness.
EVIDENCE: SPIRITUAL
In speaking of evidence of spiritual baptism, it is important to discuss the fullness of whom. Many discussions about evidence start with the what or the effects rather than the person, character, and work of the Holy Spirit. Evidence of spiritual fullness must be spiritual evidence; that is, it must be evidence that is a fruit and manifestation of the Holy Spirit. The Holy Spirit is a person who never possesses or dominates, as an evil spirit does. The Holy Spirit is not an inner aspect of the person. The spirit of the prophet is subject to the prophet (1 Cor. 14:32), but the Holy Spirit is subject to no one. The Holy Spirit is a person, and therefore His work is personal and produces persons who act in loving freedom to accomplish God’s will.
The Holy Spirit is pure and will not dwell in an unclean temple. Those who claim to be filled with the Spirit while living defiled lives and defiling others contradict their claim. This is why early Pentecostals wanted to keep the association of sanctification and Spirit baptism. Indeed the Holiness movement of the nineteenth century came to equate entire sanctification and baptism with the Holy Spirit. Purity and power were two sides of the same coin for them. Early Pentecostals maintained that the Holy Spirit would be poured out upon a consecrated vessel emptied of carnal desires and resistances to God so that it might be filled with the Holy Spirit. The power of the Holy Spirit will not move one to act in ways that contradict Scripture. The Holy Spirit inspired the Bible. Therefore, if He led someone to contradict Scripture, He would be contradicting Himself. The Holy Spirit has real power—power to accomplish God’s purposes in the world. The Holy Spirit is God. Therefore the Spirit will never glorify an individual or a church; rather, the individual or church that is filled with the Spirit will glorify God in character and deeds.
The Holy Spirit moved on holy men of God who wrote the Holy Scriptures and were a part of the community of saints—the holy ones (2 Pet. 1:21). The writers of Holy Scripture knew the truth and therefore were free to walk in the light. They spoke the truth in love and thus built up the church and helped to equip believers for every good and perfect work in the ministry of the whole people of God. It is possible to make claims to spiritual fullness and lie with one’s deeds. If a person’s deeds are not scriptural and his motive is something other than love, then he is not acting in the truth. Truth was related to the faithfulness and dependability of God in the Old Testament and to the freedom that God would give through the gospel of Jesus Christ in the New Testament era (John 8:32). Those who are filled with the Spirit will love the truth and search the Scriptures in order to walk in all the light the Spirit shines on their path (1 John 1:7).
The early Pentecostals did not condemn other believers for not seeking to be filled with the Spirit in the way they were or for failing to speak in tongues and manifest spiritual gifts. Rather, they testified that they must walk in all the light God had revealed to them. And they made the claim that this was indeed scriptural. Those who are filled with the Spirit will walk according to the Scriptures and will love every other believer in Christ. They will embrace the fullness of the fruit and gifts as the way of faithful witness in the world, the way in which truth is made known in word and power and demonstration of the Holy Spirit.
Pentecostals believe that apostolic succession is evidenced by those who live from and demonstrate the same power and Spirit that Jesus’s apostles manifested in their witness. God the Father, who sent the Son and poured out the Holy Spirit, inspired the Scriptures and called forth a people who would live from God’s fullness and manifest His character and deeds to a watching world.
Being filled with the Spirit and speaking in tongues is not supposed to be terminal evidence! The testimony of early Pentecostals indicates they were on a holy journey. They were walking in the light and following Jesus in obedience, sanctification, and Spirit-filled witness. They were sent into the world as He was sent. One needs only to listen to the early Pentecostal songs to get a sense of this movement of the Spirit in the lives of those who were living from the fullness. This is illustrated in songs like “I Feel Like Traveling On” or “Marching to Zion.” The filling with the Holy Spirit constitutes the church as a last-days missionary movement that powerfully engages movements animated by other spirits and based on doctrines of demons. Anything truly good or beautiful or true that may be observed anywhere in the world is the result of the activity of the Spirit of God. Wherever men and women receive the witness of the Spirit to goodness, truth, and beauty, they will, upon hearing the gospel and repenting, recognize the true Lord and Savior of the world—Jesus Christ.
All that has been said up to this point is meant to teach that there is a lot more to Pentecostals than speaking in tongues. There is a lot more, but no less!
EVIDENCE: SPEECH
Outsiders quickly labeled modern-day Pentecostalism “the tongues movement.” Some Pentecostals, seeking to move away from what seemed to them a narrow focus on tongues, have downplayed the initial evidence and speaking of tongues as an evidence or one among many evidences.
My own larger work Pentecostal Spirituality: A Passion for the Kingdom sought to display the inner logic and ethos of the Pentecostal way of being Christian and to suggest a reappropriation of the full gospel vision at the heart of the early-twentieth-century movement. A few people have misunderstood this as an attempt to diminish the place or significance of Spirit baptism and/or speaking in tongues. Rather than producing a post-Reformation Protestant scholastic type of systematic theology with Spirit baptism as the chief distinctive and organizing hermeneutic, my work focused on the lived ethos of early Pentecostalism, drawing from what I felt ought to be the heart of what was the early reality. Certainly we need a variety of methods and types of writing to further the movement, its institutions, and programs. But the Pentecostal whole (gestalt, all the doctrines and practices) is more than the sum of the parts. The number of pages expended on a subject, like Spirit baptism, does not indicate what is objectively more important in the whole. That is dictated by the nature of the work. Neither the New Testament nor the early Pentecostal movement focused predominantly on Spirit baptism. The central focus for both was Jesus Christ. To be a Pentecostal Charismatic Christian is to be a Christlike witness, in the power of the Spirit, to Jesus Christ—a witness in words, character, and power. The Holy Spirit perfects the work of Christ in and through Christians and the church and leads the mission effort as believers participate in the mission of God.
While it is true that speaking in tongues must be seen within the whole picture (the gestalt) of the Christian life lived in the last days, it is important not to lose sight of the significance of speaking in tongues and Spirit baptism.
In Acts 2, the cloven tongues were distributed to every believer in the Upper Room, and they all spoke in tongues. In Acts 9 Paul was filled with the Spirit and later told the Corinthian church that he thanked God he spoke in tongues more than all of them (1 Cor. 14:18). It was Paul’s desire that they all speak in tongues (v. 5). While noting abuses in the Corinthian church, Paul nevertheless commanded them, “Forbid not to speak with tongues” (v. 39, KJV). In Acts 10 and 11 are the account and explanation of the outpouring of the Spirit on the household of Cornelius. Peter said they received the Spirit just as the apostles had on the Day of Pentecost, “for they heard them speak with tongues” (Acts 10:46, KJV). This is what Pentecostals maintain today. As believers in the gospel, their hearts have been purified by faith, they have been filled with the Holy Spirit, and they “speak with new tongues” (Mark 16:17, KJV). In Acts 19:1–7, the Ephesian believers were filled with the Holy Spirit and spoke in tongues and prophesied. Pentecostals do not maintain that those who are filled with the Spirit will only speak in tongues; they simply maintain that this is the initial evidence.
Speaking in tongues should not be divorced from other forms of prayer. Christians pray with words understood, without words (sighs and groans), and with words not understood but nevertheless meaningful (speaking in tongues). These three modes of prayer are mutually conditioning. As one hears the gospel and is taught the Scriptures, he comes to understand his life in terms of the scriptural story. The believer’s prayers are to be structured by the Word of God. All prayer is to be in the Spirit who inspired the Scriptures and helps each believer to pray. As the believer’s understanding is shaped and directed by the Word of God, he or she prays prayers of thanksgiving, praise, and intercession. Sometimes the burden for lost and hurting people becomes so great that the Spirit of God will sigh within the believer, who also groans and longs for the salvation and healing of all those in the world. The fullness of the Holy Spirit does not always issue in laughter. Tears may also be evidence of the filling with the Holy Spirit. The body is built up through both tears and joy. Spirit-filled worship will have a place for weeping as well as rejoicing. When the Spirit sheds the love of God abroad in the heart of the believer, that love turns to compassion in the context of the many sheep who are scattered without a shepherd and of those whom Satan is seeking to devour as a ravenous wolf or roaring lion.
A mind shaped by the Word of God and a heart affected by the love of God will seek to express in prayer, praise, and proclamation of the mighty acts of God. Believers who meditate upon the Word, long for the coming of the Lord, and yield to the probing of the Holy Spirit become vessels of service in the Lord’s kingdom.
Every community in the world is characterized by a certain language. On the Day of Pentecost, those gathered in Jerusalem heard the disciples telling the mighty works of God in their own language. Speaking in tongues, whether in known or unknown languages (Acts 2; 1 Cor. 14), is speech that is enabled by the Holy Spirit. It is eschatological speech, words that indicate the last days are upon us. The power of the world to come is manifested in this world by such speech. Regular human speech is transcended, for when we speak in tongues our spirit prays as the Spirit initiates speech. Speaking in tongues becomes a paradigm or model of the Spirit. Believers speak as they yield to and are enabled by the Holy Spirit.
The indwelling Spirit leads all Christians into the truth and teaches them what they need to know of Jesus Christ. The filling with the Spirit will simply realize the intended purpose of the indwelling: that every believer should be a Christlike witness in the power of the Holy Spirit.
John the Baptist was filled with the Spirit and leapt in his mother’s womb; Zacharias was filled with the Spirit and prophesied. It is the privilege of believers from Pentecost forward to speak with other tongues as the Spirit gives utterance. In this way, believers give expression to the inexpressible.
People who are filled with the Spirit do not claim they are more mature or more knowledgeable in the Scriptures than other Christians. Those who are filled with the Spirit have no inherent claim to superiority that can be sustained by the Scriptures. However, they all testify to walking in the light that God has shined on their paths. They all testify to the fact that their Christian lives are better and stronger and that they are more effective in their witness than they were before. If a believer did not think that being filled with the Holy Spirit was better than not being filled, why would he or she seek it?
Being filled with the Spirit should never be a source of division in the church. It will only become so if those who are filled with the Spirit and speak in other tongues are forced out of a church, or if they make erroneous claims and become puffed up in pride.
Pentecostals are often asked, “But do I have to speak in tongues to be filled with the Spirit?” When I was asked this question in the early 1970s as an urban missionary in Atlanta, Georgia, my response was that you did not have to kiss the bride or the groom in order to be married. But if one understands what a kiss is and what marriage is, one does not ask, “Do I have to?” Kissing has significance only within the covenant of marriage and the larger meaning of life. Marriage is a holy covenant that testifies to the relationship between Christ and the church. As such, kissing is a symbol of the affection between a husband and a wife. Lips touch lips, and love is not simply symbolized but mediated, expressed, enhanced. Speaking in tongues is a privilege of every Spirit-filled believer. Like a kiss it can be faked, or, as in the case of Judas, signify betrayal instead of affection. But the counterfeit does not disprove the real. On the contrary, it proves that there is a genuine article.
Speaking in tongues is not the power; it is the evidence of the Spirit’s filling. But it is also empowering, since believers joyously participate in Holy Spirit–enabled speech that is deeply meaningful, though not understood in the usual sense. The believer’s spirit prays. This personal edification is important in a day of spiritual weakness and oppression. Here is a language no person or demon can decipher or deflect. It is the language of the kingdom of God. In this way, members of God’s good creation, restored through Jesus Christ, already participate in the age to come and pray down the power of the future kingdom into the present.
But some Pentecostals and Charismatics have been so zealous for tongues as to make the same mistake as their detractors. They, in effect, have reduced the filling of the Spirit to speaking in tongues or Christianity to a primary focus on Spirit baptism. Thus, in some quarters, people are taught to speak in tongues! That is illegitimate and self-defeating. Even worse, when a person who has been taught to speak in tongues encounters real demons and opposition to the gospel, he will not have the power that the Spirit alone can provide to overcome and be a faithful witness. Some misguided and unscrupulous individuals may teach people to speak in tongues in order to count them in a carnal competition to see how many spiritual experiences can be induced. Such tongues are not enabled by the Holy Spirit, and even if they are meant to help the chronic seeker overcome his/her reluctance to speak, the end result will be a discouraged, disappointed, and even embittered person (to say nothing of getting beat up by real demons).
People can be taught to speak in tongues as a natural phenomenon. They can speak in tongues as a result of the influence of evil spirits, or they can speak in tongues as they are enabled by the Holy Spirit. The true filling with the Holy Spirit will produce a witness to Jesus Christ in word, power, and demonstration of the Spirit. In a context of loving consecration, joyous praise, and missionary faithfulness, a Spirit-filled believer is produced and maintained.
I shall never forget as a little boy hearing my mother intercede in tongues, groan in the Spirit, and sing as the Spirit filled her heart and mind. She knew much sorrow and came through many difficulties in her life, but as she would “pray through” and the Spirit would come upon her, her countenance and her voice would take on a beauty and strength not of this world. Millions of poor, disenfranchised people throughout the world who have been told that their voice does not count and that they have nothing to contribute by the power of the Holy Spirit are given a voice and become victors instead of victims. They become witnesses to Jesus Christ in a divine drama in which they are now key players. These individuals, like my mother and father, find comfort and strength in the Holy Spirit for a vocation of witness to Jesus Christ. They are actors in the drama of redemption, and their lives are thus given new significance and meaning.
Speaking in tongues is the initial evidence of the filling with the Spirit, an eschatological sign of the last days, a source of personal edification to the believer, a sacramental means of grace, a gift to be interpreted for the edification of the body of Christ, and a means of underscoring the difference between the church and the world. Speaking in tongues is not Law but gospel. It is not the cause of the baptism in the Holy Spirit; it is the evidence. But it is not the only evidence; when it is the only evidence, it is not the evidence of the filling of the Spirit.
EVIDENCE: ESSENTIAL
As speaking in tongues is an effect of Spirit filling, love is a manifestation of the character of God. Love is the source or fountain of all the other fruit of the Spirit. Paul told the church at Corinth (1 Cor. 13) that one may speak in tongues, have mountain-moving faith, understand all mysteries, have all knowledge, give one’s goods for relief of the poor, and give one’s body in sacrificial service—but without love it profits nothing!
Love is the word we use to symbolize the mutual self-giving that we see in the divine Trinity. Into this life of self-giving the believer is taken by the Holy Spirit through Jesus Christ in the love of the Father. God so loved the world that He gave His Son. The Son gave up His life as a ransom for many. The Holy Spirit gives His life to bear witness to Jesus Christ and to comfort all believers.
Without love we may try to develop the inner and outer characteristics of the other fruits of the Spirit, but it is love that makes these characteristics into fruit of the Spirit. Love is the inner content of our union with God in Christ by the Holy Spirit. Love fulfills the law of God and is the motive for all obedience. Believers walk in all the light God sheds on their path because they love God. Love keeps believers from competing with each other in the church and assures that believers will not grade the gifts and those who manifest the gifts according to some carnal scale of self-glorification. Fruit and gifts belong together, as do character and personality in an individual’s life.
To know God is to love God, and to love God is to love others. Love is the inner meaning of sanctification and Christian perfection. Those who love God with all their being will love their neighbor and will reach out to the lost and hurting. Love becomes the motive for seeking the baptism in the Holy Spirit. Power makes love’s witness effectual in the face of the demonic forces opposing the gospel of Jesus Christ in today’s world. Power enables us to love righteously. Love is the motive for the ultimate evidence of the baptism in the Holy Ghost.
EVIDENCE: SACRIFICIAL
The writer of Hebrews said that Jesus, by the eternal Spirit, made an offering of Himself (Heb. 9:14). John said the meaning of love is found not in the fact that we have loved God but that God first loved us and gave Himself for us (1 John 4:10). It is this sacrificial love that is the motive and heart of true witness. The baptism in the Holy Spirit is not meant to issue in words alone, however forcefully delivered. In fact, volume and force have nothing to do with it. The word for “witness” in the New Testament (marturia) is the one from which we derive the word martyr. Christian witness is a life-and-death matter. More men and women have given their lives in the service of the gospel in this century than in any previous century of recorded history.
Speaking in tongues is communication with the Commander in Chief, the Lord of Hosts, who leads His church as an army into battle and calls upon soldiers of the cross to give themselves daily as lambs among wolves. This is not something a parent would lightly desire for his or her children. Indeed, consecration and filling with the Holy Spirit will mean that our children will be involved in suffering and conflict with the world and the devil until Jesus comes again. But it is far better to suffer for righteousness’ sake, for love’s sake, or for Christ’s sake than to suffer as an evildoer or a carnal Christian who avoids the way of the cross.
In Matthew 16:24 Jesus said, “If any man will come after me, let him deny himself, and take up his cross, and follow me” (KJV). The way of discipleship is the way of self-sacrificing witness. This is not something that any of us does naturally. It can only be the fruit of the power of the Holy Spirit, who enabled Jesus to offer Himself on Calvary.
The ultimate goal of Pentecostal believers is not to make an apology for speaking in tongues; it is to give their life in service for the Master. All prayer—whether with words, sighs, or tongues—is to be in the Spirit. And all prayer is vital for Christian witnesses, who must maintain communication with the Lord of Hosts, who alone can give direction, comfort, and strength in the spiritual battles to which the church is called today. When the Spirit speaks with such immediacy in the speech of the believer, there is a sacramental mediation, a making visible of the power of the age to come and the grace of the Lord Jesus. When the Spirit moves, the humblest believer is therefore enabled to pray with sighs too deep for words and with longing and joy to press forward to the prize of the high calling in Christ Jesus.
CONCLUSION
In a scientific, hedonistic, and violent age, Spirit-filled believers will seek to give evidence of the fullness and provision of God through walking in the light, walking in love, and walking in the power of the Holy Spirit. They will test all things by the Scriptures and hold fast to what is good. Discernment of spirits, which is a gift of the Holy Spirit, will operate in any church that will search the Scriptures and seek to live in missionary faithfulness in the last days. Such a church will test spiritual manifestations by asking the following questions: Is this consistent with the fruit of the Spirit? Does this honor Jesus Christ? Is this scriptural? Does this build up the body of Christ? Does this provoke the body of Christ to righteousness? Does this further the church’s mission? Discernment requires the faithful, gathered in the Spirit around the word.
Since we prophesy and know in part, there will be occasions when our fallible, weak humanity—and, yes, even our carnality— will distort or garble the message God is trying to speak to us. But the same God who graciously bestows His gifts will also graciously judge, chastise, and discipline us so that we may be clearer witnesses of Jesus Christ.
The baptism in the Holy Ghost with the initial evidence of speaking in other tongues is by grace through faith. Like everything good, it is the gift of God. The power is God’s gift to the whole church. It is poured out upon the sanctified life for last-days missionary service. This sanctification is not merely positional, imputed righteousness. Nor is it gradual growth, though that is part of the sanctified life. Sanctification begins with a real change in the heart at regeneration when the believer is set apart from the world and joined to Christ. The sanctification that should be associated with the baptism in the Holy Spirit is a result of cleansing and mortification of the deeds of the flesh until the heart is perfect in love. This purity of heart is the center of Christian spirituality and the motive for the believer’s walk in righteousness and his or her seeking continually to be filled with the Holy Spirit in order to witness to a lost and hurting world. This wholehearted love is a daily gift of the Savior to all those for whom He prayed in John 17, and it is their greatest gift to Him.
Pentecostals do not believe they have all the truth or that they are the only ones going to heaven. We struggle to share with our brothers and sisters throughout the body of Christ the wonderful, glorious, inexpressible blessings, comfort, and power of the Holy Spirit, which He has made known to us through Christ. In the face of the counterfeits surrounding the body of Christ and the apostasy and false doctrine from within, Pentecostals seek to be faithful to the purpose for which God has raised them up. They seek to be a blessing to the church and a witness to the world in word and power and in demonstration of the Holy Spirit.
The church, as it is meant to be, is the body of Christ, “the fullness of Him who fills all in all” (Eph. 1:23, NKJV). Those who are filled with the Holy Spirit live from this fullness of God, made known and given in and through Jesus Christ. We will continue to meditate upon the cosmic, social, and personal dimensions of Holy Spirit’s filling. One day God will be all and in all. Until that day, let us keep on being filled with the Holy Spirit and filling the earth with the doctrine and care of Christ!
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AS WE ENTER the second decade of the twenty-first century, much reflection is being given to the Spirit-Empowered movement that has cascaded around the globe for the past eleven decades. This is needful not only to be able to grasp what has happened in recent history but to re-vision the viability of the revival for the coming days and years.
Among the many lenses that may be used to examine the Pentecostal Charismatic phenomenon is the theological method known as the Wesleyan Quadrilateral. Although John Wesley never used the term quadrilateral, the phrase aptly portrays the four components most emphasized by this renowned theologian. Obviously, millions of both Evangelical and Pentecostal Christians do not come from the Wesleyan stream of Holiness theology. However, the most astute of non-Wesleyan believers recognize and respect the validity of the Quadrilateral for interpretive thought.
The legacy of Wesley’s life and ministry remains a key factor in the origin of modern Pentecostalism. Evidence of this is seen in numerous historical accounts, including Vinson Synan devoting the opening pages of his book The Holiness-Pentecostal Tradition to Wesley and his subsequent influence to the topic.1 This paper proposes that Wesley’s contribution has not only affected the origin and continuation of the movement but also remains a valuable factor for the future of it as well.
There is debate whether Wesley himself would have endorsed the use of the Quadrilateral as a theological method for reflection and revision in light of the fact that he never spoke of all four of the components in a collective way in the same setting. However, there can be no dispute that these four areas dominated the landscape of his ministry for over half of a century. When one begins to list his major contributions to Christian theology, the emphasis on prevenient grace, recapturing the imago Dei, and sanctification as perfect love comes to the forefront. Along with these, his continual focus on Scripture, reason, tradition, and experience must be considered prominently as well. For over two hundred years this interpretive method has been employed by various traditions within the Christian family, including some Pentecostal and Charismatic fellowships.
What sometimes is overlooked is the strong pneumatology that permeated Wesley’s writings and ministry.2 Concerning Scripture, he said, “The Spirit of God not only once inspired those who wrote it, but continually inspires, supernaturally assists, those who read it with earnest prayer.”3 Thus Wesley placed an equally high premium on the Spirit’s contemporary work of illumination as he did on His ancient role of inspiring the authors writing the original text.
In regard to reason, Wesley asked, “Is it not reason (assisted by the Holy Ghost) which enables us to understand what the Holy Scriptures declare concerning the being and attributes of God?” He continued, “It is by this we understand (His Spirit opening and enlightening the eyes of our understanding).”4 For Wesley, the Spirit is essential for not only understanding the Canon and the Christ, but the cosmos and the culture as well.
In the area of tradition, Wesley drew from a number of streams that flowed into his life. Among them included the Moravians, his beloved Anglicans, and especially the Eastern fathers. He referred to this latter delegation as “the most authentic commentators on Scripture, as being both nearest the fountain, and eminently endued with that Spirit by whom all Scripture was given.”5 Wesley revered those first- and second-century saints and scholars as being the most trustworthy interpreters of the Bible, because they were recipients of a special anointing of the Holy Spirit. He believed and longed for his Methodist movement to recapture the holiness and activity of the Spirit that characterized the primitive church.
Finally, what distinguished Wesley from the traditions of his day was his absolute insistence that the Christian life was meant to be experienced. He wrote, “But the fact we know; namely, that the Spirit of God does give a believer such a testimony of his adoption, that while it is present to the soul, he can no more doubt the reality of his sonship, than he can doubt of the shining of the sun, while he stands in the full blaze of his beams.”6 For Wesley, the Spirit not only produced the written Word of God on paper but also the salvific works of God in the human heart.
In light of this enduring rubric, the following questions must be considered in order to produce a “re-vision” of Pentecostalism for this new millennium: Is Pentecostalism biblical or extra-biblical? Is Pentecostalism a reasonable expression of Christian faith? Is tradition a hindrance or a springboard to the future of Pentecostalism? Is Pentecostalism exclusively experiential? These are the issues engaged in the four quadrants below.
QUADRANT ONE: PENTECOSTALISM
IN LIGHTOF SCRIPTURE
A potential flaw of the Quadrilateral is that some may presume that all four criteria are equal. Wesley himself would strongly disavow any such idea. While the other three parts likely share a comparable value in his theology, Scripture obviously held the paramount authority for Wesley and the believer. A better way to describe how the four units functioned in his hermeneutic is to envision reason, tradition, and experience cast in a supportive role in the interpretation and comprehension of Holy Scripture.
Despite his obvious supreme appreciation for the Bible, the very fact that Wesley considered these three other components as legitimate sources of religious authority validates the question as to whether or not he considered Scripture to be the only voice by which God speaks to His people. This appears to be an area where his Anglican heritage superseded his Reformation roots. Wesleyan scholar Donald Thorsen noted, “Although Wesley fully aligned himself with Protestant Christianity, he was not content to use the principle of sola Scriptura in a way that excluded other sources of religious authority.”7
Apparently Wesley did not view the consideration of extrabiblical sources to be a compromise of his commitment to Scripture. Albert Outler, the foremost Wesleyan scholar, noted, “The great Protestant watchwords of sola fide and sola Scriptura were in fact fundamental in Wesley’s formulation of a doctrine of biblical authority. But early and late in his career, Wesley interpreted solus to mean ‘primarily’ rather than ‘solely’ or ‘exclusively.’”8 This choice of interpreting these Latin expressions of “faith alone” and “Scripture alone” contain implications for the Evangelical and Spirit-Empowered communities, who must make similar decisions today.
Consider this resolution from the Alliance of Confessing Evangelicals:
We reaffirm the inerrant Scriptures to be the sole source of written divine revelation, which alone can bind the conscience. The Bible alone teaches all that is necessary for our salvation from sin and is the standard by which all Christian behavior must be measured. We deny that any creed, council, or individual may bind a Christian’s conscience, that the Holy Spirit speaks independently of or contrary to what is set forth in the Bible, or that personal spiritual experience can ever be a vehicle of revelation.9


The purpose of this paper is not to determine whether or not Wesley would have endorsed the above statement. Instead the objective of this task is to discern if the twenty-first-century Spirit-Empowered movement should adhere to the mantra of sola Scriptura or adopt a Wesleyan variation of the “primacy” of the Bible. Also, if the latter is sanctioned by the preponderance of Pentecostal and Charismatic believers, does this open the door for extra-biblical “revelation” that the pre-Pentecostal John Wesley did not have to deal with?
Historically the first twenty years of the Spirit-Empowered revival produced not only the infant days of the movement but the future heart of it also. Among the traits demonstrated by Pentecostals in every decade of the revival is a strong belief in not only the authority of Scripture but the sufficiency of it as well. Examples include the Topeka Bible School searching biblical texts for authoritative evidence even before seeking an experience of the Spirit and early leaders such as J. H. King receiving the Spirit baptism only after several days of intensive study of Scripture.10 The question for this new millennium is whether or not the current orthopraxy of those in the Spirit-Empowerment stream corresponds with their own stated orthodoxy. Because of a strong belief in the reality of the supernatural, people of the Spirit remain especially susceptible to the trend of elevating experiences, dreams, visions, and prophecies above the written Word of God. Is it possible that in this twenty-first century the time will come when the term biblical Pentecostal will become an oxymoron?
Those who have been a part of the Spirit-Empowered revival have historically embraced a high view of Scripture. In fact, since the inception of the movement at the beginning of the twentieth century, no legitimate voice within Pentecostalism has attempted to challenge the authority and inspiration of the Bible. All of the classical Pentecostal denominations have been exempt from the civil wars that have plagued some of their Evangelical brethren on this matter.
QUADRANT TWO: PENTECOSTALISM
IN LIGHT OF REASON
A second component of the Wesleyan Quadrilateral is reason. Pentecostals have frequently been accused of being overly emotional to the neglect of rational thinking. Many assert that the movement has been long on experience and short on reason. While evidence may be produced to refute such charges, it remains incumbent upon those who consider themselves a part of the Spirit-Empowered people in this young millennium to provide a reasonable expression of their belief and practice to a questioning world. Twenty-first-century Pentecostals and Charismatics may sense they have biblical answers yet must realize that in every generation the questions are always changing.
While the pillars of Pentecostalism seem indestructible to those within its fortress, those without often view the movement with legitimate skepticism. From my heritage in a classical Pentecostal assembly burst forth frequent testimonies from many saints that signed off with the similar signature: “He’s my Savior, my Sanctifier, my Baptizer, my Healer, and my soon-coming King.” Unbeknownst to those gray-haired soldiers of the cross, that climactic expression described the five rivers that converged together at the dawn of the twentieth century to ignite the greatest revival to sweep around the world since the days of the early church.
However, the enlightened minds of a postmodern culture view such testimonies with much derision and debate. For example, they ask if Jesus is our Savior, what about multiplied millions of people who have never heard the gospel? If there is an experience of sanctification, exactly what happens at that moment, and how can some claim the sin nature is eradicated? If speaking with other tongues is the initial evidence of Spirit baptism, what about tens of thousands of past and present believers with godly lives and fruitful ministries who have never spoken in other languages? What about multitudes of devout Christians who have not been or never will be healed? Is it plausible to expect Jesus to return after an absence of almost two millennia? The hour demands more than ignoring such inquiries or offering shallow responses.
Additionally, a revival of reason demands that humility must become a more recognizable trait among Pentecostals. The triumphalism displayed by some adherents in the movement is vanquished by these and similar questions. Furthermore, confessions need to be forthcoming from classical Pentecostals that some of their positions have been overstated concerning the extent of some doctrinal claims, for example, if the testimony of a sanctified experience leads one to conclude that sinless perfection is obtainable in this life; such a position is virtually indefensible. Likewise is the assertion that all spiritual power for evangelism comes exclusively from the baptism in the Holy Spirit. Also, to suggest that God always heals in some formulaic way is an overstatement that cannot be scripturally and practically defended. The same principle applies to date-setters for the parousia.
Scholarship is thus a critical premium for these days. Theologians must be allowed to serve classical Pentecostalism and the greater Spirit-Empowered revival if the movement is to survive. Douglas Jacobsen’s profile of a dozen Pentecostal leaders in the early decades of the twentieth century attests that the Charismatic community has from the beginning been blessed by deep spiritual thinkers.11 Seminaries need to flourish, and position papers must come forth. The cherished value of spontaneity in Pentecostal spirituality must not be seen as incompatible with researched articulations of truth. Neither should rational expressions of scholarship be seen as enemies of Charismatic Christianity.
QUADRANT THREE: PENTECOSTALISM IN LIGHT
OF TRADITION
It is incumbent upon every believer to know the streams that have flowed together to formulate his or her theology. For example, classical Pentecostalism arose out of a merger of Reformation theology, Wesleyan-Armenian or Keswick–deeper life theology, and historic premillennialism and/or dispensational eschatology. Those who jump from Acts to Azusa Street rob themselves of eighteen hundred years of church history from which to draw from. Numerous faith traditions have shaped the current identity of the movement, and each must be respected and understood to make sense of the present condition.
No greater evidence for an appreciation of previous revivals exists than the inseparable link between the Holiness and Pentecostal revivals of the late 1800s, extending into the twentieth century. Steven Land said it this way, “Had there been no eighteenth-century Wesleyan and nineteenth-century Holiness movements, there would have been no twentieth-century Pentecostalism; and Pentecostalism is at any rate inexplicable without this theological heritage.”12 May we not also say that the twenty-first-century Spirit-Empowered movement cannot be divorced from the Holiness-Pentecostal heritage that has provided its existence?
When a proper view of tradition is maintained, the prideful sin of elitism has no room to raise its ugly head. Souls converted to Christ through Spirit-empowered ministry enter the ranks of the universal church of Jesus. The sanctified join the legion of saints who have sought for heart purity for the last two millennia. Those who experience the fullness of the Spirit not only possess an affinity with the delegation from Acts but also with the countless unpretentious pioneers of previous generations. The legacy of those who trust in Christ for divine healing extends far beyond noted faith-healers in history to suffering saints who have longed for wholeness in their day. A remnant of believers have maintained a watch for the Lord’s return since His ascension. Those anticipating the parousia join previous companies who viewed themselves as an anxious bride awaiting her Beloved.
There is nothing more tragic than a generation that chooses to discredit the past in order to make the present more attractive. Some seem to take great delight in highlighting extremes from various Pentecostal histories in order to besmirch the entire movement. While outsiders are often antagonistic to Pentecostalism, some insiders appear to be ashamed of the roots from which they’ve come.
Grant Wacker’s work in Heaven Below: Early Pentecostals and American Culture is a great treasure, for it is penned by one who identifies himself as a “50 percent outsider and a 50 percent insider.”13 As such, he does not gloss over the extremes and errors of the early movement, as strong proponents might be tempted to do. Neither does he sprinkle skepticism or sarcasm into the claims and experiences of the historical record, as opponents of Pentecostalism might be inclined to do. Frequent glances at the past generations remind contemporary Spirit-empowered people that one day others will reflect upon their own lives.
QUADRANT 4: PENTECOSTALISM IN
LIGHT OF EXPERIENCE
At first glance this seems to be the most obvious instrument with which to measure Pentecostal praxis. By necessity, the Spirit-Empowered movement projects an experiential dimension. The critical need for participants is that their orthopathy (right feeling) match their orthodoxy and orthopraxy. This objective is accomplished when the other parts of the Quadrilateral are held in healthy balance. Scripture, reason, and tradition in essence function as safeguards to ensure that Charismatic experiences do not plunge into emotionalism, extremism, and error.
If Pentecostalism is to survive a second century, it must not allow personal experiences to usurp biblical authority. The Bible does not bow to men’s visions, dreams, and revelations. On the contrary, these all must be submitted to Scripture for validation. Christians do not have to check their intellect at the door of Charismatic worship services in order to have something happen within their heart. Jesus taught that God is to be loved with the mind as well as with heart and soul (Matt. 22:37). Likewise, the lamp of those who have gone before us serves to light the paths that must be chosen today. Thus, reason and tradition unite with God’s Word as a corrective against the dangers of experiential error.
When personal experience is elevated above biblical authority, a contemporary Corinthian catastrophe sets in, which plunges congregations into chaos and confusion. All prophetic utterances, whether rendered in the first person or third person, must be evaluated in light of Holy Scripture. Individual experiences must not come to be accepted as the norm for the entire congregation. Not all Christians will be “slain in the Spirit,” but every believer must “walk” in the Spirit. Manifestations must not supersede the message of the gospel. In Acts 2, Luke uses only four verses to describe the Upper Room experience, while devoting over twentyfive verses to Peter’s proclamation of the Word of God. This preaching resulted in a multitude receiving an experience not contrary to truth but rather as a result of hearing truth.
When experience is set forth as the chief goal of Charismatic conduct, the potential for confusion is heightened. In such settings the church is divided into second-class and sometimes third-class Christians based on levels of blessings. This leads some to conclude they are holier and more spiritual than others because of their claims of super experiences. Even those who are healed become trophies, while those who are not become quickly forgotten or rejected.
However, if the trio of Scripture, reason, and tradition are present, they can proclaim that sometimes God takes His children out of afflictions, while other times He takes them through it. Without such a balance, Pentecostalism is doomed to fanaticism and tangents.
EXAMPLE OF THE QUADRILATERAL AT WORK
The divisive issue within the Spirit-empowerment ranks is not if Scripture is authoritative or inspired, but rather, Is it sufficient? Does additional revelation exist beyond what is given in the Bible? Furthermore, if the Charismatic community claims a primacy of Scripture, does that imply that God speaks additional words of equal revelation through secondary means or sources?
The issue is more complex for the present and future generations than it was for Wesley, although he probably would contend that his interactions with “enthusiasts” were equally challenging.14 What complicates the matter in this new millennium is that people who emphasize the Spirit most assuredly believe in His gifts, including oral manifestations such as prophecy, tongues, and interpretations. How does the proper demonstration of such charismata coexist with a belief in the Bible alone as the authoritative rule of faith and conduct?
Thirty years ago Cecil Robeck framed the dilemma in a way that remains relevant today:
We as Pentecostals and more recently mainline charismatics also have become an enigma to our non-Pentecostal brothers and sisters. We, like they, have affirmed Scripture to be our “all-sufficient rule for faith and practice.” Yet even as we have affirmed this allsufficient rule, we have argued that God continues to speak to those of His children who are willing to listen through the gift of prophecy. The questions thus raised by our evangelical friends are these:


How can one argue that God’s revelation to man in Scripture is totally sufficient for all matters of faith and practice, and at the same time hold that God continues to reveal His mind and will to the Church at times through the gift of prophecy?15


With the rise of the Apostolic Reformation movement and the proliferation of prophetic words spoken forth in abundance in the past three decades, Robeck’s observations remain valid even more today. A number of Evangelical voices have expressed legitimate concerns about many in the Charismatic community placing personal prophetic words and interpretations of utterances of tongues on the same, or a superior, level as the written Word of God. This begs the following questions: Is the Bible sufficient for revelation or is it not? Is the Canon closed? On the other side of the issue, does one have to be a cessationist in order to believe in sola Scriptura or the primacy of Scripture?
This may be the most important issue the Spirit-Empowered movement faces at the outset of this twenty-first century. I contend that through the rubric of the Wesleyan Quadrilateral, it is possible that one may embrace the biblical exercise of the gifts of prophecy and interpretation of tongues and still retain a sola Scriptura position or, at the very least, a primacy-of-Scripture stance, like Wesley.
Our generation shares with Wesley’s the holding-in-tension of biblical authority in tandem with human experience. This affinity also connects the contemporary revival with the first-century New Testament church. In 1 Corinthians 14:3 Paul clearly describes the purpose and function of the gift of prophecy by writing, “One who prophesies speaks to men for edification and exhortation and consolation” (nas). A study of the entire chapter reveals that in this context the gift of prophecy seems to be limited to this area of encouragement. There certainly exists no hint here for an allowance of personal prophecies to be given that does not provide the entire congregation with edification.
Notably absent in the biblical description of the gift of prophecy in this epistle is the idea of prediction. The emphasis is upon meeting a present need in the congregation. Accordingly the apostle insists that all prophetic utterances are to be evaluated (1 Cor. 14:29; see 1 Thess. 5:19–21; 1 John 4:1–3). Here is where the primacy of Scripture must be maintained. Prophetic words are never to be elevated to the level of Holy Scripture. If such were the case, the exhortation to “pass judgment” (1 Cor. 14:29) would be impossible, for no believer is ever commissioned to sit in judgment over the Bible. Scripture is to evaluate our lives, not the other way around.
Additionally, the imperative to judge prophetic utterances precludes the possibility that they would be predictive in nature. If an utterance was futuristic in time frame, a congregation would have to wait days, weeks, months, or even years to evaluate if the prediction came to pass. Such a scenario is foreign to the Corinthian context. On the contrary, the strong inference of the text is that the evaluation would be immediate. For an assembly to be “edified,” by necessity the evaluation must transpire within the same setting the utterance was given. Otherwise, the church would be left hanging in suspension indefinitely, which would lead to the “confusion” (v. 33) that Paul was seeking to avoid and eliminate.
It is also noteworthy that the apostle did not advocate the use of prophecy to give guidance to individual believers. Neither did charismatic utterances function to give guidelines concerning the operation of the church. On the contrary, Paul employed Scripture (such as this Corinthian correspondence and his letters to Titus and Timothy) to give direction for the conduct of the congregations. In a similar example, the apostle Peter did not base his message on the Day of Pentecost on any of the utterances spoken by the 120 believers; instead, his authoritative support came from Scripture itself (Acts 2:16–36).
In the narrative of Acts there are only two episodes recorded that involve predictive prophecy. Both of these came from an obscure prophet named Agabus. In each of these instances the utterance included a prediction but did not tell the church what to do. They were informative but not directive (Acts 11:27–28; 21:10–11). In the latter episode it is noteworthy that Agabus came to Paul and the others; they did not seek him out. The Old Testament model of “inquiring of a prophet” has no basis in the New Testament church (1 Sam. 9:9; John 16:13). Noted Pentecostal scholar Donald Gee remarked, “To attempt to re-introduce a system of inquiring through prophets as officially constituted channels for divine guidance is to take a step backward of 3,000 years.”16 With the Spirit indwelling every believer, it seems logical to conclude that His voice will be heard from within rather than from without.
Pentecostal scholar Noel Brooks cited three observations about predictive prophecy in the New Testament.17 First, it was very rare. Those who claim the modern prophetic word movement is a restoration of the first-century gift of predictive prophecy are hard pressed to find examples of the phenomenon in Scripture itself. Second, predictive prophecy related exclusively to local situations and added nothing to the biblical record. Third, predictive prophecy was initiated by the prophet and not from those to whom the message was addressed. No individual believer or congregation is mentioned seeking guidance through a prophet.
Another manifestation gift that has historically sometimes claimed to produce revelation is the gift of tongues accompanied by an interpretation. Frequently in local practice, these utterances take the form of a “message” from God to the congregation. In the immediate context of 1 Corinthians 14:2 Paul dealt with the parameters of this gift also: “For one who speaks in a tongue does not speak to men but to God; for no one understands, but in his spirit he speaks mysteries” (nas). Clearly this text declares that all tongues-speaking is directed to God. Therefore, the manifestation of the gift of tongues is not projected toward people but to the Lord. If this is the case, by necessity the interpretation of the utterance should not be in the form of commands to a congregation but rather praise or prayer toward God. Yet the greatest preponderance of these types of utterances in Pentecostalism continues to be in the form of messages to the church, despite the Bible never referring to them as such.
An example of the kinds of error that can emerge with this procedure is when the interpretation begins to give instructions about the timing of the parousia, especially delaying it until certain things take place. Although he did not encounter tongues speakers, Wesley did oppose sensational claims in his day. He defended himself by declaring his consistent affirmation of Scripture was more important than any private or secret impulse. He refuted the charge that he himself was an “enthusiast” on the grounds that he was not “one who vainly imagines a private revelation.”18
How then should the Wesleyan Quadrilateral function in light of these contemporary issues? “Sola Scriptura” is not only an ancient cry; it may also be shouted by the Charismatic community when it comes to matters of doctrine and Christian living. Yet John Wesley may also be right. Books may be read alongside of the Parchments (2 Tim. 4:13). As people of the Spirit, we continue to experience the charismata, including prophecy, tongues, and interpretations. However, all such phenomena should exalt the Savior, edify the saints, and echo the Scripture.
While some misuse of the gifts may be explained as a result of the sincere but flawed human spirit, John Bevere cited a biblical pattern of false prophets who prophesied only good things from their own imaginations rather than from the Word of God (Jer. 23; Ezek. 13). He contends that the generic promises of success, greatness, riches, prosperity, health, companions, and blessings appeal more to the personal wishes and dreams of the recipients rather than being directly from the Lord.19 Wesley himself evidently had to deal with similar individuals in his day, such as Madame Guyon, “who placed greater reliance on ‘inspirations’ than the Written Word.” He also rejected another contemporary thinker’s dreams, saying, “His tales are often exceedingly lively, and as entertaining as the tales of the fairies; but I dare not give up my Bible for them; and I must give up one or the other.”20
 The consequences are great for abandoning the sufficiency of Scripture in this area. It is an erroneous premise that “if God speaks to me today through the Spirit, that message contains the same authority as when He spoke to the biblical authors.” This is error! This denies both sola Scriptura and the primacy of Scripture. Tragically, multiplied thousands of people have taken drastic action based on “prophetic words” said over them. They have moved, sold possessions, changed jobs, divorced companions, rejected medical treatment, and entered the ministry, all as a response to a predictive prophecy. The shores are filled with disillusioned people who embraced such speech to the heartache of their own souls.
Let us be clear. There is predictive prophecy in the New Testament church, but most of it relates to the second advent of Christ. Personal prophecies and interpreted tongues cannot supersede the biblical emphasis of the imminent coming of Jesus. If one were to believe all of the proliferation of utterances around the world, then the parousia surely must be delayed for a long time. To abandon the “blessed hope” for such questionable musings is too great of a price to pay.
CONCLUSION
Pentecostalism is a relational theology. As observed in this essay, the doctrinal beliefs and corresponding lifestyles of the movement are inseparably linked. At the heart of Spirit-empowerment orthodoxy and orthopraxy is the conviction that adherents may enter into an incomparable relationship with Jesus Christ. He indeed may be known as “my Savior, my Sanctifier, my Baptizer, my Healer, and my soon-coming King.” Scripture provides the unshakable foundation, which is solidified by sound reasoning. This structure joins with a faith tradition spanning two thousand years. These pillars of Pentecostalism exist not as mere abstracts for contemplation but rather are experienced and lived out in this world. These checks and balances provide continued evaluation for the movement and its members as they seek to emulate the Spirit-led lifestyle.
What does a re-vision of the Pentecostal-Charismatic Spirit-Empowered movement look like in the coming years of this millennium? The first century of this revival seems to attest that the Lord raised up the Holiness and Pentecostal movements not only to be custodians of these distinctive truths but the perpetuators of them as well. If any generation ceases to accentuate this emphasis, the movement likely will forfeit the right to be recognized as such.
When the Pentecostal message is preached, published, and proclaimed through triumphant song, an atmosphere is sustained for people to experience anew and again the reality of salvation, holiness, charismata, wholeness, and hope. Such a revival will be biblically based, rationally sound, traditionally accurate, and experientially real.
Having set forth the brief discussion of this theological method, I conclude by offering the following summation why the Spirit-Empowered movement should embrace the Wesleyan Quadrilateral as an effective instrument to re-vision the future:
•   First, the beauty of the Wesleyan Quadrilateral is that it is not exclusively Wesleyan. The global explosion of the message of spiritual empowerment demands a methodology that is ecumenical enough to embrace numerous faith traditions from the past and present.

•   Second, despite preceding the Pentecostal revival by a century and a half, Wesley’s strong pneumatology lends itself to being an attractive voice for future proponents of the Spirit-Empowered movement.

•   Third, future generation of Charismatic leaders do not have to imitate Wesley’s specific actions. The components of the Quadrilateral are flexible enough to fit the specific needs of this or any other landscape of the church.

•   Fourth, it allows believers in this generation to embrace a primacy-of-Scripture position. However, when biblical truths are threatened by faulty reasoning, church tradition, or personal experiences, at that moment discerning Christians must resort to sola Scriptura territory again. When Evangelicals see the primacy of Scripture not just stated but demonstrated by Pentecostals, a stronger bridge of trust will have been constructed between the camps. The result will be that the Spirit-Empowered movement will be biblically sound, reasonably explained, historically connected, and experientially poised to impact the twenty-first century with the glorious message of truth.
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ON FRIDAY AND Saturday, January 26–27, 1906, twentyone men and women met in a simple mountain home in Cherokee County, North Carolina, about four miles east of the Tennessee state line. These twenty-one delegates represented at least four congregations that identified themselves with the name “Holiness Church.” The next year they would adopt the name “Church of God.” Historians trace the roots of the Church of God back to 1886, when R. G. Spurling established the Christian Union as a reaction against the exclusive theology of the Landmark Baptist movement. By this first General Assembly in 1906, the small association of congregations had been swept into the Holiness movement theologically and had expanded into three states geographically. It is reported that some of them spoke in tongues and experienced miraculous healings.2
According to their earliest historical account, they came together that last weekend in January “to consider questions of importance and to search the Bible for additional light and knowledge.”3 These delegates desired that all of their actions be grounded in Scripture, even their meeting together those two days. Searching the biblical texts for a basis for such an assembly, they emphasized both the gatherings of Israel in the Old Testament and the Jerusalem Council in Acts 15 as a rationale for their meeting. Among their first actions was a decision to keep records of their proceedings, which they determined to be scriptural practice. Turning their attention to local congregations, their minutes tell us, “The assembly discussed the advisability of each local church making and preserving its own records. [We] consider it in harmony with New Testament teachings, and advise each local church to make and preserve records of all church proceedings.” They concluded their discussion with the simple statement, “The Acts of the Apostles as example.”4
This type of decision-making process was common among our spiritual mothers and fathers. At its core was their commitment to the Bible and especially the New Testament for determining their course of action. From this stance they recognized a biblical mandate to preserve the records of their work. Regrettably their Pentecostal sons and daughters have not always followed their advice to maintain accounts of our ministries. While some records of our history and heritage have been preserved and passed to succeeding generations, much more has been lost to time and our collective memory. Congregations and denominations intent on doing the work of God have failed to heed the biblical mandate and institutional necessity of recording and preserving what God has done in the Pentecostal movement.
THE BIBLICAL MANDATE
As those 1906 delegates recognized, the biblical canon reveals the importance of keeping records and passing our heritage forward to succeeding generations. Indeed the Bible itself is our model for preserving and communicating not only the stories of God’s actions in the past but also God’s continuing work among our faith communities.
Even the casual reader cannot help but to observe that much of Scripture is a record of God’s work among and through God’s people. Genesis is the story of God creating the universe, populating the earth, mixing languages, purging the earth with a flood, and raising up a people. We read about the lives of real human beings and their interaction with God and God’s plan: Adam and Eve in the Garden; the people of Babel; Noah and the Flood; Abraham, Isaac and Jacob in Canaan; Joseph in Egypt; and the promise that God’s people would someday return home. Their journey home is recorded in the Book of Exodus, and their conquering the Promised Land is detailed in Joshua. Judges, Ruth, 1 and 2 Samuel, 1 and 2 Kings, 1 and 2 Chronicles, Ezra, Nehemiah, Esther, and Job all preserve the account of God at work among His people. In the New Testament the synoptic Gospels narrate the life and ministry of Jesus, the Acts of the Apostles reports the early expansion of the church, and the Revelation reveals the condition of local churches as well as provides a look forward to End Times. With so much of the biblical narrative devoted to telling the story of the activities of God and His people, one can only conclude that recording and remembering these events is important to the God who gave us the Scriptures.
Why did the Holy Spirit inspire so much of the biblical account to be the narrative of God and His people? The biblical stories encourage their hearers, but they also reveal the nature of God, as well as His plan for humanity. All of us who heard our parents recount at our bedtimes the story of the courageous David slaying Goliath or who have experienced an expansion of our faith while an anointed preacher expounded the account of the woman healed when she touched Jesus’s clothing are well aware of the power of biblical narratives to communicate to God’s people.5 Biblical communities used such accounts in Scripture to inspire, encourage, and teach, and we continue to do the same today. Yet beyond the accounts contained in the text, God used the revelation of who He is, the institution of worship practices, and the provision of signs to enable and facilitate passing our heritage to the next generations.
PASSING FORWARD THE BIBLICAL HERITAGE
God used accounts in the biblical text to communicate His nature. As an example, when Moses first encountered God at Horeb, God instructed him to take off his sandals and said, “I am the God of your father—the God of Abraham, the God of Isaac, and the God of Jacob” (Exod. 3:6, NKJV). In this passage God identifies Himself as a God in relationship with specific individuals in particular moments of time. God’s words to Moses promise that just as God had worked in the lives of past generations, He would continue to work in the lives of Moses and Moses’s generation. God continues to be who He is. God continues to do what He does.
This event presupposes that despite centuries of bondage the descendants of Abraham knew and remembered the works of God and His role in their heritage and culture. God’s words to Moses assume that Moses knew his heritage sufficiently enough that an invocation of the memory of Abraham, Isaac, and Jacob would communicate something important about God to Moses. These assumptions are not only true of Moses, who can be seen as privileged, but they are also true of the generation Moses was called to lead. God said to Moses, “Thus you shall say to the children of Israel: ‘The LORD God of your fathers, the God of Abraham, the God of Isaac, and the God of Jacob, has sent me to you. This is My name forever, and this is My memorial to all generations’” (Exod. 3:15, NKJV). Thus God’s very name, the most visible sign of His nature and works, connects the history and culture of the pioneers of the faith community with the generations that followed.
This connectivity of past and present continued in the New Testament. The text of the New Testament canon begins with a record of Jesus’s genealogy in Matthew chapter 1. While the casual reader might be tempted to pay little attention to Matthew’s genealogy of Jesus, belief in an inspired text forces us to assume that this record is there to teach something significant. Jesus’s identity and heritage are important to readers. For Matthew, the record of Jesus’s genealogy links Jesus to the whole of God’s salvific work among the Jewish people. It documents His royal lineage and connects Him to the iconic figures of His heritage and culture, including Abraham, the father of the nation, and King David, whose throne Jesus would succeed. The genealogy is structured in a series of three lists of fourteen generations so that the heritage of the faith community can be more easily remembered and passed forward to next generations. This record and its structure reveal the importance of the ongoing faith community receiving and participating in the heritage of Jesus.6 Elsewhere in the New Testament, Luke’s genealogy goes even farther back into the past and connects Jesus to Adam and the Creation (Luke 3:23–38).
God also instituted worship practices as means of communicating the culture and heritage of His people. We see in the biblical narrative that on the night God freed Israel from bondage in Egypt, He took that occasion to institute a means of teaching future generations about His work and His promises. Within the institution of the Passover meal God instructed Moses, “So this day shall be to you a memorial; and you shall keep it as a feast to the LORD throughout your generations. You shall keep it as a feast by an everlasting ordinance” (Exod. 12:14, NKJV). With these words God established a ritual with the specific purpose of passing to succeeding generations truth about Himself and His covenant with His people.
In the Gospels the celebration of the Passover was a regular occurrence in the life of Jesus up to the week of His death. For Christians this act of worship connecting the past work of God with His ongoing work was transformed into the Lord’s Supper. When Paul gave instructions for the Lord’s Supper in 1 Corinthians 11, he wrote, “For I received from the Lord that which I also delivered to you” (v. 23, NKJV). Here Paul’s language is that of passing on a religious tradition to the succeeding generation.7 In Paul’s account we hear the command of Jesus to “do this in remembrance of Me” (v. 24, NKJV), and the conclusion of Paul, “For as often as you eat this bread and drink this cup you proclaim the Lord’s death till He comes” (v. 26, NKJV). Today the Lord’s Supper remains one of the most powerful and universal practices connecting and communicating the work of God to Christian communities, including the next generations.
God not only instituted worship practices to communicate to next generations, He also used tangible, physical objects and signs. When the people of Israel were preparing to cross the Jordan River into the Promised Land, God instructed Joshua to take from the dried riverbed twelve stones to build a memorial. These stones would become a public record and sign of God’s work—a record designed to pass knowledge of the wonderful works of God to succeeding generations. Following the instructions of the Lord, Joshua commanded twelve men, “Each one of you take up a stone on his shoulder, according to the number of the tribes of the children of Israel, that this may be a sign among you when your children ask in time to come, saying, ‘What do these stones mean to you?’ Then you shall answer them that the waters of the Jordan were cut off before the ark of the covenant of the LORD; when it crossed over the Jordan, the waters of the Jordan were cut off. And these stones shall be for a memorial to the children of Israel forever” (Josh. 4:5–7, NKJV, emphasis added).
Is there such a sign in the New Testament? The Acts of the Apostles suggests that the practice of speaking in tongues is such a sign by which the wonderful works of God are passed to the next generations. Acts is one of Pentecostals’ favorite historical documents, without which we would be deprived of much of the history of the early church. The book includes the outpouring of the Holy Spirit on the Day of Pentecost, a record of Peter’s sermon, events in the early church, statistics about salvations, individual conversion stories, testimonies of miracles, the minutes of two business meetings, the historical context of the Pauline epistles, and a narrative of Paul’s missionary journeys.
In his sermon on the Day of Pentecost, Peter suggests that speaking in tongues is a critical aspect of communicating our heritage and serves as a sign to all generations. Acts 2:5–12 reveals the powerful potential of speaking in tongues as a means of drawing attention to the works of God. In verse 5 we learn that there were “dwelling in Jerusalem Jews, devout men, from every nation” (NKJV). These represent the descendants of Abraham scattered around the world. Verse 6 reports that when the sound of Pentecost occurred, they “came together, and were confused, because everyone heard them speak in his own language.” Verses 7 and 8 relate that the hearers “were all amazed and marveled, saying to one another, ‘Look, are not all these who speak Galileans? And how is it that we hear, each in our own language in which we were born?’” They continued in verse 11, “We hear them speaking in our own tongues the wonderful works of God.” Luke then observes in verse 12, “So they were all amazed and perplexed, saying to one another, ‘Whatever could this mean?’”
Peter’s explanation of events on the Day of Pentecost connects God’s past promises with the events of the present and the hope of the future. Pentecostals often repeat the King James wording of Peter’s declaration, “This is that.”8 In the New King James translation, Peter says, “But this is what was spoken by the prophet Joel” (Acts 2:16). Peter’s reference to the prophet Joel not only recalls the promise of the Father but also establishes the context of Joel’s prophecy as a biblical directive to pass our heritage to the next generations. Identified as “the word of the LORD that came to Joel” (Joel 1:1), the Book of Joel begins, “Hear this, you elders, and give ear … Tell your children about it, let your children tell their children, and their children another generation” (Joel 1:2–3, NKJV). In Joel’s day the message began as a lament about the destruction that had come to the land. But in the midst of their trouble, the Father promised a latter rain.9
Peter’s sermon then draws his hearers into the biblical heritage by referencing both Joel and the prophecy of King David about the coming Messiah. This rehearsal of their heritage as well as the events around them provoked Peter’s hearers to ask what they could do to be saved. After rooting the Christian gospel in their heritage, Peter concludes with hope for coming generations: “For the promise is to you and to your children, and to all who are afar off, as many as the Lord our God will call” (Acts 2:39, NKJV).
Just as the stones taken from the bed of the Jordan River provoked the children of Joshua’s generation to ask what those stones meant, the practice of speaking in tongues continues to provoke the question, Whatever could this mean? This question provides the opportunity for our Christian communities to rehearse the story of sin, redemption, and reconciliation. In Eden all sinned. At Babel our selfish desire to create a name for ourselves distinct from God’s name for us provoked God to divide our languages and to scatter all the people of the earth. But in the Cross we are redeemed and reconciled to God, and at Pentecost we are given a new language and are reconciled into one community of the Spirit.10
THE INSTITUTIONAL MANDATE
Why should Pentecostal churches value history and invest in collecting, preserving, and promoting materials documenting our testimonies?
An investment in history is a strategic decision. Resources are limited, and many other pressing needs, including missions and evangelism, compete for the same dollars. However, Pentecostal history must be a priority because it concerns identity. Pentecostals are in danger of being swamped by cultural and religious fads and fashions. In various quarters, respectability has replaced consecration, relevance has become more important than holiness, and Pentecostals’ distinctive testimony has been obscured.
What is Pentecostal identity? Most people are dominated by that spirit of the present. And everyone is affected by it, whether they like it or not. It has been said that “he who marries the spirit of the age will soon be a widower.” However, history can be a prophetic reminder to those on the precipice to consider their ways. Rather than hurtling unimpeded down this path toward accommodation to the values of the declining West, Pentecostals need to collect and promote the sacred stories and themes—spanning time and cultures—that formed and continue to inform our identity. From this perspective, valuing history is central to mission. Understanding one’s spiritual heritage and its relation to the broader church and culture is integral to the various ways that mission is carried out.
Spiritual value of history
The testimonies of the saints have always been an incredibly important part of Pentecostal spirituality. Ironically, Pentecostals have also had a suspicion of history. Pentecostals are restorationists —we believe we are restoring the faith and life of the New Testament church. Often, restorationists believe they can simply bring back to life the early church as portrayed in Scripture, scraping the crusty barnacles of history away to uncover the pristine, pure original church. Pentecostals sometimes dismiss history by labeling it “dead tradition.” This suspicion of the value of history is perhaps the greatest impediment to the job of the Pentecostal archivist. Therefore, archivists and historians need to demonstrate to institutions and their leaders that Pentecostal history has spiritual value.
Pentecostals should view history as a record of God’s interaction with His people—as a continuation of the Book of Acts. Christianity is based on the precept that God acts in history— as recorded in Scripture but also across the ages and right up to the present. History shows a record of God’s faithfulness, which gives confidence that God will provide for the Christian’s needs and the church’s needs in the present. Moreover, having a sense of how God has worked across time and across cultures is essential if Pentecostals are to survive the prevailing cultural currents. Historically, true Christian faith has been identified as one, holy, catholic, and apostolic. For Christianity to survive, it must have a sense of universality. It must be rooted in the larger church spanning the ages and cultures in order to withstand the fashions and winds of doctrine that may be expedient in the short term but destructive in the long term.
One, holy, catholic, and apostolic?
Most readers are probably familiar with the phrase “one, holy, catholic, and apostolic church.” This phrase, which describes the nature of the Christian church, was added to the Nicene Creed in a.d. 381. It indicates what Christians have deemed to be the four marks or characteristics of the church—unity, holiness, universality, and apostolicity—and is based on the premise that all true Christians (irrespective of race, nationality, or sex) form a single united group, the body of Christ. Historically, the Catholic Church, Orthodox Church, and all major Protestant churches have affirmed that they are, or that they are a part of, the one, holy, catholic, and apostolic church.
Are Pentecostals part of the one, holy, catholic, and apostolic church? Perhaps Pentecostals can most readily identify themselves as apostolic. The earliest Pentecostals went by the moniker “the Apostolic Faith,” claiming they had restored the faith of the apostles. Pentecostals also took great efforts to be set apart, or holy, in their spiritual lives and personal ethics. The terms one and catholic may give some Protestant Pentecostals pause, as these might carry implications of either ecumenism or the Roman Catholic Church. However, the terms one and catholic, as used in the ancient creeds, were used by the early church, the very church Pentecostals want to restore. These terms were around long before the modern ecumenical movement and before the catholic church became Roman. One and catholic refer to the true church’s characteristics of unity and universality. A Pentecostal sense of unity and catholicity may very well allow Pentecostalism to survive the prevailing cultural currents. Why does this matter to the archivist or historian? Because the archivist and historian are charged with the sacred task of preserving and making accessible this holy history. The archive is the repository for the stories of God’s people, across time and across cultures. A sense of catholicity is only available to those who have a sense of the greater church outside their own era and corner of the world.
In a sense, historians in other Christian traditions have an easier job than do Pentecostal historians. Catholic, Presbyterian, Lutheran, and Methodist historians, for instance, have spent hundreds of years documenting their traditions, so they can progress to asking why things happened. Pentecostals have only recently begun to take seriously the need to document our tradition, so Pentecostals have been playing catch-up. Pentecostals must first collect the materials and stories before we can understand why our tradition developed as it did. To illustrate this, one of the seminal events in Pentecostal history, the Azusa Street revival, had been very poorly documented until recently. Cecil M. Robeck’s forthcoming three-volume history on the topic constitutes the first significant, critical attempt by a noted scholar to assess the revival. It took Pentecostals one hundred years to produce an assessment of one of the most important events in our history.
Pentecostals, before asking why things happened, must first document the what, when, where, and who of history. This is the work of the archivist and the historian—to document the movement—and this is why archival work is essential. Without the archivist, Pentecostals’ self-understanding would be impoverished. Without the archivist, Pentecostals would be held hostage to the narrow perspectives held by class and culture, unaware of the wisdom that might be gained by seeing how God worked in other times or places. Pentecostal archivists and historians must not only document what happened fifty or one hundred years ago, but they must also keep the pulse of the movement and document how God is working today. Pentecostals continue to make history around the world—and its chroniclers should be there to make note of it.
GLOBAL ASPECTS OF PENTECOSTALISM
The global growth of Pentecostalism is altering the landscape of Christianity. For instance, over 3 million people attend Assemblies of God churches every Sunday in one city alone—Säo Paulo, Brazil. This is more than the total number of adherents in the Assemblies of God in the United States—2.9 million. The Brazilian Assembléias de Deus, by conservative estimates, has over 20 million adherents. In fact, over 95 percent of people affiliated with the Assemblies of God worldwide are now located outside the United States. The typical Assemblies of God member is a poor female in a non-Western nation. This reality should change the way that history is written. The issues faced by Pentecostals inside the United States are not always the same as those who reside elsewhere. However, a history of the Assemblies of God from a global perspective has not been written yet. Existing histories have been written from an America-centric perspective, or—more narrowly—from the perspective of those in Springfield, Missouri, the location of its US headquarters.
This is not to denigrate the value of existing histories; they document how God worked in certain contexts and among certain peoples. This is important. But these histories reflect the limited sources to which historians and church leaders had access. Most sources were North American and in the English language, and most stories preserved in the sacred record books were told by those who became prominent leaders. This means that Assemblies of God history has been skewed in favor of white, English-speaking Pentecostals hailing from the South Central states, the Midwest, California, and other places where the denomination was strong or produced leaders. The Spanish-speaking constituency, which in 2008 numbered about 20 percent of the US members, has largely been left out of the history books. This wasn’t because revival among Spanish-speakers was less remarkable or less important than among Anglos; it is partly because historians had easiest access to the records of English speakers.
But it is not just non-Europeans who have been excluded. The histories have also excluded non-English-speaking European immigrants to the United States. Because large numbers of early American Pentecostals were immigrants who did not speak English, their stories remain largely untold. Over time, immigrants and their churches were Americanized and their histories forgotten. For example, English editions of the The Apostolic Faith (Portland, Oregon) are available to researchers, but no copies of the newspaper’s seven or more foreign language editions published prior to 1920 are known to have survived. These editions were in Armenian, Bohemian, Chinese, Finnish, German, Norwegian, and Swedish. Unless some archivist finds and preserves these non-English newspapers, important aspects of Pentecostal origins will remain untold. Likewise, hundreds of other early or rare Pentecostal periodicals that constitute the basic bibliography for the study of Pentecostal history have been lost to history or are otherwise inaccessible.
Contemporary Pentecostalism is so vast and sprawling that it is often difficult for an outsider to know what it is. Protestant, Reformed, Catholic, Wesleyan, Trinitarian, Oneness, mainline, sectarian, radically sectarian, even marginally Christian—the list of adjectives that could describe one group or another could extend indefinitely. Perhaps more than most other religious communities, the boundaries of the Pentecostal movement seem to be ensnarled in a web of criss-crossing concepts and practices. When historians were primarily concerned with American Pentecostalism, they found it difficult to know where the story began. Now that the global aspects of Pentecostalism have become so prominent, telling the story of Pentecostalism has become all the more complex.
David Bundy has noted that the “startling growth” of Pentecostalism in non-Western contexts “is amazing and/or frightening the rest of the Christian world.”11 What are the implications of a global Pentecostalism? Some observers view Pentecostalism as the religious wing of American imperialism. Certain evangelists from Western nations, their doctrines and praxis steeped in Western materialism and hyper-individualism, do lend credence to this unfortunate suspicion. To others, Pentecostalism does not equal Western hegemony but a loose collection of emerging indigenous restorationist Christian traditions with wildly divergent practices, beliefs, and norms. If Pentecostals want to define how our churches are viewed, we need to provide for the archival resources and scholarship to do so, or our faith will be defined by others.
In recent years, volumes on “global Christianity” have made a major contribution to the scholarly enterprise in North America and Europe. North American scholars often lump Pentecostalism with Protestant fundamentalism and other conservative movements (Holiness, Evangelical, Dispensational, Keswick) without an understanding of significant theological, philosophical, and sociopolitical differences between representatives of most of these traditions. Furthermore, there seems to be an assumption that the representatives of these traditions in Europe, Africa, Asia, and Latin America are clones of the North American phenomenon. When treated simplistically as American prepackaged exports, the influence of context, culture, and social location on the expression of ideas is ignored. The perception of global Pentecostalism being an agent of American interests bodes ill for the long-term survival of the tradition. When American power is eclipsed, will these traditions have a story of their own that can be used in realistic argument for continued survival? This is more than an academic question.
Pentecostals treasure our spiritual experiences. We tell and retell the story through oral history from fathers and mothers to sons and daughters. Some of this oral tradition has come to be written; however, most of it has often failed to find its place in the printed page. Many Pentecostal denominations, including vibrant and growing ones, have exceedingly little documentation of their origins or development. As an example, in the past decade several Church of God in Christ historians have made headway in documenting that significant body. Yet the Church of God in Christ does not have denominational archives, and many of its valuable publications have not survived or are inaccessible to historians. No one person has been able to get his or her mind wrapped around the varieties of Pentecostals, Charismatics, and neo-Pentecostals in the world. Countless numbers of Pentecostal denominations or networks exist around the world, and exceedingly few have what could be termed an adequate literature describing them.
HISTORY AS PROPHETIC REMINDER
In the West today, many of those who are ostensibly Christian— even Pentecostal—live like the world and pay lip service to the values for which their spiritual forebears sacrificed greatly. An important characteristic of early Pentecostal saints was their willingness to sacrifice—to give up relationships, comfort, jobs, and worldly gain—in order to serve God according to their conscience. Early Pentecostals knew about spiritual disciplines. They realized that small compromises accumulated, leading to big spiritual and character failures. Today spiritual disciplines seem like a quaint reminder of a less sophisticated age. It is often difficult to conceive of the persecution or sacrifice endured by Pentecostals in other times or places. How many contemporary churches are known for the steadfastness, the consecration, and the spiritual life that once characterized many early Pentecostals?
We read in Hebrews 12:1, “Therefore we also, since we are surrounded by so great a cloud of witnesses, let us lay aside every weight, and the sin which so easily ensnares us, and let us run with endurance the race that is set before us” (NKJV). Some would suggest that these witnesses are an audience cheering us on in our journey. Other commentators see the witnesses not so much as an audience but as great examples to teach and inspire—a Hall of Fame that challenges us to finish our course.
Who are the witnesses? The eleventh chapter of Hebrews lists some of them, and among those now stand our Pentecostal and Charismatic mothers and fathers. Their stories are important if this generation and those to come are to “lay aside every weight, and the sin which so easily ensnares us” to “run with endurance the race that is set before us.”
Church history, by resurrecting our dead Pentecostal saints and letting them speak, can confront our age with its own hypocrisy, shallowness, hyper-individualism, and selfishness. As we follow those who came before, we can become better Christians, and we can become more effective in communicating the gospel to the unbelievers in our increasingly pagan society. When confronted by the big issues of our day, we would do well to listen to the wisdom of the ages—the voices from Scripture, Christian history, and our Pentecostal past—in order to discern how to move forward. A church lacking a strong sense of history and identity will find it very easy to accommodate a destructive culture. When the culture self-destructs, a church that has become like the culture will likewise self-destruct.
Pentecostal history has spiritual value. For those sensitive enough to listen for it, it contains a prophetic call to be faithful to the God who has been faithful to His people. Moreover, having a sense of how God has worked across time and across cultures is essential if Pentecostals are to survive the prevailing cultural currents. Historically, true Christian faith has been identified as one, holy, catholic, and apostolic. Christianity must have a sense of universality. It must be rooted in the larger church, spanning the ages and cultures, in order to withstand the fashions and winds of doctrine that may be expedient in the short term but destructive in the long term.
As Pentecostals learn to better tell the full story of the full gospel, more believers will come to recognize the value of documenting what God has done across time and cultures through the Pentecostal movement. Pentecostal institutions—denominations, schools, ministries, and congregations—have a sacred mandate to document our holy history, the testimonies of God’s faithfulness from ages past until today.
CONCLUSION
If telling the works and promises of God to next generations is important in Scripture, then it is no less important today. If we fail to record and pass on these truths and stories, we fail to testify that Jesus Christ is the same yesterday, today, and forever. We fail to honor the work of the Spirit throughout the ages.
Those twenty-one delegates meeting in 1906 in Cherokee County, North Carolina, recommended that every local congregation should keep a record of their ministry activities. They made this recommendation because they believed record-keeping was a biblical practice that people committed to the Scriptures should continue. When their general assembly ended that Saturday evening, they blessed their decisions with the confident proclamation, “It seemeth good to the Holy Ghost and to us.”12 One would think that such confidence and decisiveness would have guaranteed a lasting record of the work of God among their congregations. Regrettably, we do not know if they heeded their own advice or not. No records from their congregations are known to have survived, and only a few stories of God’s work among them have lived on from later recollections. Clearly they left an important legacy. Yet we cannot help but lament that much of our spiritual heritage and identity has been lost because we have no records of their work and the work of countless other congregations like theirs. We can only wonder about the wonderful works God did in their midst.
May God give today’s Pentecostals the wisdom and foresight to heed the biblical and institutional mandate to record, preserve, and share our Pentecostal heritage.
The psalmist reminds us in Psalm 78:4–7 (NKJV):
We will not hide them from their children, telling to the generation to come the praises of the LORD, and His strength and His wonderful works that He has done. For He established a testimony in Jacob, and appointed a law in Israel, which He commanded our fathers, that they should make them known to their children; that the generation to come might know them, the children who would be born, that they may arise and declare them to their children, that they may set their hope in God, and not forget the works of God, but keep His commandments.
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THE FIRST THING we need to consider as we think about the ecumenical challenges facing our movement this century is the simple question of the appropriate relationship between the Pentecostal Charismatic movement and ecumenism. There has always been a diversity of perspectives within our movement on the answer to that question, and there still is today. I want to say up front that I believe our movement has a Godgiven mandate to be ecumenical, particularly in the sense that the unity of believers was prayed for by Jesus in John 17:20–23, and our willingness to respond to that emphasis of Jesus will enable us to more effectively fulfill the Great Commission before the Lord’s return. I’d like to advocate for the ecumenical responsibility of our movement of churches and ministries to the totality of the body of Christ in the world, and I want to describe why I think that responsibility, that stewardship is consistent with the founding purposes or roots of the movement and with how God invites us to truly be people of the Spirit today and in the days to come.
The first decade of the twentieth century saw the birth of two movements that ultimately changed the face and direction of the global church, perhaps as much as any other influences, for the duration of the century: the Pentecostal movement and the modern ecumenical movement. The movements arguably began with similar aspirations: the unity of believers around the lordship of Jesus Christ and worldwide cooperation in the work of spreading the gospel. Although the movements spent half a century ignorant of and estranged from one another, in the 1950s a process of rapprochement began. By the end of the century, Pentecostals showed signs of accepting responsibility for an ecumenical vision, while leaders from among the World Council of Churches and the post–Vatican II Roman Catholic Church realized that the growing Pentecostal movement was too significant to be ignored.
Walter Hollenweger, perhaps the father of research on Pentecostalism, described in 1997 what he called the four phases of ecumenical development among Pentecostals.1 In surveying the movement since its Azusa Street days, he says that phase one is its beginning as an ecumenical renewal movement, breaking through racial and denominational barriers, seeing in the experience of the Holy Spirit the one important force that sweeps away all denominational, racial, educational, and social divides. Phase two, he says, is this ecumenical movement developing into locally organized congregations heavily influenced by evangelicalism, both responding to fundamentalist attacks and taking on the thought processes of their attackers. The third phase is the organization of national and international denominations with educational institutions, pension funds, centralized church bureaucracies, etc. Pentecostalism is no longer an ecumenical renewal movement but becomes visible as a group of highly clericalized new denominations. The fourth phase occurs when Pentecostals begin to return to their ecumenical root. They do this by starting dialogues with Catholics and with organized ecumenism elsewhere. This action itself, however, can lead to splits from denominations, and separated groups can begin the process all over again at phase one with activity that leads to ecumenical renewal in the broader church.
Hollenweger says that each phase takes a generation of about twenty-five years. In 1997 he said that older classical Pentecostal denominations were then somewhere between phases three and four and that the Charismatic Renewal in mainline churches was not as far along yet. He noted then the emergence of third-wave and other “new Pentecostal churches” as the overall movement moves through these phases. I don’t know how much to make of Hollenweger’s theory of phases. But I do think that we need to continue to wrestle with the ecumenical root of our identity and how embracing the ecumenical aspects of our calling may enable us to resist the institutionalization of our movement, which can have a paralyzing effect on the fulfillment of our God-given mission.
OBSTACLES TO ECUMENICAL PROGRESS
While the first several decades of the Pentecostal movement were generally characterized by isolationism and an anti-ecumenical outlook, Hollenweger, Dale Irvin, and other scholars have argued that an “ecumenical root” was present at Azusa Street from the very beginning and that the movement was expected to bring about reconciliation between different Christian denominations.2 Some of the same impulses that have driven the ecumenical movement were present at Azusa Street, particularly a challenge to the divisions among Christian churches of the world and a call for the unity of people across boundaries of race, gender, class, and language. The revival, led by William J. Seymour, was interracial and international in character and included women in prominent leadership roles.3
Internationally, a number of efforts at international Pentecostal cooperation were made during the first decades following Azusa Street. Many conferences in Europe prepared the way for the Pentecostal World Conference (PWC). These include Alexander A. Boddy’s Sunderland Conference in England (begun in 1908), the 1908 Hamburg Conference, and conferences in Mulheim, Zurich, and Amsterdam, all before World War I. After the war, G. R. Polman organized the 1921 International Pentecostal Conference in Amsterdam and attracted delegates and missionaries from thirteen nations. The 1939 European Pentecostal Conference in Stockholm, organized by Donald Gee and Levi Pethrus, was the most significant other antecedent to the 1947 PWC in Zurich, with delegates from nearly twenty countries.
In North America, while the revival associated with Azusa Street carried the potential to be a force for unity in the greater body of Christ, within a few years a spirit of independence led to the proliferation of splinter groups, churches, and denominations. This schismatic period among Pentecostals began before the Azusa Street revival subsided and ran well into the 1920s, caused by doctrinal disputes, personality clashes, and questions of ecclesiology. This internal upheaval was compounded by the rejection that Pentecostals experienced from non-Pentecostal churches during the same time period over perceived fanaticisms, the presence of women in various ministry leadership roles among Pentecostals, and Pentecostals’ emphases on holiness and healing. After this season of rejection and schism, the remainder of the 1920s and the 1930s were less volatile, as organizations gradually stabilized through the founding of Bible colleges and the promotion of overseas missions. But most of these Pentecostal churches adopted a practice of isolation, not interdenominational cooperation with one another, much less with non-Pentecostal churches.4
STRATEGIC ALLIANCES
During the 1940s and 1950s, Pentecostals moved away from their predominantly sectarian ecclesial posture, within certain limitations. While still dealing with estrangement from nearly all established churches, they began to seek compatible partners for fellowship, as exemplified by Pentecostal identification with Evangelicals in North America during the formation of the National Association of Evangelicals (NAE) in the 1940s. This alliance developed while Pentecostals and Evangelicals found agreement in opposition to the mainstream ecumenical organizations that eventually became the World Council of Churches (WCC) and the National Council of Churches of Christ, USA (NCCC). Early NAE documents articulate why the Federal Council of Churches (FCCCA, later the NCCC) was no longer a fit vehicle for Evangelical cooperation. Among the stated reasons were references to liberalism, the idea of a one-world superchurch (in fulfillment of End Time prophecy), and the FCCCA’s relation to the Greek Orthodox churches and attitude toward the Roman Catholic Church, which were a perceived threat to the distinctive testimony of Protestantism. The original NAE statement of faith was publicly supported by several prominent Pentecostal denominational leaders in the aftermath of early NAE conventions, many of whom maintained powerful leadership profiles in their denominations for the next several decades, influencing Pentecostalism in its anti-ecumenical posture while specifically promoting NAE cooperation.5
Within five years of the initial Pentecostal commitments to the NAE, both the PWC and the Pentecostal Fellowship of North America (PFNA—disbanded in 1994 with the formation of the Pentecostal and Charismatic Churches of North America, or PCCNA) were in the process of formation. The first PWC was held in Zurich, Switzerland, in 1947, promoting spiritual fellowship (but opposed to structural union) and in the hopes of coordinating missions and evangelistic activities worldwide. These efforts at cooperation were only mildly successful, due largely to the inability to organize various fiercely independent Pentecostals, mostly from North America. After the 1947 PWC, North American Pentecostals followed suit and formally organized in 1948. Within two years the PFNA represented fourteen groups, over ten thousand churches, and about one million Pentecostals in North America. Among those conspicuously absent from the fellowship were African American Pentecostal churches, Oneness Pentecostal groups, the Tomlinson branches of the Church of God, and the Pentecostal Church of God. In short, the PFNA represented a subsection of mainstream white, orthodox Pentecostalism in North America.6
Both the PWC and the PFNA demonstrated a capacity for visible, ecumenical cooperation with fellow Pentecostals over the years. The PWC’s stated founding purposes included encouraging fellowship and cooperation among Pentecostals, demonstrating the essential unity of Spirit-baptized believers, cooperation in fulfilling the Great Commission, promoting courtesy and mutual understanding, providing assistance to needy Pentecostal bodies, promoting scriptural purity, and upholding Pentecostal truths. The PFNA limited its focus to the spiritual unity and fellowship of Pentecostal believers, and it promised complete autonomy for individual churches for the sake of independent Pentecostal leaders who were fearful of cooperative organizations. These fellowships demonstrated an appreciation for visible unity while remaining committed to the Evangelical consensus of the NAE, sharing fully the anti-communism, anti-Catholicism, and anti-ecumenism of other NAE members.
ECUMENICAL PIONEERS
With all due respect to individual ecumenical efforts among early Pentecostals (Seymour and W. F. Carothers in the United States, Polman in Europe, and others), Pentecostal ecumenism emerged in earnest beginning in the 1950s through the ministry of “Mr. Pentecost,” David du Plessis. Du Plessis became an ambassador to mainline Protestants and Orthodox and Catholic Christians on behalf of Pentecostals, although they often didn’t solicit or appreciate his work. He conversely challenged Pentecostals to build bridges of relationship with the other major streams of Christendom. His ecumenical trail-blazing until his death in 1987 was significant, particularly his presence at WCC General Assemblies, at Vatican II, and his role in the establishing of international dialogue between Catholics and Pentecostals.
Two contemporaries of du Plessis deserve mention as well. Donald Gee was a quiet force for ecumenism in comparison to the pronounced style of du Plessis. But beginning with his presence at the 1921 International Pentecostal Conference in Amsterdam through his chronicling of WCC and other ecumenical activity from 1947–1966 as editor of the PWC’s publication, Pentecost (perhaps the most significant ecumenical contribution of the PWC), Gee educated generations of Pentecostals concerning his passions, which were unity among Pentecostals and expressions of unity in the larger church. The other figure from the 1960s, who has continued to be a voice for and concerning Pentecostals, is the scholar Hollenweger. Hollenweger first introduced Pentecostals to the WCC and argued for their large-scale inclusion (there had been only a few small Pentecostal groups involved in the WCC by then) at the ecumenical table during his role as WCC secretary for evangelism from 1965–1971. He has been both an advocate and a harsh critic of Pentecostals ever since, but he challenged the church to take the global phenomenon of Pentecostalism seriously long before it became obvious to do so.7
In more recent decades, two Pentecostals in particular led by example in the ecumenical arena. Jerry Sandidge was an Assemblies of God scholar and missionary whose involvement in Faith and Order, WCC, and NCCC consultations, as well as the international Catholic-Pentecostal dialogue, was a model of responsible Pentecostal ecumenism. Sandidge, like du Plessis before him, was willing to pay the price of criticism and discipline by fellow Pentecostals who were unwilling to grasp his vision of Pentecostal participation in the expressed unity of the church. His friend and contemporary, Cecil M. Robeck Jr., an ordained Assemblies of God minister, joined Sandidge in many ecumenical ventures around the world and has used his platforms of leadership (at Fuller Theological Seminary, in the Society for Pentecostal Studies, and elsewhere) to promote the valid and necessary cause of ecumenical engagement by Pentecostals. Robeck in recent years has from a more scholarly perspective carried the mantle of du Plessis, being sought after as a Pentecostal representative in ecumenical conversations in Geneva, Rome, and around the globe. Following the painstaking examples set by Sandidge (who passed away in 1992) and Robeck, other Pentecostals have begun to engage the world church responsibly in the last two decades, including Harold Hunter, Cheryl Bridges-Johns, Frank Macchia, Veli-Matti Kärkkäinen, David Daniels, Amos Yong, and others.
MULTILATERAL ECUMENISM IN RECENT DECADES
Since the 1961 joining of the WCC by the Iglesia Pentecostal de Chile and the Misión Iglesia Pentecostal, Pentecostals have officially been represented in Geneva. However, for decades the vast majority of Pentecostals worldwide historically either ignored or opposed conciliar ecumenism. The best example of this was the forty-year position of the Assemblies of God, which since 1965 affirmed a resolution at its General Council disapproving mainstream ecumenical activity in general and in particular forbidding official Assemblies of God participation in such. Other Pentecostal groups in North America followed the lead of the Assemblies in avoiding or opposing participation in ecumenism, especially if the WCC, NCCC, or Roman Catholic Church were involved. It is significant that in 2005 the General Council overturned the strongly anti-ecumenical language in its bylaws, moving from ecumenical involvement by its ministers being a clearly disapproved doctrine and practice to a stance that actually encourages its ministers and members to maintain authentic witness in some ecumenical settings.
Apart from the Assemblies of God’s consideration of ecumenical involvement and before the shift in official church policy, in recent decades more Pentecostals have responded to the challenge of ecumenical engagement. For instance, six Pentecostals were present and active participants in 1993 at the Fifth World Conference on Faith and Order in Santiago de Compostela, Spain, a significant increase in Pentecostal representation at such gatherings. From a scholarly perspective Hunter and Robeck began to engage in direct dialogue with the WCC concerning its strategic ecumenical initiatives. Examples include Hunter’s 1992 published Pentecostal responses to the major WCC programs, “Towards a Common Expression of the Apostolic Faith Today,” which eventually produced both Baptism, Eucharist, and Ministry (BEM) and Confessing the One Faith (COF), and Robeck’s interaction with “Towards a Common Understanding and Vision” (CUV) of the World Council of Churches.
Pentecostals also engaged in consultation with WCC member churches in 1994, 1996, and 1997. These consultations were brought about through the initiative of the WCC, which responded to a challenge at the 1991 WCC General Assembly in Canberra to engage in dialogue with nonmember churches, particularly Independent, Evangelical, and Pentecostal churches. In November 1994, WCC representatives met with over thirty Pentecostals (of mostly nonmember churches) in Lima, Peru, to explore ways to build bridges among and to Pentecostals in Latin America. Recommendations generated by the Lima consultation included a call for north-south Pentecostal dialogue and also the opening up of a forum for dialogue between Pentecostals and representatives of the Catholic Church with the help of the WCC and the Latin American Council of Churches. The recommendation for a northsouth dialogue among Pentecostals also helped to propel the WCC in its efforts to engage in consultation with US Pentecostals. WCC member churches sent representatives to Costa Rica in June 1996, where they engaged in discussions with Pentecostals from both Latin America and the United States. This gathering doubled as an intra-Pentecostal ecumenical encounter, helping Pentecostals to speak to one another and recognize their own diversity, thus informing their attempts to clarify their identity and grow in unity.8
The Pentecostal-WCC consultations were a precursor to a WCC-Pentecostal Joint Consultative Group (JCG) that was commissioned in 1998 at the WCC General Assembly in Harare, Zimbabwe. Twenty-nine classical Pentecostals participated in the Harare General Assembly in various capacities, and the JCG was formed for the purpose of furthering dialogue with Pentecostals who are not members of the WCC. Since its commissioning, the JCG, composed of theologians and church leaders from several nations, has met in various locations around the world, discussing convergences and divergences among their respective churches. The gatherings led to a final report presented to the WCC Assembly in Porto Alegre, Brazil, in 2006. The assembly received the report and authorized the continuation of the JCG.9
In the United States, Pentecostal involvement with the NCCC was minimal until the 1980s. Those who pioneered the cooperation from the Pentecostal side were Sandidge and Robeck. They participated together in a four-year Working Group on Faith and Order under NCCC auspices on the subjects of ecclesiology and pneumatology, a study that grew out of a larger study on the “apostolic faith” in the North American context. Out of this emerged a consultation between the Faith and Order Commission of the NCCC and Pentecostal scholars that continued through the 1990s.10
An international effort that emerged out of the JCG and CUV process of the WCC is the series of discussions aimed at establishing a Global Christian Forum (GCF) that would include a wide spectrum of churches and organizations.11 A meeting in September 2000 in Pasadena, California, included thirty representatives from around the world representing Orthodox, Roman Catholic, Anglican, Reformation Protestant, Pentecostal, and Evangelical churches, as well as Christian networks and parachurch organizations. The GCF process of the past decade has succeeded both in providing a forum that includes Pentecostals in unprecedented fashion and in introducing methodology that is more favorable to Pentecostal participation from the very beginning of their involvement. Pentecostal scholar and ecumenist Mel Robeck has been a key member of the team that helped to launch the GCF, in addition to people like Wesley Granberg-Michaelson and Hubert van Beek.12
The uniqueness of the GCF from other ecumenical organizations and models includes such features as (1) the complete independence of the GCF from the WCC, PWF, RCC, WARC, or any other ecumenical organization; (2) Evangelicals and Pentecostals were granted, on the front end, an exceptionally large number of seats at the gatherings in order to truly represent their presence in the world; (3) formal ecclesial titles were forgone, reducing the intimidation factor among participants; (4) rather than scholarly papers being presented and intellectual dialogue being the focus in a way that would marginalize less formally educated leaders from around the world who were new to the ecumenical process, the forum chose to begin with the telling of personal stories, inviting participants to use narrative to share with others “how I became a Christian” or “how I understand my call to ministry.” This combination of new ecumenical methodological considerations invited Pentecostals to the table, kept them there, and has been reported to be widely received from Pentecostal leaders who had previously been noncommittal at best to ecumenical participation. The GCF gathering in Limuru, Kenya, included 40 Pentecostal leaders from around the world among the 226 participants.13
In general, one can now clearly identify a shift from the decades during which lone Pentecostal ecumenical pioneers— du Plessis, Gee, Hollenweger, Robeck, Sandidge, Hunter, Vinson Synan—valiantly attempted to represent Pentecostal interests in ecumenical conversations, usually without the blessing or appreciation of their church families. As of 2009, no less than thirty-six National Councils of Churches around the world have Pentecostals in membership, with another seven National Councils including Pentecostals as observers.14
Although much of the more formal ecumenical engagement by Pentecostals in recent years has taken place outside of the United States, one recent multilateral effort in the States involving Pentecostals is worthy of note: it is the initiative known as Christian Churches Together in the USA (CCTUSA). It was conceived in the hopes of bridging the divide between churches historically connected to the NCCC and churches not so aligned. The latter includes churches involved in the NAE and/or PCCNA and Roman Catholics. In seeking to be more inclusive than either the NCCC or the NAE, CCTUSA insists that a mandate for existence be demonstrated through significant participation from five different Christian families: Evangelicals and Pentecostals, Orthodox, Roman Catholic, historic Protestants, and racial and ethnic churches. Organizational meetings began in 2001 and continued as churches across the United States studied the proposal, and in 2007 thirty-six communions formally launched the new organization in Pasadena, California. Included among the founding CCT members were several Evangelical and Pentecostal churches that made formal commitments to become CCTUSA participants, including three Pentecostal churches (Church of God of Prophecy, Open Bible Churches, and the International Pentecostal Holiness Church). Bishop James Leggett of IPHC and Jeff Farmer of OBC were denominational overseers who became CCTUSA steering committee members, and Bishop Leggett continues to serve as one of the five CCT presidents. In early 2010 there are now five Renewal organizations in CCT membership, with Elim Fellowship and the Vineyard USA having officially joined. Also, three more Pentecostal organizations are officially either sending observers to the annual meetings or are in a discernment process to determine future involvement: the Church of God in Christ, Church of God (Cleveland, TN), and the Pentecostal Free Will Baptist Church, as well as the Mission America Coalition, an interdenominational body with strong participation from Pentecostals.15
The January 2010 annual meeting of CCT took place in Seattle, focusing on the theme of evangelism. As of this writing I am the member of the CCT evangelism committee representing the Evangelical-Pentecostal family (and Open Bible Churches), and I serve as the committee chair. Our opening keynote speaker this year was Mel Robeck of the Assemblies of God, who set the tone for the week’s activities by assisting CCT in linking evangelism to ecumenism in an address that celebrated the one-hundredyear anniversary of the Edinburgh Missionary Conference of 1910. Robeck spoke passionately about the need for churches of all kinds to evangelize, to resist proselytizing one another’s sheep, and to search for ways in which to engage in common witness to the world. Thus Pentecostals, through this unique vehicle (CCT), have found some ways to exercise the potential to offer ecumenical participation and leadership in ways not seen before in the United States, and will continue to do so, should CCTUSA succeed in its goal to become a truly inclusive ecumenical force. Personally I would love in the next few years to see the Assemblies of God, the Church of God in Christ (COGIC), the Church of God (Cleveland, TN), and many nondenominational Renewal churches all become contributing members at CCT for such a time as this. It was gratifying in January to greet Dr. Leonard Lovett, chief ecumenical officer for COGIC, who was an observer at the Seattle meeting.
BILATERAL DIALOGUES
Pentecostals have been involved in a number of bilateral dialogues at the international level since the early 1970s. The longestrunning and most significant international bilateral dialogue to date involving Pentecostals has been the international Pentecostal-Catholic dialogue. Shortly after the conclusion of the Second Vatican Council, conversations took place between Cardinal Jan Willebrands of the Vatican’s Secretariat for Promoting Christian Unity and du Plessis that led to the beginning of dialogue discussions in 1972. Since that time, five series of formal conversations of five or more years in length have taken place. Five final reports from each round of discussion have been published, with the fifth and most recent one being published in 2008 on the discussions between 1998 and 2006; it is titled On Becoming a Christian.16 That report documents significant interaction on issues related to conversion, faith, Christian experience, baptism in the Holy Spirit, and Christian formation. Conversations throughout the four decades of this dialogue have dealt with difficult but critical issues facing the dialogue partners, including evangelization and proselytism, koinonia, sacraments, the role of Mary and the saints, Christian initiation, and the charismata. A new round of conversations is scheduled to begin in 2010, and the theme—which, by the way, was suggested by the Vatican’s Pontifical Council for Promoting Christian Unity—is set to be “Charisms in the Church: Their Spiritual Significance, Discernment, and Pastoral Implications.” Sub-themes will include (1) charisms: our common ground, (2) criteria for discernment, (3) claims regarding healing, and (4) prophetic gifts. The dialogue may add a look at some of the difficulties both sides encounter when extremism occurs in popular religious practice. So the potential fruitfulness of this dialogue in the future continues to hold promise.
Both the formal theological conversations and the strength of the relationships between the dialogue partners in these conversations can and do produce real results, although those results require patience and long-term commitment. The work in the past two decades, emphasizing evangelization and proselytism first, followed by the thorough look at what it means to become a Christian, have yielded fruitful exchanges with the most influential leaders of a church of one billion persons. Our dialogue partners better understand why we insist on a personal, dynamic faith and therefore why we risk the charge of proselytism as we faithfully evangelize those we can, even those who may have a nominal Catholic faith. Our Catholic brothers and sisters, I believe, are placing a stronger emphasis on evangelism and spiritual formation as a result of our conversations, and we in turn are learning about the vitality of Christian faith among many Catholics, given that our cultures are vastly different. By the way, I think it may prove to be significant that the Vatican has also begun conversations with leaders from nondenominational churches, many of which would come under the banner of our Renewal family. Examples of the fruit resulting from relational connections include Vatican assistance regarding the mistreatment of Pentecostal church leaders in South America and even the consultation that can take place in discrete situations. For instance, through this dialogue I have developed friendships with Catholic leaders, some who are close to top Vatican officials, and I have been asked pointedly many questions about some of the most well-known ministries and leaders in the Renewal movement. Other Pentecostals engaged in such ecumenical relationships share a similar testimony, for when you build relationships in dialogue with the churches of the world and maintain your witness and authentic expression of your faith, opportunities to do kingdom business together will always be the result.
Another international dialogue of significance is that between Pentecostals and the World Alliance of Reformed Churches (WARC). It began in 1996, partly as the result of conversations attempting to resolve some tensions taking place in South Korea between Presbyterians there and Paul Yonggi Cho of the Yoido Full Gospel Church. After an unsuccessful attempt to engage the PWC as an official dialogue partner with WARC, with the assistance of Mel Robeck a Pentecostal team was assembled and discussions with WARC began in 1996. The first five-year round of conversations ending in 2000 centered on the theme “Word and Spirit, Church and World.” Topics included spirituality, missions, the role of the Holy Spirit in the church, the charismata, and eschatology. A second session of dialogue began in 2002 on the theme “Experience in Christian Faith and Life,” including the topics of worship, discipleship, community, and justice.
Of the many significant repercussions of this dialogue, I will mention just one, and that is the emerging ecumenical leadership of Pentecostals in South Korea. Due to the tensions taking place in that country between Reformed and Pentecostal Christians, Pastor Cho and his International Theological Institute were invited to host the dialogue in 1998, and local Pentecostal and Reformed leaders were invited to attend as observers. Much improvement between the church groups has resulted since then, and Dr. Cho and his church eventually took the step of joining the Korean National Council of Churches. This was a very public and controversial step. It was a step that demonstrated an ecumenical posture from a major Assemblies of God national church that departed from the wishes and approach of denominational headquarters in Springfield. And that in itself points to the global Pentecostal reality in a way that US Pentecostals are still learning how to deal with.17
FUTURE PROSPECTS
After over half a century of isolated attempts to shape church and culture, the ecumenical and Pentecostal movements are experiencing convergence in the fulfilling of their compatible missions. In a search for new life and relevance, the more traditional ecumenical institutions are respectfully courting participation and leadership from Pentecostal-Charismatic churches and individuals. And increasingly, Pentecostals and Charismatics are awakening to the challenge and opportunity of ecumenical participation. Future Pentecostal-Charismatic ecumenicity must approach ecumenical engagement from a broad range of levels and vantage points representative of the diversity within the larger Renewal movement. Pentecostals and renewalists have successfully contributed to the ecumenical endeavor through multilateral and bilateral dialogues and will continue to do so. One of the most fruitful and consistent areas of ecumenical engagement at a sophisticated level has been and will continue to be the free exchange of ideas and relationships at annual academic society meetings—the US-based Society for Pentecostal Studies (SPS) and sister societies in Europe, Asia, Africa, and Latin America. For Pentecostals to truly fulfill their ecumenical responsibilities, local ecumenism at the grassroots must be complemented by courageous stances taken by church and denominational leaders as Pentecostals assume a public role in caring for the whole church. Ongoing participation in new cooperative efforts such as the GCF and CCTUSA initiatives will demonstrate that Pentecostal/Charismatic/Renewal churches indeed accept the ecumenical challenge before them.
A significant challenge that faces Renewal leaders, churches, and ministries on the way to true ecumenical responsibility and leadership remains the need for those of us within our movement to dialogue with one another and to build bridges of unity and relationship in an intra-Pentecostal or intra-Renewal way. That series of conversations must continue to include an examination of denominational and nondenominational, racial and ethnic, Trinitarian and Oneness, and gender issues. Another important conversation to maintain is the one begun in March 2009 in Eugene, Oregon, when SPS and the PCCNA held joint meetings and cross-pollinated with one another. Estrelda Alexander (SPS 2009 program coordinator) and others are to be commended for those efforts to force the leaders of the church and the academy to actually sit down and talk to each other on a national stage. You know, it’s difficult and sometimes almost futile to enter ecumenical conversations with Catholics, Orthodox, and others about issues Pentecostals care about when we have little relationship or unity with one another while at the dialogue table. And of course, I think a significant model for future progress in our intra-Pentecostal conversations is this very Empowered21 initiative. I commend Billy Wilson, Mart Green, Tom Mathew, and those leaders whose foresight and courage have made this process happen. To have scholars and leaders together in this conversation, in addition to a conversation that bridges generations, is extremely significant.
In the future, I think a step forward that we should take is one of ecumenical hospitality. We are no longer the riffraff from the other side of the tracks being marginalized or rejected by the rest of the body of Christ. Thirty years ago we could get away with complaining that the WCC, NCCC, and others wouldn’t pay attention to us or talk to us. Those days are over. Now the rest of the church world not only knows we are a force to be reckoned with, but they are also listening to us and inviting us to participate and lead. So what will our response be? We must get our Renewal house in order. We must embrace the spirit of the Memphis Miracle of 1994 and work harder on inter-ethnic endorsement and cooperation. We must continue to recall the Aimee Semple McPhersons and Kathryn Kuhlmanns of our movement and take the role of women in leadership seriously at all levels. We must work harder at getting somewhere on the Trinitarian-Oneness divide. We must allow our scholars to work for us in church leadership, assisting us as we engage in serious dialogue with other church families, and such conversations should have the official backing of our denominational headquarters. And in all of these areas, in the twenty-first century we must deal with the global reality of renewal and be unselfish enough to be facilitators of ecumenical renewal initiatives that include colleagues from Asia, Africa, and Latin America. And we must be willing participants and sponsors when those initiatives do not revolve around those of us from North America.
And then we must serve our brothers and sisters from church families outside of our Pentecostal-Charismatic subculture by taking initiative and serving as catalysts for progress toward the fulfillment of Jesus’s prayer of John 17. For if we truly believe that the unity of believers is a prerequisite for the effective fulfillment of the Great Commission, and if evangelism continues to be a core value of our movement, then ecumenical responsibility for us is a given. And our half-a-billion-strong place in the ecclesiastical world calls for a new role for us: again, it is one of ecumenical hospitality. We must serve our brethren in Catholic, Orthodox, Protestant, and ethnic circles by being the ones to invite them to the ecumenical table. And as hosts, we must have a maturity in our approach: our motive cannot simply be to lay hands on them all and get them to speak in tongues and prophesy, although we can all imagine how cool that would be. If we are to truly take our place in the greater church, we must be gracious hosts, good listeners, good learners, and humble and secure enough to trust that our relationship will bear good fruit over time.
To that end, let me close with just one idea: as a person who is a bit of an ecumenist, I have great appreciation for what happens at the great ecumenical centers and institutes of the world, at places like the Collegeville Institute for Cultural and Ecumenical Research, run by Benedictine monks at St. John’s Abbey in Minnesota; at Centro Pro Unione in Rome; at Bose in northern Italy; at Taize; at the Tantur Ecumenical Institute for Theological Research in Jerusalem; at the Ecumenical Study Center in Strasbourg, France (operated by the Lutheran World Federation); the Ecumenical Institute at Bossey in Switzerland (WCC); at the WCC’s Ecumenical Center in Geneva; at the NCCC’s offices at 475 Riverside Drive in New York; and other centers of ecumenical activity. My question is, Where will the first really well-known and well-used center of ecumenical activity be in the Renewal world? If it is here in the United States, will it be an interdenominational center like Regent or Oral Roberts University? Or how about a great denominational city like Cleveland, TN; Springfield, MO; or Memphis? I know that some great gatherings happen at all of these Pentecostal-Charismatic epicenters, as well as at Evangelical places like Fuller and Wheaton. But I am challenging us to picture an intentional place where those of us who have given our lives to the Lord in the context of this great Renewal movement can invite the Christians of the world’s ecclesial communities and denominations to come and be with us, or maybe to come and be with one another as we host them. This movement of Spirit-empowered churches is now at a place where we need to serve and resource others for the cause of global evangelization, rather than to react and promote and compete and vilify and proselytize them. A great step in that direction is the development of an ecumenical center (or whatever you want to call it) that would be a place to study and do research, to engage in dialogue, to worship and pray, to be at table together, to build relationships, to tear down stereotypes, and to overcome the failures of Christian unity that are obstacles of the fulfillment of the Great Commission.
Wherever this Renewal Center for Christian Unity will be, someone will have to catch a vision for it and invest in it. It should be a gathering place for the ecclesial and Christian leaders of the world. It should have a great ecumenical library for scholars but should also be a place welcome to all, in whatever ways they learn and grow best. In showing such ecumenical hospitality we will bear the fruit of the Spirit, and that same Spirit will no doubt show up in all of the other ways that our movement tends to appreciate. And along the way the Pentecostal/Charismatic/Renewal family will have an opportunity to truly serve their old and new friends in more comprehensive and genuine and transformative ways.
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Spirit Baptism
A BRIDGE-BUILDING BIBLICAL METAPHOR FOR ALL CHURCHES
AND ALL GENERATIONS




Larry Hart, PhD, Professor of Theology, Graduate School of Theology and Ministry, College of Theology and Ministry Oral Roberts University


THE GREATEST NEED for contemporary Christianity, if it truly is to be the worldwide kingdom force God intended, is spiritual empowerment. Almost all serious-minded believers of whatever stripe could agree with this maxim. Precisely how we conceptualize and experience such an empowerment, however, is sometimes hotly debated.
Spirit baptism has frequently been at the center of controversy. What precisely does it mean to be “baptized in the Holy Spirit”? Those from the sacramental traditions would most often associate Spirit baptism with the sacrament of baptism itself. Wesleyan and Holiness believers would point to the sanctifying work of the Spirit. Other Evangelicals would contend that the new birth is in purview here. For many, if not most, Pentecostals and Charismatics, however, the baptism in the Holy Spirit is an empowerment for mission and ministry and is essential to the completion of our task. What if, biblically, there were a kernel of truth in all of these traditions? Clearly the Pentecostal Charismatic movement has brought Holy Spirit empowerment to the front burner and challenged Christians from all traditions to ask afresh, “Just what does it mean to baptized in the Holy Spirit?”
NEW WINE
A half-century ago the news first hit the national media that a “Charismatic movement” was underway within the mainline churches of America. Virtually every segment of American Christianity has been affected by the Renewal, and many individual lives have been forever changed—including my own. In terms of statistics alone, with more than six hundred million self-professed Pentecostal and Charismatic Christians in the world, this widely variegated spiritual phenomenon can be seen as perhaps the greatest revival movement in the history of the church.
At the core of the movement’s ideology is an experience and teaching most often referred to as the baptism in the Holy Spirit. Most Pentecostals and Charismatics view Spirit baptism as the crux of their movement. Further, speaking in tongues has been both the sign and the scandal of the movement—especially in relation to other Evangelical and mainline churches. How does one evaluate this doctrine—and more importantly—this experience? The phenomenon of Pentecostal religion may be relatively new on the scene in terms of the totality of the church’s history, but its salient characteristics can be found at key junctures throughout that history. Certainly Puritanism, Pietism, Wesleyanism, and revivalism all played formative roles in the emergence of twentieth-century Pentecostalism.1 And as one shifts the focus to specifically American religious history, clear preparations, both experiential and doctrinal, can be found.
Nineteenth-century Holiness preaching increasingly reverberated Pentecostal themes, as the focus began to shift from purity to power.2 In addition, many of the key leaders of the nineteenthand twentieth-century Evangelical revival claimed some sort of empowering experience subsequent to their conversion that transformed their ministries. And many called this anointing “the baptism in the Holy Spirit.” Unfortunately, modern Evangelicals have forgotten—or worse, suppressed—this fact.
Some of the finest existing Evangelical institutions were founded by stalwart preachers who claimed such a Spirit baptism. Dwight L. Moody insisted until the day he died that the two greatest blessings of his life were his conversion and his infilling with the Holy Spirit. He loved for his colleague, R. A. Torrey, to preach on the baptism in the Holy Spirit. Torrey’s writings themselves were crystal clear on the subject. In fact, they served as textbooks for the first Pentecostals in America. Torrey stated simply that he studied the subject, determined that he lacked this empowerment, and set about to receive it. Subsequently, he averred, his ministry was never the same. The fact that he later turned against the Pentecostals does not lessen the significance of his testimony. Charles Finney, of an earlier generation—and a man who left an indelible mark on American revivalism—also claimed this same experience.
A. J. Gordon likewise clearly differentiated between the work of the Holy Spirit in conversion and the empowering dimension that he termed variously as “baptized,” “filled,” or “anointed.” John Pollock relates the story of one of the many turning points in Billy Graham’s ministry, when the fledgling evangelist met, studied, and prayed with Stephen Olford concerning the fullness of the Holy Spirit. Graham said, “This is a turning point in my life, this will revolutionize my ministry.”3 The list could go on.
David Yonggi Cho, founder of the world’s largest church, in Seoul, Korea, once said, “Write that we are the largest in the world because of the baptism of the Holy Ghost that empowers our people to win the lost.”4 In fact, it is true that the majority of the largest churches worldwide are Pentecostal or Charismatic in nature. These folk have also led the way in the use of television to spread their “full gospel” message. Many Christians echo the perplexity of the Jewish leaders before whom Peter and John stood: “What shall we do with these men? For that a notable sign has been performed through them is evident to all the inhabitants of Jerusalem, and we cannot deny it” (Acts 4:16, ESV). Is the baptism in the Holy Spirit precisely what the Pentecostals and Charismatics say it is? Should we conclude instead that they are deluded and their doctrine false in this respect? Or do they simply have a “right experience by a wrong name”? A handful of characteristic responses to these questions have emerged in our day rendering emblematic positions on the nature of Spirit baptism.
Billy Graham and the Evangelicals remain faithful to the view that Spirit baptism belongs to the reality of becoming a Christian; that is, it refers to the indwelling of the Holy Spirit at the new birth. Scholars such as James D. G. Dunn and John R. W. Stott ably defend this position. A modified form of this understanding can even be found among Charismatics who either term themselves “third wave” (Evangelical in theology, Charismatic in experience) or who develop an “organic/sacramental” view that guards the unity of Christian initiation.
Pentecostals generally defend the insights of their forebears that the baptism in the Holy Spirit is an experience distinct from and subsequent to conversion for the purpose of power for ministry and with the “initial physical evidence” of speaking in tongues. They would build this doctrinal understanding primarily on the Book of Acts chapters 2, 8, 9, 10, and 19, whereas Evangelicals would shy away from using such narrative portions of Scripture as a basis for formulating doctrine (preferring “didactic” passages, generally Pauline).
Is another tack possible in these chaotic doctrinal waters? I believe so. I perceive a developing consensus among some Charismatic scholars that combines the best of the above-characterized traditions and builds bridges among them. My own version of this newer approach I term dimensional.
In simplest terms, I am suggesting that we broaden the metaphor Spirit baptism to its proper biblical parameters and recover a renewed appreciation for the various dimensions of this profound biblical teaching. It is this dimensional view that I will attempt to develop and defend, with the help of a number of other Evangelical and Charismatic scholars, in the paragraphs that follow.
Scientists are now telling us that there must have been at least seventeen dimensions present at the Big Bang for a four-dimensional universe to have emerged and persisted to the present. To say the least, this assertion is mind-expanding! But does not a similar dimensionality come into play in our conceptualities of such profound Christian realities as our triune God and His immanent/transcendent relation to both space and time? I believe the same is true in relation to the work of the Holy Spirit. Postmodern experientialists are much more comfortable with these mysteries than rationalistic modernists of both liberal and Evangelical/fundamentalist stripes. The theological continuum, being a curved rather than straight-line reality, brings extreme liberals and extreme fundamentalists together as uncomfortable bedfellows with tidy theological notions but often truncated religious experience. Surely we owe a debt to our Pentecostal brothers and sisters for raising the issues and keeping the question ever before us: Just what does it mean to be baptized in the Holy Spirit? It just may be that one day we will all come to appreciate the holistic, eschatological nature of Spirit baptism. And it is this broader perspective that will, in my view, do more to promote Great Commission energies and godly living than any of our previous, somewhat parochial positions. At the very least we will rediscover the value of learning from one another and working alongside one another.
What is Spirit baptism then? Strictly speaking, Spirit baptism is a metaphor, not a doctrine. Further, it is a metaphor whose usage is clearly not univocal within the New Testament. I will be arguing that in the New Testament Spirit baptism refers to the following: (1) Jesus’s eschatological redemptive work, (2) Christian initiation, (3) the Christian life, and (4) empowerment for Christian mission and ministry. In addition, it is essential that this understanding be fully integrated within a larger pneumatology. Therefore I will offer a brief analysis of the work of the Holy Spirit, comparing Johannine, Pauline, and Lukan perspectives. Finally, it is important to acknowledge that this approach is merely one among a plethora of positions one may encounter in the study of Charismatic theology.5 There is no one “Charismatic position” on Spirit baptism. It is true, however, that the term Spirit baptism has taken on a life of its own theologically, and this is so largely because of the massive spread and pervasive influence of Pentecostal/Charismatic religion. That influence raises at least as many practical and spiritual issues as it does theological.
It was only in the later decades of the last century that the Pentecostal/Charismatic tradition began to take theology seriously. At least at the grassroots level there was a veritable disdain for theology.6 Now, of course, Pentecostals and Charismatics have earned their rightful place at the theological table. One need only consult the promising biblical, historical, and theological scholarship issuing from such fertile sources as the Society for Pentecostal Studies, the Journal of Pentecostal Theology, Sheffield Academic Press, and Hendrickson Publishers to corroborate this fact. But various intractable spiritual and practical issues have also accompanied this pneumatic revival.7
Entering the twenty-first century we find ourselves at a crossroads. Especially for European and North American Christians, the future on all fronts is uncertain: Christianity is on the decline, and we are in danger of losing our greatest human resource—our youth. Emerging generations are largely ignorant of or indifferent to Pentecostal/Charismatic religion. At the same time, there is evident spiritual hunger, albeit with alarming cul-de-sacs, such as the various New Age, Eastern, Middle Eastern, and postmodern alternative spiritualities. How can we best conserve the fruits of this latter-day outpouring of God’s Spirit and communicate these realities to newer generations?
In my view, biblical terminology is always best. To be sure, fresh language should be welcomed: Jesus Himself was not averse to utilizing creative metaphors and engaging narratives to communicate eternal truths. But biblical doctrine must always serve as the sure foundation for all fresh formulations. Young believers might simply describe their spiritual empowerment as “getting zapped,” but without a full biblical/theological understanding, these experiences are likely to evaporate.
ORAL ROBERTS
One of Oral Roberts’s major passions in life was to find the best ways to express and explain this spiritual empowerment. In his early years he utilized the traditional Pentecostal language of his upbringing. Later, as a major player in the spread of the Charismatic movement in the mainline churches, he coined the phrase prayer language to point to the release of the Holy Spirit in the believer’s life. This phrase became so pervasive in religious dialogues among the various churches that it even found its way into one of the most popular recent renderings of Scripture, The Message: “The one who prays using a private ‘prayer language’ certainly gets a lot out of it” (1 Cor. 14:4). For a while Oral Roberts moved away from referring to the baptism in the Holy Spirit when teaching on the Spirit’s empowerment of believers, but later he would return to this more traditional Pentecostal/Charismatic language.
I have learned much about the Holy Spirit—as a student, as chaplain of the university, and as a faculty member at ORU—from this pioneering leader. When Oral Roberts addressed the first class of the university on September 7, 1965, he laid down a vision in terms of a “quest for the whole person.” He said in part:
Your spiritual development includes a new birth through repentance and faith in the Lord Jesus Christ, a constant cleansing of your inner self from sin, the baptism in the Holy Spirit in the charismatic dimension for empowerment and personal edification, a manifestation of the gifts of the Holy Spirit through you for meeting the needs of others, a personal witness of your Master to your fellow man, and a daily application of Christian principles to the demands of daily life.8


It is that “baptism in the Holy Spirit in the charismatic dimension” that I am presenting and defending in this chapter. It is what Luke poignantly depicted in Luke and Acts, and it is what Pentecostals and Charismatics in general have been recommending to the church at large for a century now. Oral Roberts’s language presaged by more than four decades a growing consensus among contemporary Pentecostal/Charismatic scholars concerning the full-orbed biblical concept of Spirit baptism.
SPIRIT BAPTISM: A DIMENSIONAL APPROACH
Perhaps one of the major reasons that Christians have never been able to achieve a consensus of opinion on Spirit baptism is because they have failed to perceive the full biblical perspective on this concept. This is true for all traditions, including Pentecostals and Charismatics. Just as in the proverbial “blind men and the elephant” story, we have only recognized a part of this reality and mistaken it for the whole. Some would limit Spirit baptism to conversion-initiation. Others would insist upon a sanctification interpretation. Pentecostals would stress Holy Spirit empowerment as the key. They’re all right, and they’re all wrong! Each viewpoint defends a legitimate insight but too often at the expense of losing sight of the full-orbed biblical teaching. And only as we restore the biblical unity of these varying emphases will we be able to fully understand and appropriate all that God has for us.
David du Plessis, known as “Mr. Pentecost” and as a worldwide ambassador for Pentecostalism, had a colorful and engaging way of communicating God’s truth in a bridge-building fashion. I vividly remember interviewing him while doing my PhD dissertation critiquing Pentecostal theology. He was known for using a cooking analogy to get his message across. I will adapt it to my own upbringing.
In West Texas, we love to barbeque. There is nothing like a juicy, thick, barbecued sirloin steak! It is one thing to have possession of that steak in the freezer. It is quite another to have it sizzling on an open grill (and then, of course, enjoying it). The church has always had possession of the truth of Spirit baptism. The Pentecostals have simply helped us get it out of the freezer and onto the grill!9
But how can this be true when it is so patently the case that Christians from the various ecclesial traditions have understood Spirit baptism in such contradictory ways? Any analysis of a given subject tends to compromise the unity of the subject, and this is especially true in relation to the work of the Holy Spirit. Because God is one God, His revelation is a unified revelation. And because there is one Spirit (Eph. 4:4), His work will be a unified work. Especially in the West, we tend to derive tidy categories and rigid schemes. This tendency, of course, works against our conceptualizing the Spirit’s work, for the wind blows where it chooses (John 3:8), and there always remains a mystery to the Spirit’s ways. Nonetheless, a careful observation of the New Testament’s portrait of the Spirit’s work reveals three fundamental dimensions, which I have termed Paschal, Purifying, and Pentecostal and charted as follows:

	PASCHAL
	PURIFYING
	PENTECOSTAL

	Salvation
	Sanctification
	Service

	Conversion
	Consecration
	Charisma

	How To Get Started
	How To Get Straight
	How To Get Strong

	JOHN
	PAUL
	LUKE


Paul refers to Jesus as our Paschal Lamb (1 Cor. 5:7), and the paschal dimension refers, therefore, to the Holy Spirit’s work in applying Christ’s saving work to us through regeneration. It is His initiating work, bringing about a new birth and imparting to us eternal life. And it is John, perhaps more than any other New Testament writer, who focuses on this essential dimension of the Spirit’s work.
In present-day discussions of Spirit baptism, prompted by the Pentecostal and Charismatic movements, attention often turns to Paul’s letters, particularly 1 Corinthians 12–14. Paul does have much to say about the charisms and the charismatic life of the church. But I believe that a thorough reading of the Pauline materials reveals that Paul is the proponent par excellence of the purifying dimension of the Spirit’s work. Finally, we have already seen that Luke champions the Pentecostal dimension, the Spirit’s empowering work.
To be sure, it would be artificial to keep these categories rigid, for each writer touches on all the dimensions of the Spirit’s work, as we shall see. However, I am amazed at the manner in which seemingly the Spirit, in His inspiration of the Scriptures, sovereignly chose to utilize a given writer to accent a particular dimension of his work.10 John the Baptist himself first broached the subject of Spirit baptism when he solemnly stepped forth with the following eschatological announcement:
As the people were filled with expectation, and all were questioning in their hearts concerning John, whether he might be the Messiah, John answered all of them by saying, “I baptize you with water; but one who is more powerful than I is coming; I am not worthy to untie the thong of his sandals. He will baptize you with the Holy Spirit and fire. His winnowing fork is in his hand, to clear his threshing floor and to gather the wheat into his granary; but the chaff he will burn with unquenchable fire.”


—LUKE 3:15–17, NRSV
Notice the grandeur and scope of John’s prophecy. He is describing the totality of our Lord’s ministry. From the perspective of a twenty-first-century believer, we see a depiction of Jesus’s work past, present, and future. We also should see what His intentions are for us, His present-day followers: He intends to regenerate us, purify us, and empower us to fulfill our End Times mission. It all begins when the Holy Spirit enters our lives and transforms us into new creations! And no one in Scripture better explicates this regenerating dimension of Spirit baptism than John the apostle.
THE PASCHAL DIMENSION
The apostle John has a special interest in the Spirit, the water, and the blood (1 John 5:6–8). In fact, he weaves these together in his theological tapestry to provide one of the most profound and moving portrayals of our salvation to be found in all the Scriptures. John’s is a cross-centered pneumatology. It may be at the rooftop of the New Testament in terms of its development and integration.
Years ago, in Christianity Today, Timothy L. Smith wrote of the “dialects” that have developed in the Christian community.11 Some speak a “Calvary dialect,” emphasizing the Cross and the call to discipleship, while others evince more of a “Pentecost dialect,” which highlights the power of the Holy Spirit and the necessity of the spiritual gifts. Smith called for an integration of these languages in a more holistic perspective on the Christian faith and life. One thinks of the Calvary-orientation of contemporary evangelicalism and the Pentecost-orientation of the present-day Charismatic movement. What Smith called for, John masterfully delivers in his Gospel, letters, and apocalypse.
Calvary and Pentecost are inseparable. To emphasize one to the neglect of the other is to distort and innervate the faith. In John’s pneumatology the Cross and the Spirit are bonded together. John brackets his Gospel with this message. At the beginning, John the Baptist steps forth to announce the Messiah as the (1) “Lamb of God who takes away the sin of the world” and (2) “the one who baptizes with the Holy Spirit,” culminating with the declaration, “This is the Son of God” (John 1:29–34, NKJV). At the end, Jesus’s side is pierced by one of the soldiers “and at once there came out blood and water” (John 19:34, ESV). Blood: “Behold, the Lamb of God, who takes away the sin of the world!” (John 1:29, ESV). Water: “This is the one who baptizes with the Holy Spirit” (v. 33, author’s translation).
The parallel to these passages in John’s epistles is found in 1 John 5:6–8: “This is the one who came by water and blood…. There are three that testify: the Spirit, the water and the blood” (niv). John is emphatic about the truth of his own testimony to the blood and water in his Gospel account of the Crucifixion (John 19:35) and even more so about the Spirit’s testimony to the water and the blood in his epistle (1 John 5:6). Water and Spirit are so closely aligned in the Gospel (cf. John 3:5) that the parallels between these two passages become striking. Gary M. Burge has concluded that “the parallels between John 19:34 and 1 John 5:6–8 indicate that they are conceptually in the same school: blood, water, testimony, and the Spirit all converge.”12 The concern of the Gospel passage is atonement, and the epistle addresses Christological concerns. And John’s “living water/Spirit metaphor” serves both.13
Only through Jesus’s atoning death do we receive the living water of the Spirit. And only because He was the one who went both to the Jordan (baptism) and to Jerusalem (the cross)—Gnostic heresy would deny this, believing that “the Christ” descended upon Jesus at the Jordan and left Him at the cross (i.e., no incarnation)— could He be the atoning sacrifice for our sins and the source of eternal life. Thus allusion is ultimately made to our own baptism in the water of the Spirit (John 3:5), that is, to Spirit baptism.14
So the testimonies coincide, those of John the Baptist, John the apostle, the Spirit, the water, and the blood. Jesus alone is the Lamb and the Baptizer—the Son of God. He alone can give us eternal life. The Holy Spirit wants to bring us to Jesus’s side so that we can be cleansed by His blood and baptized in the Spirit. The Contemporary English Version’s rendering of 1 John 5:6–8 vividly communicates these truths:
Water and blood came out from the side of Jesus Christ. It wasn’t just water, but water and blood. The Spirit tells about this, because the Spirit is truthful. In fact, there are three who tell about it. They are the Spirit, the water, and the blood, and they all agree.15


It is this paschal orientation in John’s pneumatology that sets him apart. He is most interested in alerting us to the Spirit’s work in bringing us to Christ and to eternal life. This is his consistent emphasis throughout his Gospel. A brief survey of relevant passages will forcefully corroborate this conclusion.
Jesus’s encounter with Nicodemus is a good place to start. Jesus abruptly informed Nicodemus that he needed to be “born from above” or “born again” (John 3:3, 7). The term anōthen can signify “from above,” as in verse 31, where Jesus is described as the “one who comes from above [anōthen],” or it can mean “again” or “anew.” To be born from above is to be born “of God” (John 1:13, NIV). The second birth that brings one into the kingdom is a spiritual birth. As the saying goes, “Born once, die twice; born twice, die once!” Jesus authoritatively announced to Nicodemus, “Very truly, I tell you, no one can enter the kingdom of God without being born of water and Spirit” (John 3:5, NRSV). To what is Jesus referring here?
In all probability, we have another hendiadys, one preposition governing the two nouns, water and Spirit. Thus, a very probable and helpful rendering would be “born of the water of the Spirit.” This is another important reference then to Spirit baptism. Nicodemus was familiar with the idea of a Gentile experiencing proselyte baptism as a cleansing and “new birth” into Judaism. It must have been at least a little offensive to hear Jesus say in effect he needed a similar initiation through repentance and rebirth into the kingdom of God. Nicodemus had difficulty making the transition from physical birth and being “born of the Spirit” (John 3:4–9).
This new birth is mysterious like the wind, Jesus explained: “The wind blows where it chooses, and you hear the sound of it, but you do not know where it comes from or where it goes. So it is with everyone who is born of the Spirit” (v. 8, NRSV). The play on words is clear to those who know biblical Greek, for the term pneuma found here is translated either “wind” or “Spirit” according to the context. Jesus is telling Nicodemus that the ways of the Spirit are mysterious and unpredictable. We need to review that lesson in our own day, when it comes to the new birth and the Spirit-filled life. The things of the kingdom do not come through some formula but through the sovereign action of the Holy Spirit. Here again we note John’s paschal emphasis on the regenerating/initiatory work of the Spirit. There is no entrance into the kingdom of God without this baptism in the water of the Spirit (v. 5).
Water is everywhere in John’s Gospel! Whether it is the waters of the Jordan, where John was baptizing (John 1:31–33); the ceremonial water pots in Cana of Galilee (John 2:6); the Jewish proselyte baptismal waters we just mentioned (John 3:5); the water of Jacob’s well in Sychar (John 4); or the pools of Bethesda (John 5) or Siloam (“spring of Gihon,” John 7, 9) in Jerusalem, John portrays Jesus Himself and the living water of salvation, which He alone can give, as superior in every way. The Spirit baptism He offers transcends any Jewish religious rites and any ancient healing shrines.16 Take, for example, the woman of Samaria at Jacob’s well. John’s quintessential pneumatology is given vivid expression in Jesus’s words to her:
If you knew the gift [dōrea] of God, and who it is that is saying to you, “Give me a drink,” you would have asked him, and he would have given you living water…. Everyone who drinks of this water [Jacob’s well] will be thirsty again, but whoever drinks of the water that I will give him will never be thirsty again. The water that I will give him will become in him a spring of water welling up to eternal life.


—JOHN 4:10, 13–14, ESV
Again, we encounter John’s (and Jesus’s) water analogy: living water, an artesian well of the Spirit, springing up to eternal life! Perhaps an even more dramatic example of this sort occurs later in Jerusalem during the Feast of Tabernacles (John 7).
King Solomon, centuries earlier, had probably dedicated his temple during this feast (1 Kings 8:2), and Ezekiel had seen a vision during the time of the exile of a restored temple with water flowing from beneath the threshold (Ezek. 47:1). It was the fall of the year, and Jesus had quietly observed the ongoing activities of the festival. But then came “the last day of the festival, the great day” (John 7:37). For centuries there was strong Jewish expectation that the Messiah, previously hidden, would make Himself known at this feast. The priest took water in a golden pitcher from the spring of Gihon, which fed the pool of Siloam, as the choir sang, “With joy you will draw water from the wells of salvation” (Isa. 12:3, ESV). Various psalms were sung as the crowds followed in joyous procession through the Water Gate and up to the altar, where the water was poured out. Zechariah had prophesied the Messiah’s coming (Zech. 9–14) at such a time: “On that day a fountain shall be opened for the house of David and the inhabitants of Jerusalem, to cleanse them from sin and impurity” (Zech. 13:1, NRSV).
At this most dramatic moment of the festival, Jesus stood forth and cried out:
Let anyone who is thirsty come to me, and let the one who believes in me drink.


—JOHN 7:37–38
Jesus was announcing Himself as the source of the “rivers of living water” (v. 38). And John adds editorially that Jesus was speaking of the Spirit, who would be given after Jesus was glorified, that is, crucified, resurrected, and ascended (v. 39).17 Note again the bond between the Cross and the Spirit in John. As with Nicodemus and the woman of Samaria, Jesus was offering salvation in the gift of the Holy Spirit. The Spirit Himself is the living water. He indwells every believer and brings eternal life.
John 20:19–23 is often called the “Johannine Pentecost.” If the intention of this terminology is to indicate John’s ignorance of Pentecost or to suggest that no impartation of the Spirit actually transpired that Easter evening, then it is indeed an unfortunate descriptive term. John demonstrates historical precision here with the intention of communicating a momentous event in those disciples’ lives.
Jesus suddenly appears to the disciples, who were cowering behind locked doors. He greets them with the traditional Jewish “Shalom!” He shows them His hands and side, and the disciples rejoice. Then Jesus says again to them, “Peace be with you” (John 20:19). His next words and actions are truly significant:
“As the Father has sent me, so I send you.” When he had said this, he breathed on them and said to them, “Receive the Holy Spirit. If you forgive the sins of any, they are forgiven them; if you retain the sins of any, they are retained.”


—JOHN 20:21–23
Jesus could be preparing them for the future Pentecost event, but the nature of Jesus’s words and actions as reported by John suggests much more. Jesus’s breathing on the disciples evokes Genesis 2:7. The new humanity has begun! Then comes the command to receive the Holy Spirit, whom Jesus is imparting through the insufflation. The gift of the Spirit is preceded by the display of the marks of the cross.
But more is found here. The sending of the disciples with the gospel of forgiveness echoes the Great Commission event of Matthew 28:16–20. The Spirit is given not just as a private possession but to empower for mission. These same disciples, along with others, would be filled with the Holy Spirit on the Day of Pentecost and launched on their worldwide mission (Acts 2). The rubric of Spirit baptism would then encompass both events.
Space does not permit an examination of Jesus’s “Paraclete Sayings” in John 14–16, unique in all the Gospels and essential to our understanding of the Spirit’s ongoing work in our lives. But a concise summary of John’s pneumatology is in order. John’s pneumatology is Cross-centered and Christ-centered. It is a needed corrective in some Charismatic circles that have moved toward triumphalism and materialism. Gary M. Burge, a specialist in Johannine pneumatology, expresses it well:
Finally, this dual message of John—that the Spirit is released through the cross and that Christ and Spirit must never be separated—has an important contemporary relevance. Any theology which separates salvation from the life-creating Spirit is inadequate (contra many “second-blessing” theologies). Any theology which separates the acceptance of Jesus from the gift of the Spirit is incorrect. Our experience of the Spirit is wrapped up in our experience of Christ’s sacrifice on the cross. Similarly, the anchor for unbounded enthusiasm must be the glorification of the historical person of Jesus.18


Thus, John’s pneumatology, perhaps better than any other in the Scriptures, demonstrates the unity of the three dimensions of the work of the Holy Spirit. It deserves the more extended examination we have devoted to it here.
THE PURIFYING DIMENSION
It is to the apostle Paul that we owe the most extensive teaching on the purifying dimension of the work of the Holy Spirit. Paschal and Pentecostal themes abound in Paul’s theology, but the hallmark of his pneumatology is his emphasis on the Spirit’s empowerment for holy living. As with John, Paul’s approach is Cross-centered and Christ-centered. He highlights how the Holy Spirit applies Christ’s saving death and resurrection in our lives—not just at conversion but on a daily basis.
Paul reminded the carnal Corinthians, “But you were washed, you were sanctified, you were justified in the name of the Lord Jesus Christ and in the Spirit of our God” (1 Cor. 6:11, NRSV). His reminder of their past cleansing is also an implicit imperative for holy living in the present. He ties together regeneration, sanctification, and justification and points to the Spirit’s work in effecting spiritual transformation through Christ’s death and resurrection.19 In one of Paul’s oldest epistles (1 Thessalonians), the apostle rings a clarion call to holiness by appeal to the Holy Spirit and His work.
He reminds his readers, “For this is the will of God, your sanctification [or “holiness,” hagiasmos]” (1 Thess. 4:3, NRSV). His specific ethical instruction is culminated with these words: “For God did not call us to impurity but in holiness. Therefore whoever rejects this rejects not human authority but God, who also gives his Holy Spirit to you” (1 Thess. 4:7–8, NRSV). In this perhaps first mention of the gift of the Holy Spirit in Paul’s letters, the accent falls on the sanctifying dimension of the Spirit’s work. His argument is poignant and penetrating: God calls us to holiness, and the infallible proof of this is that He has given us His Holy Spirit. The emphasis on “holy” in the original is also a reminder that both the Spirit’s name and reality are at stake here. To live sinful lives is to sully His name and deny His reality. Further, God continually “gives” us His Spirit, which is the only means by which we are enabled, or empowered, to live holy lives.20 Spirit baptism effects not only new birth and empowered witness; it also enables a continually transformed lifestyle. Paul’s pillar epistles, Romans and Galatians, expound in detail precisely how the Spirit empowers this holy living. It is a much-needed teaching in our day.
THE PENTECOSTAL DIMENSION
The full-orbed insights of the pneumatologies of John and Paul have too often been neglected in Charismatic circles. But it is to worldwide Pentecostalism, the most formidable mission force on the planet, that we owe the recovery of Luke’s pneumatology and his emphasis on the empowering dimension of the Spirit’s work.
Roger Stronstad’s groundbreaking study, The Charismatic Theology of St. Luke, shows how Luke ransacks the vocabulary of the Septuagint (the Bible of the early church) in its description of the charismatic and prophetic activity of the Holy Spirit in Old Testament times to depict the same kinds of activity in the New Testament era.21 Without question, Luke draws special attention to these phenomena both in Jesus’s ministry and in that of the early church.
Reading carefully Jesus’s instructions to His disciples in Luke 24 and Acts 1, it becomes abundantly clear that He was preparing His followers for an empowerment for their mission. Time after time Luke depicts irruptions of the Spirit in his narrative of the spread of early Christianity. Note the seven different phrases he uses to describe the coming of the Spirit:
1. The believers are “baptized in the Holy Spirit” (Acts 1:5; 11:16, NRSV).

2. The Holy Spirit “comes upon” (Acts 1:8; 19:6, NRSV).

3. The believers are “filled with the Holy Spirit” (Acts 2:4, NRSV).

4. The Holy Spirit is “poured out” (Acts 2:17–18, 33; 10:45, NRSV).

5. The believers “receive the Holy Spirit” (Acts 2:38; 8:15, 17, 19; 10:47; 19:2, NRSV).

6. The Holy Spirit is “given” (Acts 8:18; 11:17, NRSV).

7. The Holy Spirit “falls upon” (Acts 8:16, ESV; 10:44; 11:15, NRSV).

Clearly his focus is on the external—how the Holy Spirit empowered the witness of those early believers. The early church was Charismatic to the core. Pentecostals ask, “Why not today?” They not only ask the question; they also demonstrate the power! They are a formidable challenge to the tepid and timid faith seen in many quarters.
BY WHATEVER NAME, BE EMPOWERED!
Where does this brief survey leave us? Challenged! Contemporary Christianity needs regeneration, purity, and power more than ever before. Scripture simply does not allow us to choose among these dimensions of the Holy Spirit’s work. First, He must regenerate us. Then He desires us to enter into a lifelong pilgrimage of purification and empowerment for our mission. What does the Bible’s teaching on Spirit baptism have to say to this vision?
First, our greatest need is surely to open ourselves afresh to all the Lord wants to do in our lives. Spirit baptism, rightly understood as a comprehensive metaphor, reminds us that God wants to transform us and to transform our world. Traditions that emphasize the inseparable relation between water baptism and Spirit baptism remind us of our commonalities. As Paul would state it in 1 Corinthians 12:13, “In the one Spirit we were all baptized into one body” (NRSV). Peter instructed his hearers at Pentecost, “Repent and be baptized every one of you in the name of Jesus Christ; and you will receive the gift of the Holy Spirit” (Acts 2:38, NRSV). Some thirty-five years after Pentecost, Paul encountered some disciples of John the Baptist and asked them, “Did you receive the Holy Spirit when you believed?” (Acts 19:2, ESV). When they confessed complete ignorance on the subject, Peter responded, “Then what baptism did you receive?” Notice he asked them about their water baptism (which in their case was John’s repentance baptism), obviously implying a strong link between water baptism and Spirit baptism. All true believers have been baptized in the one Spirit into the one body of Christ.
Second, Spirit baptism must be understood in terms of its sanctifying dimension. The Wesleyan and Holiness traditions have rightfully reminded us of this reality. After all, the metaphor itself carries this significance: a baptism is a cleansing, purifying rite. As Paul reminded the Corinthians, “You were washed, you were sanctified … by the Spirit of our God” (1 Cor. 6:11, ESV). Perhaps the greatest need of our day is an extensive teaching and emphasis on how the Holy Spirit empowers us to live holy lives!
Third, we need spiritual empowerment. Worldwide Pentecostalism challenges us to acknowledge our need of God’s power and to be filled afresh with the Holy Spirit. What we are seeing globally today is an extension of the Book of Acts—including the signs and wonders! Mission statistics alone document the effectiveness of such a Spirit-empowered witness.
Craig Keener may have provided the body of Christ with the surest guide through the current maze of opinions concerning the Spirit and His gifts in his Gift and Giver: The Holy Spirit for Today. And one of his concluding comments in his Spirit baptism discussion bears repeating:
Second-work Pentecostals and their theological cousins in the Wesleyan and Holiness traditions have brought a gift to the rest of Christ’s body by reminding us that we all need an experiential empowerment of the Spirit, just as other traditions have rightly emphasized the need to depend on the finished work of Christ. Whether we think of that empowerment as implicit in our conversion, in our water baptism, or in a second or third special work, we recognize that in practice we must yield more fully to God’s grace and power in our lives.22


Especially in the current chaotic shift toward postmodernism, with its experiential, communal, and unfortunately relativistic ethos, a strong integration of heart religion and head religion is essential.
Millard Erickson points us to this same truth in his cogent analysis of postmodernism: “Postmodernism has reminded us, correctly, that we are not purely cognitive or rational creatures. Experience plays a major part in our understanding and our beliefs.”23
And Leonard Sweet, in his inimitable style, exhorts us:
God is birthing the greatest spiritual awakening in the history of the church. God is calling you to midwife that birth. Are you going to show up?24


A new generation of believers is emerging among us, evincing a perhaps unprecedented hunger for the reality of God in their lives, and their response to Sweet’s query would be, “We fully intend to show up!” Unimpressed with our labels—mainline, Evangelical, Pentecostal, Charismatic, and the like—these radical new believers want straight-from-the-shoulder, honest, clear communication, and demonstrable evidence of the Spirit’s presence, creating authentic community and spiritual transformation. The time for phony histrionics and Charismatic con men is over.25 Whatever nomenclature we prefer, the need is obvious: We need to be empowered by the Holy Spirit! Whether our preference is to term this empowerment “being filled,” “being baptized,” “receiving the Spirit,” “releasing the Spirit,” or a dozen other concepts, the necessity and urgency is the same. Spirit baptism, rightly understood in its total biblical parameters, spans the generations and Christian traditions. In the final analysis, it can become the rallying cry for a new generation of Spirit-filled believers going into all the world with the saving gospel of Jesus Christ. Two charismatic utterances will be found on our lips: (1) “Abba! Father!” (Rom. 8:15) and (2) “Jesus is Lord” (Rom. 10:9). Our consuming passion will be to glorify God by our obedience to His great commandment and His Great Commission. We will have learned afresh to celebrate the unity within our vast diversity. And God’s Spirit will transform us, empower us, and guide us. “For in one Spirit we were all baptized into one body” (1 Cor. 12:13, ESV).26
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CHALLENGES
PRESENTLY ESPECIALLY two forces are making strong inroads in religious Europe: Islam and secularization. For twenty years Islam has become an increasingly important factor in European religious geography, and sometimes the notion demographic time bomb is used. Europe’s Muslim population has more than doubled in the past thirty years and will have doubled again by 2015.1 At the same time so-called Christian countries like Italy already experience demographic crises. Some experts think that, with the same pace of growth as now, in 2075 Europe will be an Islamic continent. Even though this may be exaggerated and a range of factors behind such a development is less than predictable, it is already a fact that some cities in the EU have more than 20 percent Muslims, and some reports project that all of the EU will have such a share of Muslim believers by 2050.
Second, secularization makes its inroads in society and church. The national Lutheran churches in the Nordic countries presently gather about 1.2 percent of the population for Sunday worship, and these churches more and more lose the grip of the young people. (It could, however, be noted that the situation is quite different in some Catholic European countries.) If Free Churches in Sweden continue the present trends in terms of membership, they would look radically smaller by 2050. Church life also suffers from an inner secularization parallel with a dominant postmodernism. In mainstream Northern European Protestantism, central tenets in classical Christian faith, such as parts of the Christological doctrines, are being questioned.2 Values pertaining to biblical family ethics, like marriage being a lifelong union between one man and one woman, and biblical sexual ethics at large are being increasingly challenged. For example, in Britain now half of the marriages are civil marriages, and recently a British court decided that a person was not allowed to wear a necklace with a cross at work. A sign of the inner secularization of the Swedish Lutheran church is the ordination in 2009 of an openly lesbian bishop of Stockholm.
However, a kind of secularization may also be touching the core of Pentecostal-Charismatic experience in that the dimension of the Holy Spirit and the gifts of the Spirit in churches where this has been a constitutive element often is getting less and less attention. Is the experience of the supernatural presence of the Holy Spirit, manifested in the gifts of the Holy Spirit, considered an asset or a problem to such churches? The Singapore-based Pentecostal theologian Simon Chan notes that “[n] ow Pentecostals are experiencing fatigue. Instead of praying for a fresh outpouring of the Spirit as their forebears did, they perpetrate novelties and are themselves victims of novelties.”3 It seems like the classical Protestant churches as well as Free Churches, including Pentecostal-Charismatic churches in the West, are failing to attract and keep the people, much less offer a viable alternative to the new immigrants. The result is decrease and de-Christianization. Moreover, looking at Christianity at large, it is characterized by division. This disunity and denominalization of Christianity, which is not least evident in Protestantism, is also part of the reason for unfortunate dichotomies between sacramentalism and revivalism, between the spiritual and social dimensions, between liturgy and evangelism. A consequence of this is an unlucky specialization, so that one denomination specializes in one part and one in another—and is at the same time reduced accordingly. Charismatic Christianity is reduced to one such specialty.
Even though this scenario is sketched from a European point of view, similar signs of secularization are evident even in North America, as well as in churches and seminaries in the Southern Hemisphere that are dependent on Western Protestantism. However, at large there are very different tendencies in the south, where the prophecies by Philip Jenkins of a “next Christendom” seem to come true.4 Likewise, Paul Freston calls Latin America “the heartland of world Christianity.”5 However, even though Pentecostalism is strongly on the rise in several Latin American countries—and there are people here who have much more to say about this than I do—Freston prognosticates that within two decades the numbers might flatten and stabilize. These denominations, he predicts, will enter into a phase not too dissimilar from those in Western societies: more birth members, an increasing fragmentation, and an increasing migration from its base among the poor to the middle class might affect Pentecostalism. And what will the global media’s pressure do to the young generation? In these countries also people with “no religion” are on the increase. But there are many positive signs. Pentecostal-Charismatic Christianity seems to grow, and in fact other churches as well. The Vatican recently reported that the Catholic Church had grown to 19 million (up 1.7 percent) in 2008. Another area where revival has been going on since the fall of the iron curtain is the former Soviet Union, such as in Ukraine, where Pentecostal-Charismatic churches are constantly growing into a next Christendom in the north. In some of these countries even Orthodox Christianity is experiencing some renewal. The next Charismatic Christendom in the former Soviet Union of course also needs to see Apostolic Christianity that can stand the tests of time.
To sum up, this brief and sketchy picture shows that in the Northern Hemisphere at large Christianity seems to be losing much of its privileged position. It is difficult to know how the developments in the south will be in the next twenty-five years, even though the trends are mostly very encouraging. The point is that, at least on the northern part of the globe but in the longer run also in the southern, different threats do challenge the church and theology to form strategies that can turn the tide, which can strengthen Christianity and once more see a breakthrough into modern society, in spite of opposition. How does the Christianity that can meet these challenges, prevail, and expand in the years ahead look? I will argue that only Apostolic Christianity will do. It is born both in persecution and in power to break through.
APOSTOLIC CHRISTIANITY AND THE EARLY
CATHOLICISM MODEL
Before presenting my understanding of the DNA of Apostolic Christianity, I will make some qualifications of the concept. As a New Testament exegete, I am well aware of the methodological problems with describing Apostolic Christianity, and this will only be a brief sketch that focuses more on the whole picture than a detailed argumentation. Neither will I discuss the modern apostolic movement, as suggested by Peter Wagner. My focus is the New Testament church and what can be called the DNA of the New Testament church: Apostolic Christianity. Typically, Pentecostal-Charismatic Christianity always has had a predilection for notions such as “the original,” “apostolic,” and the “New Testament church.” However, often this goes together with the idea of a happy, primitive, noninstitutional past, a preliminary stage to what later deteriorated into a church with institutions, forms—a degenerative movement from the uncomplicated and original, to the complex and institutional. I believe this description of early Christianity is fundamentally wrong, even though it still prevails in the literature. Ideas like these resemble the thought of a degeneration into Frühkatholizismus, early Catholicism, as suggested by the liberal theologian Ernst Troeltsch in 1912. To him early Christianity is divided into three phases: the first is an ideal anarchism; the second is the time of the “Pauline paraenesis,” getting more of outward form and discipline; the third is early Catholicism. According to Troeltsch, this was formed to meet the threats from syncretism and Gnosticism, and early Catholicism established the quartet doctrine, ministry, sacraments, and canon. Developing this idea, the influential exegete Ernst Käsemann explained that early Catholicism meant that the Spirit was unduly bound to outward institutions like church offices and ordination, sacraments, etc.6 Here is not the place for any full discussion of this, but I believe with many others that this analysis is fundamentally wrong, building on an idealistic scheme with roots in German Hegelian idealism and Romanticism. However, in an unreflecting way but on different grounds, Pentecostal-Charismatic theology might have cherished similar ideas. How do we consider the quartet doctrine, ministry, sacraments, and canon? What is more, the Jewish turn in exegesis of the last forty years points to a far-reaching continuity between Bet-Jisrael and early Christianity in a range of areas. Early Christianity was more an inheritor and continuation of second-temple Judaism than was appreciated in the early Catholicism approach. In fact, the Frühkatholizismus hypothesis equally rejected Catholicism and Judaism.
Appreciating the Jewish roots of Christianity, things rejected by Käsemann and others become natural: canon, an institutionalized teaching/doctrinal authority, a structured prayer and worship life (be it in renewed ways). The church did not cut its roots. Not outside but inside the synagogue Jesus proclaimed the beginning of His ministry, and the early Christians saw themselves as a continuation and a prophetic fulfillment of Israel and the promises, even of the Torah. The Torah of the Lord was not to disappear, but Jesus and His new-covenant ethos of love was to become the cornerstone of the whole building of the Law, given to Moses, completed by Christ.
Thus, church concepts like that of Troeltsch are neither historically feasible nor spiritually competent to meet the challenges of Christianity.
JESUS’S VICTORY PLAN FOR THE CHURCH: THE
EKKLESIA
AS CHRIST’S CONTINUING PRESENCE
However, in spite of what liberal theology claims, Jesus did present His plan for the church. In Cæsarea Philippi, when Jesus has begun His road to Jerusalem, His crucifixion, and resurrection, He reveals how He is going to continue being present and how His kingdom is going to be expanded after His departure. Jesus declares, “I will build my church, and the gates of hell [the kingdom of death] will not prevail against it” (Matt. 16:18, ESV). The church is instituted by Jesus to do everything He would have done, and history shows that it is difficult to kill or stop the church. So many times and in so many places it has been counted out but has come back, and so it will again.
Apostolic Christianity is the DNA of the church, and like DNA, it contains genetic instructions, which were there from the beginning. When this DNA is fully there, Jesus is truly and powerfully manifested through the church, the global and the local. At the same time, the DNA is there in every cell, every believer. Born on the Day of Pentecost, from its birth a product of the Holy Spirit, the church becomes the temple, the dwelling place for God, the real, embodied, continuous presence of Jesus Christ on Earth. The church “is his body, the fullness of him who fills all in all” (Eph. 1:23, ESV, emphasis added).
Jesus is the One who is baptizing in the Holy Spirit, and suddenly the appointed day came when He was to do two things in one: pour out the Holy Spirit over all flesh and realize His building of the church. This happens in the fire of holiness and the rivers that are baptizing people in the Spirit. Church and Spirit are as one as body and spirit, which indicates that the church is fundamentally pneumatological, and the Holy Spirit is fundamentally ecclesiological. Therefore we who call ourselves Holy Spirit people/Charismatics ought to understand and love the church, and people who call themselves church people should understand and love the Spirit. Now the promised Holy Spirit is given; now the church is there where people can come and drink.
The foundation of the body of Christ is apostolic. Jesus said He was building the church and did so, laying Peter and the other apostles as foundation stones in the church (Matt. 16:18–19; Eph. 2:20). Together with the patriarchs of Israel, the Twelve are even foundation blocks in the heavenly Jerusalem. Also here the Jewish roots of Christianity are evident: the twelve apostles are Jewish, even Paul, the apostle to the Gentiles. And that the church is apostolic means a guarantee that the same gospel of the kingdom is preached and practiced: that blind see, lame walk, demons are cast out, sins are forgiven. All Jesus had invested in the Twelve, all He had commanded them, was to be distributed to the ends of the earth through the church.
THE DNA OF APOSTOLIC CHRISTIANITY
I will now try to briefly outline what could be called the DNA of Apostolic Christianity, with an emphasis on the evidence in Acts.
The gospel of the kingdom
The first element is the gospel of the Messianic kingdom, which Jesus was preaching and the apostles continued preaching. Jesus summarizes this gospel in four points: The time is fulfilled; we already live in the eschatological era. Second, the kingdom is now here, so close to us we can reach it. And then come the two imperatives of all revival Christianity: repent and believe in the gospel! That this eschatological gospel of sin and grace, repentance and a life of faith is fundamental to Apostolic Christianity is seen already at the first Pentecost. Peter answers the people, “Repent and be baptized … and you will receive the gift of the Holy Spirit” (Acts 2:38).
The spirit of prophecy
The church was born in prophecy, and the Spirit of prophecy is necessary for the church to see where to go and what to do. When Jesus proclaims that the kingdom has come, and when Peter is speaking at the first Pentecost, they are both standing as prophets in the line from the prophets of Israel, identifying what is happening as fulfillment of prophecy. Peter “speaks forth” (apofthengomai, a verb often used for prophetic utterance): “This is the fulfillment of the prophecy of Joel” (Acts 2:16, RSV). Jesus is a prophet, and therefore His body is intrinsically prophetic. The prophetic, visionary dimension consists of the eyes and ears and mouth of the body. Therefore the church is not only built on the apostles but on prophets (Eph. 2:20), for without them, there would be no vision, no divine direction.7 Without the prophetic word in Antioch, none would have been sent out into missions (Acts 13:2), nor would Paul have gone to Macedonia without a prophetic vision. Paul insists on the importance of understanding that everyone can prophesy—just as Joel’s prophecy is saying. Indeed, John calls Revelation a prophecy and claims very high authority for it (Rev. 1:3; 22:18–19). In the very early text Didachē, it is evident that the prophets had a key role in worship and church life (Did. 2:12–13); for example, the church father Melito of Sardes is called a prophet. Thus, just as the Spirit of prophecy is at the forefront in the beginning of Christianity, so it is part of the DNA of Apostolic Christianity.
The spirit of holiness
The outpouring at the birthday of the church was an outpouring of the Holy Spirit, of holy fire over each and every person involved. This John the Baptist had prophesied: Jesus will baptize with the Holy Spirit and fire. This Joel had prophesied before him: the day of the outpouring of the Holy Spirit is also the beginning of the eschatological time, when judgment begins. The result to Peter’s preaching was that the hearts of the men of Israel were pierced; they were cut to the heart. But judgment begins with the house of God, and the fear of God and the Spirit of holiness immediately become essential parts of the DNA of Apostolic Christianity.
The apostolic Scriptures and apostolic didachē
Luke mentions four pillars to which the church kept. The first is the didachē of the apostles: “and they kept to the teaching [didache] of the apostles” (Acts 2:42, NJB). The authoritative teaching of the apostles was fundamental to the newborn church. The apostles devoted themselves to prayer, to searching the Hebrew Scriptures with a new Messianic and pneumatological understanding, and to laying the doctrinal foundation for the church.8 In this they functioned as a Bet ha-Midrash, a magisterium, of the early church. Two products came out of their work: the apostolic Scriptures and an embryo to the so-called “rule of faith,” itself an embryo for the creeds. Thus, authoritative teaching is no late invention but a natural outflow of the Great Commission to “teach them … everything I have commanded you” (Matt. 28:20, NIV). This also includes the new-covenant ethos that Jesus taught His disciples, a lifestyle of obedience to God’s will empowered by the Holy Spirit. The apostles and their successors become guarantees of the continuity and purity of both the faith rule and the emerging canon of Scripture. Therefore, from its very beginnings Apostolic Christianity has had a firm doctrinal foundation in Scripture and doctrine.
Life in radical koinōnia
Radical unity is one of the first miracles in the early church. Immediately the koinōnia, close fellowship, of the early believers became a prophetic sign to the world around them. Their mutual love, their radical lifestyle of sharing, their united worship, their great joy, their extremely sacrificial lifestyle all demonstrated that Jesus is resurrected in His body. The mark of the peculiar, new people was how they loved one another!9 Thus at its roots, Apostolic Christianity is a body of people who are one in visible love for one another and for the Lord.
Sacramental and eucharistic life
Jesus and the apostles are part of a people, where worship and faith take physical form. Purity was sought through ritual baths and other actions, and each Pæsach the Exodus was reenacted in the Seder meal. Early church experience included touching tassels of Jesus’s mantle or using cloths of apostles and anointing with oil together with prayer to receive healing and deliverance. In other words, Apostolic Christianity is fundamentally sacramental if one, by this, understands the belief that finite, outward things can contain and mediate an inward presence of the Lord. The use of prayer cloths, oil, etc. is still—or should be—very natural in Pentecostal-Charismatic Christianity. It is a fundamental Lutheran thought that the physical is able to carry the spiritual, finitum capax infiniti. But the sacramental is there already in Judaism. Therefore it is no surprise that two so-called sacraments are mentioned at the very birth of the church (Acts 2:38–42): baptism in the name of Jesus and the Eucharist, the celebration of the new exodus, which was held daily in Apostolic Christianity. The Eucharist becomes and stays the center of the Sunday worship of the resurrected Christ, a mirror of the wedding banquet of the Lamb, and already here the earthly Eucharist becomes a mediator of life, forgiveness, and healing, at the same time as the breaking of bread is a manifestation of the unity of the body of Christ. Thus sacramental and Eucharistic life is natural to Apostolic Christianity.
Signs and wonders
In Jesus’s ministry, signs and wonders are evidence that He is the Messiah. They are signs of the kingdom and signs showing that the church is the true body of Christ. When John the Baptist asks if Jesus is the Messiah, the answer is, “The blind see again, the lame walk, those suffering from virulent skin-diseases are cleansed, and the deaf hear, the dead are raised to life, the good news is proclaimed to the poor” (Luke 7:22, NJB). In Acts, the flow of miracles continues, especially through the apostles, as God was confirming their message to the people. In the early churches, the gifts of the Spirit, the supernatural, and the miraculous were standard, and just as the rumors went out about Jesus that He was healing and delivering, the same happens where the body of Christ is, the body being equipped with the same gifts as Jesus was.
Loving charity
However, as already noted, the biggest miracle is perhaps the Jerusalem miracle of love, but a love in practical action. An entire megachurch becomes known for its good deeds—words we might feel uncomfortable with, but Jesus does not. In this context love is not a feeling but a practical action. The gospel of Jesus is truly social. The body of Christ preached a gospel for the poor, and as the first bishop in Jerusalem, James the Just admonished the people time and again to take care of the poor. The social work in the first Jerusalem church was so big that seven deacons were installed to handle it. The result perhaps not only of the preaching—as is often said—but also of the mercy work of the church was that “the word of God increased; and the number of the disciples multiplied in Jerusalem greatly; and a great many of the priests were obedient to the faith” (Acts 6:7, ESV). The practical love and mercy shown by the church opened the heart of the people and is a vital part of the DNA of Apostolic Christianity.
Holy orders and hierarchy
In Israel, hierarchy was natural, the history of the people being centered on pillars like the patriarchs Moses and David. Jesus notes without protest that the Pharisees are sitting on the chair of Moses. Accordingly Jesus appoints Peter to hold the keys to the kingdom of heaven, and He often brings only Peter, James, and John with Him. That the church is built on the twelve apostles has already been noted, understood as successors of the patriarchs of Israel. Jesus puts leaders into office in His church who are carrying a responsibility for the body of Christ: first apostles, second prophets, third teachers (1 Cor. 12:28), and Jesus also gives pastors and gospel preachers as gifts to the body. Note that these are holy orders, not instituted or appointed by humans. And there is also a hierarchy. The apostles also put others into office: Paul lays hands on Timothy, and Timothy lays hands on his leaders. The purpose of it all is to build up the body; the apostolic authority is no end in itself. It is there to equip others: a person like Ananias of Damascus (Acts 9:10–17) or Phoebe (Rom. 16:1) for their ministry. Orders even go beyond geographic borders: Paul subordinates himself to the Jerusalem leadership, even though his own work looks bigger and more fruitful. And Paul is apostle over many churches in several countries. And it goes on: Polycarp is the spiritual son of John, and Irenaeus of Polycarp. All of these servants are there to secure the didachē of the apostles and make sure that the body of Christ is doing what Jesus Himself would have done. Thus Apostolic Christianity knows a certain structure with holy orders and even a hierarchy of ministers, but all with a calling to equip the saints for their service in the body of Christ.
Leitourgia: the people’s temple service to God
Almost 150 times the Septuagint uses the words leitourgia-leitourgeō, mostly for the service in the temple, and it is all too simple for us to disregard this as something “old covenant” and obsolete. Instead, the apostles and the first Jerusalem church “every day, in one accord, gave constant attention to the temple” (Acts 2:46, author’s translation; the same word proskarterountes is used in Acts 2:42). There the worship of Israel was going on, even unto its destruction by Titus. The prayers they observed were most probably the regular prayers in the temple, which an Israelite should observe. The purpose was to minister (leitourgein) to the God of Israel, just as Anna in the temple ministered to the Lord day and night through fasting and prayers. Instead of breaking with the worship of Israel, they joined it. What happened to the great multitude of priests who, according to Acts, came to faith in the Messiah (Acts 6:7)? (There were twenty-four divisions of priests, and we know that Josephus speaks of twenty thousand priests, even though we also know that he can exaggerate.) There is no indication that they abandoned temple worship. What happened as they were singing the psalms or burning the incense (Luke 1:9), now in the power of the Holy Spirit? Did they also get visions of angels as Zechariah? Likewise, when the prophets and teachers in Antioch were ministering (leitourgein) to the Lord and fasting, the Spirit spoke and started the Antiochian mission to the Gentiles (Acts 13:1–2). At the peak of Hebrews, which does abandon the sacrifice of atonement, we have the most powerful description in the New Testament of what worship is: the festive gathering of the earthly church in the temple of the heavenly Jerusalem on Mount Zion, an assembly including myriad angels and the triumphant church with confessors and martyrs (Heb. 12:18–24), and us.
Mighty and “mystical” prayer
The early church also “gave constant attention to the prayers” (Acts 2:42, author’s translation). As noted in the previous point, this refers to the daily prayers in the temple. Prayer was a lifestyle of Apostolic Christianity. Jesus is the High Priest praying constantly. The apostles pray for the churches. When the persecuted church in Acts is summoned to seek God, such mighty prayer is rising up to God that the whole house is shaken. But prayer in Apostolic Christianity is not only power; it is Jewish prayer; for example, “Our Father,” which is our most important prayer. But it is even more: a life of prayer—praying all the time—an intimate, “mystical” fellowship with God, “mystical” meaning that it aims at a deep unity with God. These deeper dimensions of prayer are seen in Jesus Himself as He is praying on behalf of the church in His high-priestly intercession in John 17, praying for the unity between the Holy Trinity and the faithful and for a unity among the faithful. These deeper dimensions of prayer are seen when Paul testifies about “a man” who was taken up into the third heaven, experiencing the divine along the lines of Jewish mysticism.10 Peter envisions a partaking in divine nature for the believers already in this life.11 From the birth of the church until this day, mighty and mystical prayer is going up from the body of Christ to the Father, also an essential part of the DNA of Apostolic Christianity.
Marturia and missions
Apostolic Christianity is also marturia, the sacrificial testimony to Christ in the midst of opposition. Marturia is more than such testimony, which leads to death, but the term tells about a quality of testimony, which has a power to break through. Paul tells how before his conversion he succeeded to torture and kill Christians; apostolic Christianity was born in strong persecution. Stephen was the first martyr, but indeed all of the Twelve except John were martyred, and so was Paul. As Tertullian states, “The blood of the martyrs is the seed of the Church.”12 Mission also was marked by marturia, but nevertheless, or just because of this, the early missions were successful indeed. The bold and uncompromising witness to Christ was necessary to break through in a seemingly hopeless situation and is since a mark of Apostolic Christianity.
In constant eschatological expectation of Christ coming for the bride
Finally, the constant expectation of the second coming of Christ was indeed dominating Apostolic Christianity. Jesus, Peter, Paul, and John urge the church to know that the Lord will come like a thief in the night, at a time when none would expect it— perhaps now (Matt. 24:43–44; 2 Pet. 3:10; 1 Thess. 5:2; Rev. 3:3)? This expectation was constantly there in the church, and as far as I understand, this is a crucial part of Apostolic Christianity as well.
APOSTOLIC CHRISTIANITY IS ETERNAL
With quick strokes of the brush I have outlined Apostolic Christianity, well aware of the provisional and tentative character of my observations, of course colored by my own glasses. Yet I believe that these characteristics roughly paint a picture of Apostolic Christianity. Appealing is the combination of charisma and order, miracles and martyrdom, sacraments and eschatological awareness, social responsibility, and gifts of the Spirit. In Apostolic Christianity, precisely this fullness was a winning formula, since through it the body of Christ did represent Jesus in a genuine way.
But is this not the happy primeval state of being, the peak point from which Christianity then degenerates, until the modern Pentecost is able to restore at least parts of it? Since Apostolic Christianity is something Jesus established, it is eternal and not bound to apostolic times.
I will now make some equally brief historical observations to indicate that the DNA of Apostolic Christianity continues to exist throughout history.
The fascinating account of early Christianity in Adolf von Harnack’s The Mission and Expansion of Christianity in the First Three Centuries indeed observes a very similar picture to the one described above.13 Like his generation of theologians, Harnack has a tremendous grip of the ancient sources, not least the church fathers. According to his meticulous research, the DNA of Apostolic Christianity is evident during the first three centuries: bold preaching of the full gospel of Christ, including the gospel about healing; successful battles with demons; a gospel of love and charity in a setting where the apostolic doctrine and sacramental church life were self-evident. The liberal and all-but-Pentecostal von Harnack describes Christianity as “a religion of Spirit and power, of Moral Earnestness and Holiness,” a religion that was successful because of its Scriptures and because of the bold marturia of common people: soldiers, businessmen, slaves.
One of the finest and most complete examples is the example of church father and key theologian Irenæus of Lyon. In his Apology, concerned with the apostolic didachē as answer to the many Gnostic sects, this missionary bishop tells how those who are true believers are healing, delivering, and raising up people from the dead, seeing visions and prophesying, all in the name of Jesus. His account indicates that these are not the last drips from a dying Apostolic Christianity, but Irenæus says that “it is not possible to name the number of the gifts, which the Church all over the world has received from God.”14 This is what we call full gospel! Himself representing Christianity both from Asia Minor and Gaul, Irenæus was involved in a difficult and fruitful mission in which he and others risked their lives for the gospel, a bishop, standing in the holy orders. The Eucharist is a self-evident part of his church life; his Epideixis includes embryos to the Trinitarian baptismal creeds, and to him it is essential to hold to apostolic faith. He says that the apostles are regarded a “personal multiplication” of Christ Himself.15 There are many more examples of similar manifestations of Apostolic Christianity during the difficult first three centuries, where people like Origen or the antipope Novatian were both prominent theologians and witnesses to powerful charismatic life. No other time has seen so much of martyrdom for Christ.
Apostolic Christianity lives on, and in a range of key figures, e.g., the desert fathers, we see the DNA as described by John Cassian.16 Seeking God in a period when Gnosticism was strong, when Arianism seemed to prevail and worldliness threatened the church, Anthony (the pioneer of monasticism) and early monasticism paved a way for Christian spirituality throughout the ages. In a powerful combination of doctrinal clarity, paving the way for mystical prayer throughout the ages, he was casting out devils and saw the sick healed. Hundreds of years later a similar formula is found with reformers of the Catholic Church, like Dominic, who was walking around preaching and performing miracles in the name of Jesus and at the same time defending the true faith and living a sacramental life of prayer and a life in koinōnia. Anthony’s story is very similar to that of Francis, who left his life as a rich young man to become a reformer of a Catholic Church in ruins: charismatic, social, sacramental, living in radical koinōnia. In the Middle Ages, saints—most of them unnamed—in East and West and their communities evidence a combination of prayer, marturia, sacramental life, and miracles. One example is the apostle to Sweden in the ninth century, Ansgar. Moreover, in the Eastern church the tenthcentury Symeon the New Theologian—one of three carrying the epithet “theologian” besides John the Evangelist and Gregory of Nazianz—speaks about the baptism of the Holy Spirit as God’s miracle of sanctification. His teaching on spiritual direction and life in the church can be powerful reading both for monks and Pentecostal preachers. We can go on and on: Wycliffe, John Hus, and Martin Luther paved a way for the freedom of the Word of God and the message of the Cross but also virtually fought fights for the Eucharist. And indeed, John Wesley has a fascinating combination of preaching, holiness, mysticism, missions, episcopal orders, and sacramentalism—and wonderful fruit. Finally, at Azusa Street the DNA was there, partly due to its Holiness Methodist inheritance: healing, holiness, tongues, but also Holy Communion twice a week; and missions coexisted in a strong and powerful unity.
RESTORING APOSTOLIC CHRISTIANITY
As indicated at the beginning, the purpose of this paper is not merely historical but searching for the type of Christianity that will be able to meet the challenges of this time. History shows that Apostolic Christianity is not restricted to an early happy episode but is a DNA that is always there in the body of Christ. When fully developed, Christ is truly being present and represented by the church.
So what hinders this fullness of Apostolic Christianity to be manifested today? Even though the body of Christ has carried the gospel through history—and this pertains to the historical churches as well as the revivals and renewal movements in and outside of them—history also describes a growing divergence inside the body of Christ, with fruits as a denominalization, specialization, and consequently reduction of the apostolic fullness. If the report about earliest Apostolic Christianity was a report of miraculous unity of heart and purpose, of structure and freedom of the Spirit, church history tells about a church split up in different parts. According to the 2001 World Christian Encyclopedia, only in Protestantism there are almost thirty-four thousand separate Christian groups.17
What is more, things that in Apostolic Christianity were held together into a natural and powerful unity become specialties of different traditions, and even though each of them contains treasures and a true outflow of the Holy Spirit, the specialization still causes a reduction of each tradition. Orthodox and Catholic dialogue use the imagery of themselves as the “two lungs” needed to breathe properly. This is a helpful picture, but the body includes other parts as well. Someone joked that Protestantism (thinking of the Northern European species) is the religion of the professors; is it then the head? If so it is sometimes confused, indeed. Being in the Bible Belt, one appreciates the Evangelical culture, which has grown in a combination of heart and brain. The southern Christendom is full of life and energy and has feet to run with the gospel. Perhaps the heart is the oldest and newest but more and more vigorous part: Messianic Judaism, representing the root that carries all of us.18 Encountering the Oriental Orthodox Church, whose members often have lived under Muslim persecution, you meet Christians who have a strong backbone and a martyr’s loyalty to Christ; some of them have an unbroken connection with earliest Christianity, which runs nineteen hundred years back. And we could go on—every parable breaks down somewhere during the sermon, including the body parable. But this imagery for the whole body of Christ is powerful, since it shows that none of the traditions are complete in themselves, not even the two lungs, much less one of them. Jesus is praying that they all may be one, so they can proclaim a united gospel.
SO BROTHERS AND SISTERS, WHAT
SHALL WE DO?
I started by describing some threats to Christianity, especially a demographically expanding Islam and the complex of secularization/secularism/postmodernism, affecting church life from the inside out. In different ways, these threats are general for the world, but depending on country the threats may differ. The searching for the DNA of Apostolic Christianity is not merely academic but, I believe, existential to the body of Christ. For Jesus does have a power that will overcome any vice or power of the evil one. Jesus says, “I will build my church, and the powers of hell will not be able to overpower it” (Matt. 16:18, author’s translation). By the way, this is talking about neither movements nor ministers but about the church. But the apostolic church of God is not only able to prevail but to take ground. However, this requires that the DNA, the potential of the church, becomes reality—the fullness of Him who fills all things in every way (Eph. 1:23).
So what shall we do? What is the future of Christianity? Fundamental to this discussion is the conviction that the Apostolic Christianity that is the foundation of Christianity is also the future of Christianity—and we cannot any longer talk only about Pentecostal-Charismatic Christianity but the future of Christianity. Since every believer is part of the same body, your life is my life, and your death is my death.
What we shall do is first seek the Lord for a fresh outpouring of His presence not only over movements and ministries but over the body of Christ. But we also must address the three weaknesses mentioned above and through this see the body being built up “until we all attain to the unity of the faith and of the knowledge of the Son of God, to mature manhood, to the measure of the stature of the fullness of Christ” (Eph. 4:13, ESV).
Convergence instead of divergence
What was a miracle of love and unity in Apostolic Christianity has become a growing divergence, in spite of Jesus’s prayer that “they all may be one … so that the world will believe” (John 17:20– 21, ESV). But today the Holy Spirit is doing a new thing, showing believers from every part of the body of Christ that they already have a unity in the Spirit, already are united. The Holy Spirit may be performing one of the greatest miracles in history, the miracle of convergence, at last giving Jesus an answer to prayer. I personally believe that this is part and parcel of Pentecostal-Charismatic Christianity, and the unity we are experiencing is foreboding greater unity in the body of Christ. This convergence comes through the unity of the Spirit and the recognizing of our common roots in Apostolic Christianity.
By acknowledging and furthering this unity of the Holy Spirit, Pentecostal-Charismatic Christianity can be a motor, a driving force to work together with the Holy Spirit to see this convergence into unity happening.
“Whole body–conscience” instead of specialization
A second deficit that comes out of the divergence and division is an undue specialization. It is good and important that the body of Christ includes different streams and ministries, which have different charismata. Yet if separated, the whole body of Christ will not benefit from the gifts, which in reality all are given to the same body. There is only one body and one Spirit (Eph. 4:4). Whereas Apostolic Christianity includes all specialties present in one body, divided Christianity each builds around its own specialty. Whereas Apostolic Christianity includes the proclamation of the gospel of the kingdom—the spirit of prophecy, the spirit of holiness, apostolic doctrine and the apostolic Scriptures, the life in radical koinōnia, sacramental and Eucharistic life, rivers of signs and wonders, loving charity, holy orders and hierarchy, leitourgia (the temple service of the people to God), mighty and “mystical” prayer, marturia and missions, all in constant expectation of the second coming of Christ—divided Christianity often specializes on one or a few on these. But a “whole body–consciousness” can help us to see the lack we have and the richness the others are having, making the treasures of the body of Christ available to all and God’s love visible to the world.
Fullness instead of reduction
Third, according to Paul, the church is “the fullness of him who fills all in all” (Eph. 1:23, ESV). Therefore the body of Christ is suffering if it cannot manifest its fullness. The fullness is the fully manifested presence of Jesus, Jesus being there for the needy in the local community as well as the global. Some of the weakness felt in countering threats like Islam and secularization comes from a church that is reduced, diminished into groups and fractions, and thus lacking the enormous strength of being charismatic, caritative, sacramental, and evangelistic at the same time. Apostolic Christianity is the DNA of the church of Jesus Christ, and when this fullness is there, the world will be able to see Jesus and turn from its idols to Christ.
In the heading I put the words “Pentecostal/Charismatic” within parenthesis. Apostolic Christianity is not only the foundation and future of our special species of Christianity; it is the foundation and future of all of Christianity.
Jesus invested an ability to overcome into His church. As Jenkins phrases it, “[w]e can see time and again, [that] Christianity demonstrates a breathtaking ability to transform weakness into strength.”19 We have seen the amazing miracles of the new Pentecost and the Charismatic movement, so we know God can exceed Himself so that the apostolic church can meet perhaps the most difficult enemies in history, Islam and secularization. How shall this happen? “The Holy Spirit will come upon you, and the power of the Most High will overshadow you” (Luke 1:35, ESV).
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THE GOD OF Abraham, Isaac, and Jacob was the God of creation and providence. He revealed Himself as the healer of His people: “I am the LORD, who heals you” (Exod. 15:26, NIV). The God of the New Testament, whom Jesus revealed as His Father, gives good gifts to His children (Matt. 7:11; Luke 11:13). Paul the apostle praised God, “who comforts us in all our troubles, so that we can comfort those in any trouble with the comfort we ourselves have received from God” (2 Cor. 1:4, NIV). Given this biblical witness, no wonder comforting of the afflicted and healing of the sick have been major themes of ministry and a vital concern of the church throughout the centuries.1 The Pentecostal/Charismatic movement took up this concern as a major tenet of its faith.
It has been discovered that pastoral care throughout the centuries involved periodic emphases of healing, guiding, sustaining, and reconciling.2 Although the modern Pentecostal movement in its earlier days did not emphasize pastoral care due to its convictions about Pentecostal biblicism, eschatological evangelism, and puritanical holiness, it did emphasize divine healing as one of its cardinal doctrines.3 In a more recent analysis of the primary sources of early Pentecostalism, Kimberly Alexander traces two streams of Pentecostal doctrines of divine healing—the finishedwork stream and the Holiness stream. She concludes that while the finished-work stream emphasized the concept of healing in the Atonement by looking back to the cross, the Holiness stream looked forward to the ongoing inbreaking of the kingdom of God through the power of the Holy Spirit.4
As a part of their inheritance from the nineteenth-century Holiness and healing movements, early Pentecostals held to the doctrinal tenet “divine healing is provided in the Atonement.” The Wesleyan-Holiness movement had emphasized a therapeutic understanding of salvation that included a belief that the work of Christ not only provided forgiveness for past sins but also a deliverance from the present and continuing sin problem in the believer. This awareness of the comprehensive nature of the work of the Atonement led adherents to begin considering how sin had affected the physical as well as spiritual aspects of humanity and how God had provided a remedy for both spiritual and physical sickness. Seeing a parallel ministry in Jesus’s time on Earth, they understood forgiveness of sin and healing of the body to be two benefits of the atoning work of Christ. A Boston physician, Charles A. Cullis, began praying for the sick according to James 5 in his medical practice in the 1870s. Like Cullis, healing practitioners of the nineteenth century (A. B. Simpson, Carrie Judd Montgomery, Andrew Murray, A. J. Gordon) practiced the ministry of healing in weekly meetings in churches, auditoriums, and homes, in yearly conventions, and in holistic care facilities known as “healing homes.” In these homes, modeled on the European homes operated by Johann Blumhardt, Dorothea Trudel, and William Boardman, the sick were able to find comfort, care, and prayer, as well as instruction in the movement’s interpretations of relevant biblical texts regarding healing. Cullis continued to advocate an integration of prayer for the sick and the practice of homeopathic medicine. Simpson, Judd, and others emphasized “laying aside all medicine” as an act of consecration and faith. By the end of the nineteenth century, it is estimated that there were thirty healing homes operating in the United States.
A PENTECOSTAL THEOLOGY OF HEALING
With the advent of the Pentecostal movement in the early part of the twentieth century, healing theology and practice became a part of a larger and more comprehensive view of the Christian life. The “Full Gospel” movement understood Jesus not only as Savior, Sanctifier, Healer, and coming King (A. B. Simpson’s “Fourfold Gospel”) but also Spirit Baptizer. With this fifth experience added to their theology, Pentecostals envisioned a holistic gospel, one addressing all of the needs in one’s life, both physical and spiritual. Most early Pentecostals did not advocate the use of medicine or doctors but rather advocated “taking Jesus as Physician.” Now prayer for the sick, including anointing with oil and laying on of hands, was a ritual associated with Pentecostal churches and worship services. Though some operated healing homes, for the most part these were not necessary because care and prayer for the sick took place in the Pentecostal community. In fact, prayer for the sick and the subsequent healing miracles were understood to be a “sign of the kingdom” or a “sign following believers” according to Mark 16:16–20.5 With the reworking of Pentecostal theology by William Durham and those following him, there was a shift in the interpretation of the doctrine and practice, but there was not a diminishing of the importance of the ministry of healing.
Generally speaking, divine healing has remained a major theme in classical Pentecostalism. Pentecostals have done significant reflection on this subject, although there is no consistent and comprehensive theory or practice of Pentecostal healing.6 For instance, diverse views prevail regarding the concept of healing in the Atonement. Some theological presuppositions regarding divine healing generally held among Pentecostals are listed below.7
•   The Old Testament presents God as the healer of His people.

•   The New Testament presents Jesus as the Messiah, who heals and delivers people. It also presents healing as a work of the Holy Spirit and as the ministry of the disciples of Jesus.

•   The history of the church, beginning with the Book of Acts, testifies to the ongoing healing work of the church.

•   Divine intervention in the lives of individuals in need of healing is always a real possibility. This cannot be guaranteed for each person in terms of time and place, but it can certainly be expected.

•   Healing takes various forms. Sometimes healing comes instantaneously, and other times it comes more gradually.

•   All are healed ultimately in the resurrection.

•   There is a reality called the fullness of time (kairos).

•   The body of Christ is entrusted with the ministry of healing.

•   The Bible refers to at least six modes of healing: (1) due to the patient’s faith, (2) due to the faith of those who bring the patient to Jesus, (3) due to anointing and laying on of hands, (4) due to confession, (5) through casting out of spirits, and (6) through miracles.

•   Although faith is a necessary element for an individual to receive divine healing, the burden of faith is not on the patient but on the community of faith.

•   There is no unambiguous relationship between sickness and the personal sin of the sick.

•   There is no one prescribed methodology for divine healing.8

Margaret Poloma considers divine healing as the major reason for the growth of Pentecostalism.9 While the Pentecostals were debating the meaning of “healing in the Atonement,” the Charismatics, on the other hand, were growing by emphasizing the charismata and promoting healing as it relates to the gifts of the Spirit and as signs and wonders. Howard Ervin, in his panoramic view of the Pentecostal/Charismatic movement, saw healing as a sign of the kingdom of God confirming the preaching of the gospel and as a love gift of God to His beloved children.10 It is only reasonable to say that the Charismatic movement came mainly out of the fires of healing evangelism in the mid-twentieth century and that Oral Roberts was the trailblazer of this movement.
ORAL ROBERTS AND A CHARISMATIC THEOLOGY
OF HEALING
A major innovator of the Pentecostal theology of healing, Oral Roberts was a Pentecostal Holiness minister. After pastoring local churches in Oklahoma following his ordination in 1936, he launched a healing ministry in 1947 with a crusade in Enid, Oklahoma. His first book on healing, If You Need Healing, Do These Things, was also published the same year. Eventually, he conducted over three hundred healing crusades across America in large portable tents. Thousands testified of being healed in these meetings. Through his books, magazines, and radio and television programs, his message of healing began to spread across America and around the world. His television program, which brought the healing crusades into millions of living rooms, was the number one syndicated religious program in America for almost three decades.
Oral Roberts’s theology of healing has been highly influential in the Charismatic movement of the twentieth century. The bedrock of Roberts’s theology is the assertion that God is a good God. It appears that this simple claim was seen as a revolutionary idea sixty years ago. Roberts offered six steps toward healing: (1) Know that it is God’s will to heal you and make you a whole person. (2) Remember that healing begins in the inner man. (3) Use a point of contact for the release of your faith. (4) Release your faith. (5) Close the case for victory. (6) Join yourself to companions of faith.11 Releasing of one’s faith is the central issue in healing in Roberts’s theology, and a point of contact is the key to such release. “Your point of contact can be one of several things. Mine is my right hand … however, there are many other ways—such as the anointing oil of James 5:14, 15, the laying on of hands in Mark 16:17, 18 and the blessed cloths of Acts 19:11, 12.”12
Roberts taught seven rules of healing: (1) Recognize that sickness is the oppression of the devil and that God wants you to be well and happy. (2) Believe the message of deliverance, no matter who God’s messenger is. (3) Go where the power of God is, even though you may have to change your attitude and way of life. (4) Put your faith in God, not man. Remember, the man of God is the instrument. God is the healer. (5) Accept God’s correction, for He knows best. (6) Lose yourself, for then you can become a new person. (7) Use a point of contact and be healed, a whole person again.13 Roberts developed the concept of seed-faith and incorporated his teaching on miracles into his theology of healing. In his thinking, seed-faith can be a point of contact to release one’s faith, which in turn releases miracles, including miracles of healing. To Oral Roberts, healing faith is directly related to the hearing of the Word of God. “Real faith does not take ‘no’ for an answer. Real faith breaks through all barriers and touches the heart of the Savior Himself.”14
A fact not well known about Oral Roberts is that he was open to natural and supernatural avenues of healing. He did not separate the natural from the supernatural. To Roberts, all healing is divine. “Both natural and supernatural powers work together for the healing of people, thus demonstrating that all healing is divine … so we have Jesus healing not only by faith but also by putting within that sphere of healing the physician, which means from our Lord’s standpoint, all healing is divine … whether it’s medical or by prayer and faith.”15 He encouraged his followers to value the instrument of healing but to worship only the source—God.16 Oral Roberts addressed the issue of unanswered prayer. He developed a theology of life as well as death. “Of course, we must never forget the Bible teaches that each of us is going to die. ‘It is appointed unto men once to die, after this the judgment’ (Hebrews 9:27). Death is a divine appointment…. Sick or well, you are going to die. Sickness unchecked can hasten it. However, when death’s time comes nothing will hold it back.”17 Roberts acknowledged the sovereignty of God as he responded to a physician once: “From the very beginning of my ministry of healing in 1947, there have been times I have prayed for persons I felt would recover; some did and some did not…. I don’t always know when a person is going to die, or shall we say, is going to meet his divine appointment—so I pray with all the faith I have just as you, as a physician, use all your skill to make the person well.”18
Oral Roberts’s theology of healing was anchored in the Atonement. He said, “With the sin which Jesus received upon himself went every disease, for the Scripture says that He ‘himself took our infirmities, and bore our sicknesses’ (Isaiah 53).”19 Roberts believed that from the front of the cross one can see forgiveness, and from the back side one can see “the full measure of God’s desire to heal us.” Jesus absorbed human sins and diseases. “Our sins have been forgiven. Our diseases were healed. The victory has been won by Jesus and by our faith we can receive of God’s redemption, the full measure of our deliverance.”20 Roberts believed that healing is a matter of “covenant right” and that one must contend for his covenant right of healing. There is a spiritual battle between Satan’s oppressive force and God’s power involved in the healing process. Roberts’s concept of this battle and his belief in a point of contact are highlighted in his commentary on the healing of Jairus’s daughter: “Jairus held onto his point of contact, and it worked to keep his faith operating…. He had said, ‘Lay your hands on her and she will be healed.’ Saying it started his point of contact.”21 According to Roberts, one must believe, fight one’s fears, not doubt, and say words of faith.
A point of contact can set the time for healing. It can make faith “a definite act of believing.” “Faith for healing is a definite transaction. It springs loose what God has already made available for you and me in the covenant. He has already done it.”22 According to Roberts, when the woman with the issue of blood touched Christ’s clothes, it was not a mere “finger touching” type of thing. From within herself she was touching Him with her faith. Her touch was her point of contact.23 Oral Roberts’s healing theology was rooted in a Charismatic theology of hope. “Expect a miracle” is the central theme of his theology. His theology went beyond possibilities to expectations. The Holy Spirit makes one naturally supernatural so one can minister with the assurance that God can and will intervene in the affairs of His children. This theology of hope and expectation is summarized in the slogan he popularized and is considered his trademark by many, “Something good is going to happen to you.”
Ronald A. N. Kydd called Oral Roberts “the quintessential Pentecostal” due to his theological oscillation between certainty and sovereignty.24 There is some disagreement with this conclusion.25 While Kydd’s observation about Roberts’s oscillation between certainty and sovereignty is true, it may be more appropriate to call him “the quintessential Charismatic,” as he expanded the Pentecostal theology of healing of his earlier days by adding to it new concepts, such as point of contact and seed-faith. It appears that Oral Roberts’s theology of healing had three components. First, though he was an ordained minister in the Pentecostal Holiness theological tradition, he had a personal theology that highly emphasized the finished work of Christ.26 Second, to the finished work emphasis he added a Charismatic urgency and expectation and the concepts of point of contact and seed-faith. Additionally, in what might be called a post-Charismatic addendum, Roberts developed the concept of merging medicine and prayer for healing. Oral Roberts pointed out that Paul the apostle and Luke the physician worked together to minister healing and wholeness. To him this meant that God’s plan for man’s healing included the natural resources of the medical field as well as the spiritual resource of prayer. In some ways, this move brought healing theology and practice full circle.
Oral Roberts was so convinced of his concept of merging prayer and medicine that he opened a medical school at Oral Roberts University and built a massive sixty-story facility called the City of Faith, which included a clinic, a hospital, and a research center that employed Spirit-filled physicians, nurses, and chaplains called “prayer partners,” and other medical professionals who formed interdisciplinary medical treatment groups called “healing teams.” In front of this ultramodern complex stood a sixty-foot-tall bronze statue of two hands folded in prayer, representing the hand of the physician and the hand of the prayer partner. This much publicized, costly effort, which significantly defined Roberts’s final stages of ministry, failed in terms of an enterprise, mainly because it was a revolutionary idea for much of the Pentecostal/Charismatic movement in the 1970s, when going to see a physician was a sign of lack of faith for many Charismatics, particularly the Word of Faith wing of Charismatics. However, it is well recognized that the concept of whole-person health care involving body, mind, and spirit and the merging of medicine and prayer symbolized and developed at the City of Faith have impacted both the traditional medical world and the Pentecostal/Charismatic movement.
Oral Roberts added the following emphases to the Pentecostal theology of healing:
•   God is a good God, and His will is our wholeness. The New Testament word soteria, like the Old Testament word shalom, connotes salvation, healing, preservation, and harmony in relationships.

•   Healing is for wholeness, not for perfection. Wholeness involves every aspect of one’s life: physical, spiritual, emotional, relational, economic, and environmental.

•   God heals instantly, gradually, and ultimately in the resurrection.

•   God is the source of all healing. Whether healing results from medical intervention or faith-filled prayer, all healing comes from God.

Kenneth Hagin, by contrast, emphasized the power of the spoken word in his teaching on healing. The word of mouth carries great power, and the word of faith carries the power to perform healing and miracles. Positive and negative outcomes proceed from the words one speaks. “For you can have what you say…. If you confess sickness, it will develop sickness in your system,” he wrote.27 Negative confessions can destroy even the effect of faithfilled prayer, but the logos becomes rhema for those who believe. “It is simply wrong thinking, wrong believing, and wrong talking which defeats people.”28 Sometimes death takes place because through negative confession the patient nullifies “my prayer and destroy(s) the effect of my faith.” “If someone does die, God still heard me. And He sent the answer. They did not receive it.”29
The founder of Rhema Bible Institute in Broken Arrow, Oklahoma, and a mentor and model for scores of Charismatic ministers, Hagin is considered the pioneer of the Word of Faith movement. He exhorted believers to claim their healing in all circumstances because “faith’s confessions create realities.”30 It was their right to receive the healing that exists for every believer in the unseen realm of the Spirit. Hagin’s earlier teachings considered medical intervention as a means of healing for those with lesser or no faith. Some of his followers took this to the extreme and blamed the patients for any lack of healing. While this implication still lingers among some of Hagin’s followers, there has been a reduction in the emphasis given to this position now.
DAVID YONGGI CHO’S CONTRIBUTIONS
An Asianized version of Oral Roberts’s theology of healing can be seen in the teachings and ministry of David Yonggi Cho. Cho is the founding pastor of the largest church in the world, claiming over eight hundred thousand members, located in Seoul, South Korea. Cho was converted to Christ from a Buddhist background, filled with the Holy Spirit, and called to the ministry. Trained by Assemblies of God missionaries, he started a tent church in the slum area of Seoul in 1958. His ministry began among the poor and devastated of postwar Korea. Challenging his cultural and religious context in many ways, Cho preached a theology of hope, healing, and blessing. He has written numerous volumes on prayer, healing, the Holy Spirit, positive thinking, and church growth. Oral Roberts had a tremendous influence on Cho. Roberts and Cho acknowledged their mutual relationship and appreciation for each other. Both have written introductions to each other’s books.31 William Menzies believes that Cho’s theology had the most influence from Oral Roberts, especially on the threefold blessing.
Cho’s theology is summarized in what he calls the fivefold gospel and the threefold blessing. The fivefold message of the gospel includes salvation; the baptism in the Holy Spirit, which he calls fullness of the Holy Spirit; divine healing; second coming; and blessing. Menzies believes that four of the fivefold messages are borrowed from the American Evangelicals, particularly the cardinal doctrines of the Assemblies of God.32 The threefold blessing based on 3 John 2 includes salvation, health, and prosperity. Cho believes that there are spiritual realities beyond the three dimensions in which we live. He calls it “the fourth dimension.” It is a spiritual realm.33 There is also an evil spirit world beyond the third dimension that is controlled by Satan. Counterfeits of healings and miracles take place in the evil spirit realm, imitating the power of the work of God as the magicians of Egypt did.34 Visions and dreams are the languages of the fourth dimension.35 One can tap into the realm of the Spirit involving word-based imagination, faith, and intense prayer.
Cho believes that the source of illness is Satan and the cause of illness is sin. Illness can also be caused by inappropriate dietary habits.36 Whatever causes the illness of the soul can also become causes for physical ills. The way to divine healing is through Christ’s redemption on the cross.37 Cho recommends the following steps toward healing: (1) we must have hope of perfect health; (2) we must confess and be forgiven of our sins; (3) we must forgive others, even our enemies; (4) we must have faith; and (5) we must ask God to help us stay holy and sin free.38 Those with a burning desire and hope of healing and who wait in anticipation of God’s divine intervention are the ones who experience healing.39
Faith is required for healing. To Cho, faith is the energy of the Holy Spirit.40 We should also verbally confess our healing with our mouth “because there is healing power in our speech.”41 Cho sees faith as the invisible vessel holding one’s dreams. These dreams are birthed in one’s heart through the Word of God. Faith is also a form of “revelational” knowledge, which is different from “sense” knowledge. He believes that God’s desire for all His people is good health. Healing requires various methods, such as prayer and laying on of hands, touch or contact, spoken commands, and anointing with oil. Prayer is a prerequisite for healing. As evidence that we have been forgiven, God heals us.42
Cho does not believe that in order to be healed by God, one must forsake modern medicine. He says, “It is alright to be treated by a doctor and modern medicine.”43 He believes that God can and does heal through doctors and medicine, but he considers it foolish to depend only upon modern medicine: “God can heal us directly through divine healing or He can heal us through doctors and modern medicine.”44
Cho’s teaching on healing includes preventive measures. He recommends regular physical exercise to reduce stress. He believes that God sent Elijah on a trip for forty days partially as a strategy to change his environment.45 His prescription to maintain mental health includes the following: confess our sin; learn to be content; get rid of jealousy, hatred, and anger; don’t worry or be anxious; and always be filled with the Holy Spirit.46 In order to maintain health after divine healing, Cho recommends the following steps: maintain a close relationship with Jesus Christ, live a holy life, learn to give, and take good care of one’s body.47 He advises to avoid the following things that promote sickness: smoking, drinking, using illegal drugs, having a poor diet, and lack of sleep.48
Cho states that sometimes it is not God’s will for a person to be healed. The variables in this regard are: (1) the will of God; (2) repentance of the one who is ill; (3) lack of faith; and (4) lack of persistence in prayer. He also deals with the element of time in healing: “God may answer within a short period, or He may answer after what seems ages to us, due to the devil getting in the way.” Healing may not happen because God has a different plan for the patient. Paul’s thorn in the flesh kept him from being proud. “At times, God does allow in His will even faithful Christians to be afflicted with illness.”49 “It is not always easy to discern between the suffering brought by Satan that God would rather deliver, and the suffering that God would use to bring about the flow of redemptive grace.”50
Both Roberts and Cho outline spiritual disciplines to promote healing and preserve health. Both are open to medical assistance. Both have developed revolutionary concepts, such as seed-faith, point of contact, and the fourth dimension. Their well-defined theologies of healing can be characterized as biblical, Pentecostal, Charismatic, and contextually appropriate. Both have impacted modern-day healing ministry globally.
GLOBALIZATION OF HEALING MINISTRIES
One cannot speak about healing evangelism in the twentieth century in Asia, Europe, Africa, and South America without mentioning T. L. Osborn. A missionary and healing evangelist, Tommy Lee Osborn was born on an Oklahoma farm. As young preachers, he and Oral Roberts had local contact in Tulsa. TL, with his wife, Daisy, went to India in 1945 as missionaries. There he struggled as a missionary and felt that his ministry did not have the power to impact India. Contracting typhoid fever and feeling discouraged, he returned to the United States. Back in the States, the Osborns attended a healing campaign conducted by William Branham in Portland, Oregon, in 1947, where they observed the healing deliverance of a young deaf girl. This impressed the Osborns greatly, and it became a catalyst for their ministry as healing evangelists. After a period of fasting and prayer they felt commissioned and empowered to launch a ministry of healing in 1948.
In a year, the Osborns reported eighteen thousand conversions within twelve days in Puerto Rico and fifty thousand in Cuba in 1951. Thousands more came to Christ in Venezuela in 1952, where police arrested Osborn for “witchcraft” as reports of healing reached physicians and Roman Catholic priests.51 By 1964, Osborn had been to forty countries, including Kenya, Indonesia, Formosa, Japan, Java, Holland, Chile, and Switzerland.52 Osborn has been credited with the invention of the mass prayer method for healing in crusades, as there was no way for him to lay hands on the masses on an individual basis. This method was distinct from Oral Roberts’s method of healing, by touching every person in the prayer line and then doing the same in the invalid tent that was adjacent to the main tent.
Women have been a major part of healing evangelism in the twentieth century. In fact, Alexander mentions that the Pentecostal movement produced several key female healing evangelists, particularly in the finished-work tradition.53 Carrie Judd Montgomery, Maria Woodworth-Etter, Aimee Semple McPherson, and Kathryn Kuhlman were some of these women ministers in the West. Notable Asian Pentecostal women include Pandita Ramabai of India and Seen Ok Ahn of South Korea. While westerners are seen as pioneer healing evangelists and highly visible twentiethcentury representatives of the healing ministry of Jesus, each continent has had its own sons and daughters who have been instrumental in spreading the healing message of Jesus in their respective worlds. K. E. Abraham and D. G. S. Dhinakaran of India, David Yonggi Cho of Korea, as discussed above, and Benson Idahosa of Nigeria, Omar Cabrera and Hector Anibal Giménez of Argentina, and Manoel de Mello of Brazil are examples.
A second generation of healing evangelists has spread the message of healing globally. These include Reinhard Bonnke, Benny Hinn, Richard Roberts, Guillermo Maldonado, and many others. John Wimber represents this group and another model of healing ministry. Kydd places him in the “confrontational” model of healing ministry, in the same camp with ante-Nicene Christians and Johann Christoph Blumhardt (1805–1880).54 Generally speaking, Wimber’s approach, practiced in Vineyard churches, represents the third wave, which emphasizes power encounters. Wimber’s preferred healing method seems to be a pastoral and diagnostic model. Patients are interviewed to assess their need before prayer is offered in this model. Healing is also expected as a result of power encounters and as signs and wonders confirming the preaching of the Word.
Any account of Charismatic healing evangelism must include healing ministries connected with the Charismatic branches of the mainline denominations. Father Francis and Judith MacNutt, who are well known for their “soaking” prayer method, can be considered part of this group. All major Christian denominations can name personalities or formal or informal ministerial wings that raised their consciences about divine healing and carried out healing ministries in the twentieth century. A number of these persons and ministries were directly related to the Catholic Charismatic movement and similar denominational renewals.
In the later twentieth century, not only did most North American Pentecostals and some Charismatics reconsider their position on medicine and doctors, but some even became hospital chaplains, providing pastoral care to patients and their families. Chaplains learned to work with the medical community, ministering to the spiritual needs of the sick. These chaplains listen to the questions and concerns of their patients, offering prayer upon request, most often with a goal of helping each person accept the illness and all of its implications, even the termination of life. Pentecostals, like Evangelicals, mainline Protestants, and Catholics, have become a part of the larger healing community.
Though there is much to commend this new approach, Pentecostals’ ministry to the sick has in some ways accommodated to the clinical culture in the North American context. In his work A History of Pastoral Care in America, E. Brooks Holifield writes, “The problem is that our era has evidenced a singular preoccupation with psychological modes of thinking—modes which have tended to refashion the entire religious life of Protestants in the image of the therapeutic.”55 Perhaps the subtitle of his history is more revealing: From Salvation to Self-Realization. Similarly, William Clebsch and Charles Jaekle warn:
In spite of renewed interest today in pastoral healing by the laying on of hands, by unction, by prayer and exorcism, and by sacramental ministrations, it must be recognized that all this activity remains isolated from the central understandings of healing that prevail in Western civilization. On the other hand, in creative enterprises in which pastors have joined themselves to teams of physicians and psychiatrists in the healing function, they by and large have eschewed the great tradition of pastoral healing and have tended to explain their activity in terms developed by extrapastoral healers.56


While this ministry is commendable and needed, it must not become an accommodation to dominant culture in which Spiritfilled ministers believe they have nothing significant to offer from their own healing tradition.
The story of healing ministry in the Pentecostal/Charismatic tradition in the last century is a story that covers practices of divine healing, signs and wonders, power encounters, and whole-personhealing efforts. In terms of locations, it is a story of national and international churches, faith homes, mass crusades, and media ministries. In terms of personalities, it is a story of men and women who were pastors, evangelists, healers, media personalities—and a number of these with notable idiosyncrasies. In terms of practical approaches, it involved speaking, touching, anointing with oil, commanding, rebuking, mass prayers, and celebration of the sacraments. In terms of theologies, it covered the spectrum of Holiness, finished work, and Charismatic perspectives and concepts such as point of contact, seed-faith, the fourth dimension, and the merging of prayer and medicine.
HEALING MINISTRY IN THE TWENTY-FIRST
CENTURY
What will healing ministry look like in the twenty-first century? One must conclude that its shape will depend on the issues addressed and lessons learned from the ministry of healing in the twentieth century and whatever else God’s Spirit may choose to do in this regard in the new era. It has been noted that healing ministries in the last century had to deal with issues of theology and methodology, and particularly with the place of faith in the healing of persons. There could also be included globalization, medical advancement, information explosion, and environmental concerns as additional issues that would impact healing ministry in the future.
It is likely that a more comprehensive theology of wholeness will undergird healing ministry in the twenty-first century. The whole-person concept of healing articulated by Oral Roberts that impacted the religious and medical worlds in the last century will continue to influence the Pentecostal/Charismatic theology of healing in the new century. There will be a wider acknowledgment that although faith is required for divine healing, the burden of faith is not on the patient; it is on the community of faith. It is hoped that instant and gradual healing experiences will be welcomed as divine healing with more ease and comfort. Easier availability of medical knowledge and increasing wealth in the developing world will force healing ministers to acknowledge other modes of healing and coexist with them with less stress.
As biblical methods of divine healing (anointing, prayer, confession of sins, casting out, etc.) will continue to be employed, a revival may be expected in terms of healing ministers actually touching those in need of healing. The arrival of mass crusades and the development of global media have necessitated the replacement of the “healing touch” with the “speaking of healing words.” While the new century may normalize virtual touch, it is possible that ministry models that highlight “high touch”—actual, physical touch of persons in need—may develop in the twentyfirst century.
God may raise up another Oral Roberts, Kathryn Kuhlman, or Reinhard Bonnke, but they may hold less prominence among the new generation, which is demanding more accessible ministers of the gospel. This may cause divine healing, signs and wonders, and miracles to be seen as less magical and more biblical, less personality-driven and more Spirit-led. Although God may send certain individuals with special calling and gifting in this ministry, the democratization of healing ministry, which, according to Margaret Poloma, has been advanced by John Wimber and the lay-led healing ministry of the Vineyard churches and the Healing Room movement, may reduce the need for “super personalities” of healing ministry.57
Charismatic healing ministry in the twentieth century did not adequately consider the pastoral care of persons in need. A better understanding of pastoral healing ministry (as opposed to evangelistic healing) and lay involvement in healing ministries (through care groups, cell groups, etc.) emerged in the final decades of the last century. The twenty-first century is likely to expand this trend, as healing will increasingly become a ministry of the people of God, not something that belongs only to an elite few.
In postmodernity, it seems that Pentecostals can claim their place at the healing “festival.” Certainly other alternative healing practices have begun to claim their spot. Well-respected hospitals and medical schools have incorporated alternative healing arts and spiritualities into their clinical ethos.58 The Pentecostal should no more be intimidated about praying for the sick in Pentecostal ways; anointing with oil, laying on of hands, and the prayer of faith may all be incorporated in the pastoral care offered to those in institutional settings. While the clinical pastoral education movement has broadened the understanding of many Pentecostal ministers, these insights and practices should in no way replace the Pentecostal ministerial function of praying for the sick.
As consideration of the spiritual aspects of health becomes normative in the postmodern medical field and non-Christians expand media presentations of “healing testimonies” (like the Hindu religious program on Surya TV in India reaching multiple nations through satellites), the uniqueness of Charismatic Christian healing ministry will require clearer presentation. A more intentional preaching of the gospel of Jesus Christ and clearer articulation of the uniqueness of healing in the name of Jesus will be required in the twenty-first century.
Philip Jenkins, in his provocative work The Next Christendom, reminds Western Christianity to wake up to the fact that the “center of gravity” of Christianity in the twentieth century has shifted from the Northern and Western hemispheres to the Southern. Further, he reminds us that there is no projected slowing of the trend.59 Jenkins maintains that “the practice of healing is one of the strongest themes unifying the newer Southern churches, both mainstream and independent, and perhaps the strongest selling point for their congregations.”60 In the Southern Hemisphere there is a dependence upon God that has been lost in the prosperity of the church of the West.
If the Western church, including the Western Pentecostal church, is to be revived, that revival will come from the south, from outside our borders. With that revival there will no doubt be a renewed emphasis on holiness and the healing ministry and, one hopes, on the church as a holy healing community.
The concern for healing will not be limited to the human body, mind, and spirit in the new century. It will reach beyond relationships, finances, and other areas of brokenness in human community. There is now rising across the world a cry for the healing of the natural environment.61 Evangelicals and Pentecostals have been criticized for neglecting the environment and in fact promoting the abuse of God’s creation through unbridled exploitation based on a particular interpretation of the Genesis account of Creation. Spirit-filled people are responding to this critique in reflection and action. This will impact Spirit-led healing ministry in the twenty-first century, as this response is in unison with the groaning of God’s Spirit on behalf of the whole creation (Rom. 8:19–23). It is difficult to predict what form this response will take in terms of Pentecostal/Charismatic healing ministry.
Reflecting on the history of Pentecostal/Charismatic healing ministry of the last one hundred years, one can only predict that the healing ministry of Jesus will continue in the twentyfirst century because signs and wonders will always follow the preaching of the gospel of the kingdom of God. It will continue also because, as Howard Ervin suggested, God loves to give gifts of healing to His children in need. However, in tomorrow’s postmodern, globalized world of increasing knowledge, wealth, and high tech, the methods of propagating the message of healing are likely to change, and whole-person health practices, multidimensional understanding of wellness, and deepening environmental concerns are more likely to be incorporated into the healing ministries of the empowered church of Jesus.
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THE STUDY OF Pentecostal-Charismatic social engagement is promoted by a theological, moral, and sociopolitical reality. Renowned for its evangelistic initiatives, missionary endeavors, Christian music innovations, and megachurch ministries, the social engagement of Pentecostal-Charismatic churches has received limited recognition for its “significant social ministries related to education, health care, and economic development.” These efforts include the neighborhood social ministries to the multination social ministries of Latin American Childcare, Save Africa’s Children, Convoy of Hope, Operation Blessing, COGIC Charities, Apostolic Christian World Relief, and World Assemblies of God Relief and Development Agency. Collectively, Pentecostal-Charismatic international relief and development agencies alone have contributed goods and services valued at more than 2.3 billion US dollars to 250 million people in over 100 countries since 1980. To this amount must be added the value of the goods and services supplied by local congregations.1
The first section of the paper explores the proliferation and shape of Pentecostal-Charismatic social ministry, noting the theological, moral, and sociopolitical realities that prompt the Pentecostal-Charismatic movement to embrace social engagement. It also examines how this engagement can be clustered into three categories: relief, reform, and restructuring. The second section of the paper focuses on Pentecostal-Charismatic ministries as institutions and the religious infrastructure they erect, suggesting that in certain at-risk communities void of public services Pentecostal-Charismatic institutions function as “governments of the poor.” Finally, the paper concludes by offering three frameworks of social engagement to illuminate Pentecostal-Charismatic social ministry. The paper contends that Pentecostal-Charismatic social ministry is pivotal to the advancement of Christian ministry in the twentyfirst century.
How do we categorize the Pentecostal-Charismatic social engagement? Are there Pentecostal-Charismatic frameworks of social engagement?
Theologically, there are Pentecostal-Charismatic pastors and scholars who have deemed social concern or social justice as central to the Pentecostal-Charismatic message through their reading of Acts 2, Luke 4, or Matthew 25. The Matthew 25 passage assesses Christian ministry in terms of service to the homeless, the incarcerated, and infirmed. The inaugural sermon of Jesus as chronicled in Luke 4 illustrates the nexus between the anointing, healing, deliverance, and liberation. The Pentecost event’s model of sharing all things in common demonstrates the communal implications of the transformative encounter with the Holy Spirit in the Upper Room. Their theological-ethical interpretation of the historic Azusa Street revival highlights early Pentecostalism as a revivalistic movement that transformed communities as well as personal lives.
Morally, with Pentecostalism still being a movement of the poor in many parts of the world, Pentecostal-Charismatic congregations need to address the social plight of the poor, because the poor are their members and neighbors; it is a means both to serve the household of faith and the neighbor. Additionally, along with the rise of Pentecostal-Charismatic pluralities in cities, counties/provinces, and countries around the world, some pastors and scholars recognize the moral responsibility of Pentecostal-Charismatic churches as a movement to participate in the public arena. Pentecostal-Charismatic communities must take responsibility for welfare and work toward the common good of their communities as they emerge as the major Christian expression in many countries.
Sociologically, the rise of progressive Pentecostal-Charismatic ministries that have embraced social ministry, a topic explored by Donald E. Miller and Tetsunao Yamamori in their recent book, Global Pentecostal: The New Face of Christian Social Engagement, is often a response to the social plight of communities in which Pentecostal-Charismatic congregations reside. These social ministries regularly occupy urban and social spaces bereft of adequate public services. These Pentecostal-Charismatic congregations fill in the gaps in education, health care, and development related to substandard public schools, limited health care facilities, and insufficient economic and community development, respectively. In these impoverished communities, Pentecostal-Charismatic institutions constitute the “government of the poor.” Pentecostal-Charismatic ministries also target the middle class as subjects of social concern.2
The sociopolitical contexts in which Pentecostal and Charismatic congregations, fellowships, and denominations operate range from countries with economies that are developed, developing, and un- or underdeveloped, in societies with complex, limited, and collapsed public sectors, and in fully functioning, failing, or failed states. In various countries there are sections within urban areas without “lifeline infrastructure” or public services, police control, electricity, housing, and access to safe water and sanitation. These territories are also noted for overpopulation and substandard living conditions. Overall, according to urban theorist Mike Davis, “Poor areas of Latin American cities in general have better utilities than South Asia which, in turn, usually have minimum urban services, like water and electricity, that many African slums lack.” Classified as “slums,” these territories are major sites for ministry.3
According to Davis, “Residents of slums constitute a staggering 78.2 percent of the urban population of the least developed countries and fully a third of the global urban population.”4 Most residents of slums who do work support the “informal economy.” Distinguished from the formal economy supported by manufacturing, financial, communications, and service industries, the informal economy consists of sectors that support growth and survivalist “microenterprises.” In the informal economy, some entrepreneurs make a living wage or higher, while most workers make a subsistence or “sub-subsistence” living. The informal economy employs 60 percent of the African labor force, “57 percent or more of the South and Central American workforce,” and “33 to 40 percent of urban employment in Asia.” Pentecostal-Charismatic ministries have been among the most effective Christian initiatives in many of the poorest communities around the world.5
According to Davis, Pentecostalism “has been growing into what is arguably the largest self-organized movement of urban poor people.” It organizes “self-help networks for poor women; offering faith healing as para-medicine; providing recovery from alcoholism and addiction; insulating children from the temptations of the street; and so on.” And it has built a “government of the poor” through its erection of a religious infrastructure.6
Acknowledging the theological, moral, and sociopolitical reality that prompts Pentecostal-Charismatic ministries to embrace social engagement is an initial step in their incorporating social ministry as vital to a Pentecostal-Charismatic understanding of the church. Whether as middle-class congregations or congregations of the poor, Pentecostal-Charismatic churches engage in social ministry.
Miller and Yamamori define progressive Pentecostals as a movement of “Christians who claim to be inspired by the Holy Spirit and the life of Jesus and who seek to holistically address the spiritual, physical, and social needs of people in their community.” Their definition echoes Ogbu U. Kalu, who refers to Pentecostal and Charismatics who use “the resources of the gospel to weave a multifaceted and holistic response to the human predicament.” Whether the term progressive, as employed by Miller and Yamamori, or holistic, as utilized by Kalu, best captures the Pentecostal-Charismatic imagination is a matter left to vocabulary. The aim of this paper is to focus on highlighting a social ministry as pivotal to the twenty-first-century Pentecostal-Charismatic movement.7
RELIEF, REFORM, RESTRUCTURING
The Pentecostal-Charismatic social engagement can be clustered into three categories: relief, reform, and restructuring. The focus of these efforts is on the communities outside of the congregation and demonstrate how Pentecostal-Charismatic congregations serve these communities. Especially in at-risk communities absent of key functioning institutions, social efforts directed by Pentecostals and Charismatics provide vital services and illustrate a form of social engagement. The categories of relief, reform, and restructuring point to an array of Pentecostal-Charismatic social efforts. These range from humanitarian responses to capacity building to community development and changes in societal structures. These efforts range from the social ministries of local congregations to international social ministries of such agencies such as Latin American Childcare, Save Africa’s Children, and Operation Blessing. Having already contributed since 1980 goods and services valued at more than 2.3 billion U.S. dollars and with 250 million people in over 100 countries through international Pentecostal-Charismatic relief and development agencies alone, Pentecostal-Charismatic social ministry is a major player in the global arena.
The categories of relief, reform, and restructuring are a renaming of Peter Berger’s categories of social engagement: Christian diaconate, Christian action, Christian presence, and Christian dialogue. While Christian presence and dialogue have been bracketed in this paper, Christian diaconate matches the term relief with a focus on charity, and “Christian action” has been divided to “relief” and “restructuring.”8
Relief category
Pentecostal-Charismatic relief ministries revolve around emergency and disaster services, which range from feeding, clothing, and shelter ministries to the victims of poverty as well as those impacted by natural disasters such as hurricanes, earthquakes, and floods. Pentecostal-Charismatic relief efforts are frontline responses to people suffering from their basic human needs not being met. Deemed as “charity” or “mercy ministries,” these efforts address immediate needs and provide immediate relief from suffering. As noted above, the relief projects of Pentecostal-Charismatics range from the initiatives of local congregations to the programs of international relief agencies such as Save Africa’s Children and Operation Blessing.
Save Africa’s Children (SAC), for instance, founded by Bishop Charles E. Blake, the presiding bishop of the Church of God in Christ, has supported over 420 orphan care programs in 23 African nations, reaching over 250,000 African children in order to address the AIDS orphan crisis in Africa. As “one of the largest African American initiatives providing direct support to orphans in Africa,” SAC creates opportunities for Pentecostals and Charismatics to offer lifelines to at-risk communities. Operation Blessing International Relief and Development Corporation, which was organized in 1978 by Pat Robertson, provides programs of disaster relief, hunger relief, and orphan care to over 105 countries.9
Reform category
Pentecostal-Charismatic reform ministries consist of three emphases: moral, social, and communal. Moral reforms are often directed toward laws. These also, though, include campaigns to modify social norms related to human behavior. Some moral reform efforts might even include the reimagining of social norms. These social reforms cover two areas: social problems and political corruption. Communal reforms entail constructing alternative communities to the dominant society.10
First, moral reforms address gambling, recreational drugs, abortion, gang activity, and homosexuality by seeking to retain or implement laws limiting or prohibiting these behaviors. The public arena is viewed from a moral perspective. Moral reform efforts may be directed toward changing legislation on the municipal, state, and federal levels to those that prohibit certain behaviors deemed immoral. These efforts may also include campaigns that denounce these behaviors as well as interject alternative behaviors, such as abstinence. Central to these efforts is the place of Christian conversion on the personal level, which is coupled with the reforming of society.
Second, social reforms address particular social problems, such as substandard housing, underperforming public education, an inadequate supply of employment opportunities, gang violence, and inadequate health care delivery. This is achieved by providing Christian alternatives to public options: affordable housing; Christian academies, colleges, and universities; Christian medical and dental clinics; and microenterprise loans. In addition to relief work, Save Africa’s Children sponsors the following programs:
•   Education: We support community schools and education, providing school fees and supplies, uniforms, and other items.

•   Health: We provide HIV/AIDS palliative care, home-based care kits, feeding programs, and supplies to medical clinics.

•   Capacity building: We support income-generating projects, borehole and well construction, agriculture, and the expansion of schools and housing.

•   Training: We build the capacity for African countries to provide HIV/AIDS support through awareness, caregiver training, and youth clubs.

•   Community-based care: We support those who are caring for orphans, daycare centers, community mobilization groups, and women’s collective.11

In addition to the Christian alternative to public options, progressive Pentecostal-Charismatics also engage in leveraging the public policy of government toward expanding public services, especially to the poor, and in confronting corruption in electoral politics. Progressive Pentecostal-Charismatics participate in efforts to craft government programs and partnerships that advance affordable housing, good public education, job opportunities, public safety, minimum wage, and health care delivery for the poor. Political corruption is addressed through exposing corruption, recruiting Pentecostal-Charismatics to serve as monitors in elections, and promoting Pentecostal-Charismatics as political candidates. The social reform efforts are forms of community development; their public impact is intensified within at-risk neighborhoods.
Third, the communal focus reform efforts challenge the secular, humanistic, racist, sexist, or capitalist culture by constructing Pentecostal-Charismatic communities of character. The arts movement within the Pentecostal-Charismatic movement reflects this focus through their production of music, films, plays, and dance that are infused with Christian values, along with Christian perspectives on life. The Pentecostal-Charismatic arts movement portrays a world that especially counters secularism or secular humanism; some sectors challenge racist and sexist culture. Additionally, Pentecostal-Charismatic communities of character are erected on a values system based on religion, specifically Christianity. These efforts organize communal life around the Christian faith rather than secularism or humanism, racial or gender equality based on the gospel rather than white supremacy or machismo, and the simple life based on the Pentecost event rather than consumerism or materialism.
Restructuring category
The transforming of societal structures is the aim of the restructuring efforts of the progressive Pentecostal-Charismatic movement. In this category, a vision of society based on the Scriptures is depicted and is compared to contemporary societies. Segments within the progressive Pentecostal-Charismatic movement have identified particular societal structures in need of transformation.
While the medical and dental services of Latin American Childcare properly fit under the “reform” category, its network of primary and secondary schools, which educates over one hundred thousand pupils annually in over twenty countries in the Caribbean, Central, and South America, illustrates social restructuring. More than providing an alternative to substandard public schools, Pentecostal primary and secondary schools function as hubs within at-risk neighborhoods, often spurring the structural development in slums: paving roads; providing public means of transportation; providing access to electricity, clean water, and sanitation; constructing sturdy housing; and fostering the expansion of microenterprise.12
Pentecostal and Charismatic institutes, colleges, and universities provide educational opportunities in countries with limited and/or poorly funded post-secondary academic institutions: over 140 in North America, 85 in Asia/Pacific, 50 in Europe, 20 in Africa, and 11 in South America. They range from Oral Roberts University, Regent University, and Lee University in the United States to Hansei University in South Korea and Asia Pacific Theological Seminary in the Philippines to Redeemers University in Nigeria and Regent University College in Ghana. These institutions raise the educational level and skills capacity of the Pentecostal-Charismatic membership, increase the pool of educated citizens, and provide employment to faculty and staff, along with generating income through tuition, fees, and fund-raising.13
RELIGIOUS INSTITUTIONS AND INFRASTRUCTURE
The church is one of the institutions between the family on one hand and the government and the economy on the other. Noting this distinction, sociologist Robert Wuthnow suggests “secondary groups, associations, and organizations” allow citizens to “develop and express their collective aims and aspirations,” by which “they either enlist the government’s assistance to realize their aims or successfully pursue them on their own.” Pentecostal and Charismatic congregations, like other churches, often emphasize conformity to social norms fostered by nongovernmental entities; public behavior of tolerance, trust, and civility; associational life that generates collective aims and aspirations; public or collective goods produced through cooperation; and the civic person as a product of civility, informed decision-making, and rational public deliberations. Pentecostal congregations and other entities as religious institutions become key to community life.14
Pentecostal institutions, like other religious organizations, play a pivotal role in many societies. Sociologist Omar McRoberts argues that a congregation impacts the urban context whether or not they intentionally engage or disengage with their environment “by virtue of its presence”; the space they occupy and the competition for resources alters the environment. In his summary of the scholarship related to the impact of congregations upon the urban context, McRoberts states that:
Local congregations can alter the urban environment and each other through various modes of “religious presence” (Roozen et al. 1988). Congregations change the environment through the symbols, rituals, ideas, and activities they generate (Wuthnow 1988); this may be acutely true of churches that worship in public spaces or proselytize on front stoops and street corners. Church leaders may also impact city politics by defining and representing local community interests (Hunter 1953; Demerath and Williams 1992). By acting on religious understandings of and attachments to local places, churches can actually reconfigure the urban patchwork quilt of racial and ethnic neighborhoods. As John McGreevy (1996) and Gerald Gamm (1999), respectively, contend, Roman Catholic and Jewish religious organizations have shaped the course of ethnic residential settlement and mobility in major cities. Religious presence may also alter local economies when churches mobilize to build single-family housing (Rooney 1995) or to attract business franchises to their neighborhoods.15


As McRoberts has shown, it has been demonstrated that “local congregations can alter the urban environment and each other through various modes of ‘religious presence’”; through their culture and activity production, their role in community organizing that pressures the government, their role in shaping urban “residential settlement and mobility” as informed by religion and ethnicity/race, and their role as housing construction and recruitment of franchises, congregations alter their urban context.16
In the urban context, a myriad set of religious organizations proliferate. These organizations collectively perform worship; supply employment; publish and sell books along with other literature; provide health care; establish orphanages; organize recreational activities; sponsor schools, colleges/universities, and seminaries; broadcast over the radio, television, and Internet; oversee cemeteries; and dispense goods and services to the poor. They collectively occupy space and nurture a particular urban religious presence through the religious, social, and cultural activities that each religious organization sponsors on its property and other sites. While the congregation is the primary religious organization, the urban religious organizations often include an array of institutions ranging from schools, bookstores, and media outlets to hospitals.
Religious infrastructure is the “organizational mechanism” of religious organizations that provide “subsystems of interaction and formal pattern together.” McRoberts employs the term infrastructure to describe particular kinds of horizontal and vertical networking between organizations. Horizontal networking refers to making connections among intra-neighborhood or crossneighborhood organizations, and vertical networking refers to making “connections between neighborhood and extra-neighborhood institutions (such as social service agencies, foundations, and agents of the state).” Consequently, there are at least two types of infrastructures: the horizontal infrastructure and an institutional infrastructure. The horizontal infrastructure ranges from coalitions to associations and federations of organizations, and institutional infrastructure expands the horizontal networking to include vertical networking.17
According to McRoberts, the neighborhood institutional infrastructure, for example, produces collective action on behalf of neighborhood interests by establishing horizontal networks that foster interpersonal relationships or produce social capital “through public interaction and participation,” create a collaborative relationship between neighborhood organizations, and “coordinate and focus existing resources to address neighborhood problems.” This infrastructure is strengthened by vertical networking of neighborhood and extra-neighborhood institutions that secure resources for the neighborhood and articulate a neighborhood agenda for multiple publics, especially the political arena.18
The religious infrastructure as a form of horizontal infrastructure would involve cross-neighborhood religious organizations that make connections within a world religion ecumenically, a branch of a global, regional, or national denomination. The horizontal networking that constitutes the religious infrastructure involving cross-neighborhood religious organizations is reflected in a middle judicatory, such as a diocese or metropolitan fellowship of Pentecostal-Charismatic churches.
FRAMEWORKS OF SOCIAL ENGAGEMENT
There are various Pentecostal-Charismatic frameworks of social engagement. For the most part, Pentecostal-Charismatics enlist individualist discourses to address social realities. There is a need to broaden the framework beyond individualist discourse in order to illumine and interrogate the social engagement of the movement. Which one of the available frameworks of social engagement best reflects the perspective of the majority of progressive Pentecostals and Charismatic is hard to discern at this point. The task of this section is more prescriptive rather than descriptive, which could point us toward ways to enlarge the progressive Pentecostal-Charismatic movement. Here are three frameworks among the various options.
Leonard Lovett and Eldin Villafañe advance a framework of social engagement that is based on a liberationist perspective. Lovett bases his framework on a liberationist ethic, while Villafañe explores a Pentecostal pneumatology. Grounding this ethic in the racially inclusive politics of the Azusa Street revival and Pentecost as a socially liberating event, Lovett makes justice a key theme within Pentecostal social engagement as well as interpreting liberation as both spiritual and social. Within this framework sin is both personal and systematic. Villafañe reimages the Holy Spirit as the liberating Spirit who combines justice and love in God’s work of transforming the world. Central to Villafañe’s framework of social engagement is a theology of liberation that combines the spiritual, social, and political, as well as a theology of sin that is both personal and structural.19
Resonating with the Luke 4 blending of divine and human agency in ministry, David A. Smilde contends that a consistent Pentecostal framework of social engagement entails an approach to social change that incorporates supernatural or divine agency with the “prioritization of religious action,” such as evangelizing the social and political sphere, advancing the gospel in the public arena, and moralizing the social and political sphere. Social engagement becomes conceivable, according to Smilde, because God “decides to use a Christian,” and I might add, the church, “in that way.”20
Echoing the Luke 4 accent on healing and social engagement, Jill Wightman proposes a framework called “healing the nation.” Building upon her work, a Pentecostal-Charismatic framework of social engagement would relate to an expanded theology of healing. The concept of healing would be “extended to the ways in which Pentecostals talk about and conceive of their relationship to society as well.” Pentecostal-Charismatic social ministries would bring healing to communities and nations.21
Implied within these frameworks are the images of Pentecostal-Charismatic congregations and believers who are socially engaged. These embody biblical texts that orient congregations and believers toward the community: the church being reenvisioned as a liberating community (Lovett and Villafañe), evangelism being reconceived to incorporate evangelizing the individuals and the public realm, and healing being reimagined as personal and societal. All three frameworks would hold in tandem the relief, reform, and restructuring motif. A Pentecostal-Charismatic framework of social engagement, according to the four theorists, includes relief and reform initiatives within a project of restructuring.
CONCLUSION
While theological, moral, and sociopolitical realities have prompted the Pentecostal-Charismatic movement to embrace social engagement, the proliferation of Pentecostal-Charismatic social ministries related to relief, reform, and social restructuring efforts have forced the movement to examine its role in society and tradition. Especially through the various local, national, and regional religious infrastructures erected by Pentecostal-Charismatic institutions that function as “governments of the poor,” the ministries play a life-giving role in certain at-risk communities void of public services.
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OFTEN TIMES IN theological issues we see a pendulum effect when beliefs swing from one extreme to another. This happened when the classical Pentecostal message first confronted the prevailing opinion of American Protestantism in the first half of the twentieth century. Often in that day if you were sick, many thought it was because God wanted to teach you a lesson or because you had sinned. A popular watchword was “God will get you for that!” God was allegedly a Sovereign who got His jollies by watching humans squirm in pain. He was seen as considering most humans as being of little or no value. As Mark Twain described a sermon in The Adventures of Tom Sawyer, “The preacher thinned the predestined elect down to a company so small as to be hardly worth saving.”
Another assumption was that God allowed suffering to teach lessons and refine souls. This is truly a biblical teaching, but it was not tempered with the healing power of God, which, it was asserted, only happened long ago or was only rarely granted in the present. In regard to material things, poverty was considered a spiritual state of blessedness (Luke 6:20). True, materialism is a vice, and it is good to hold lightly to the things of the world, but where is the “blessedness” of starving children, rampant disease, oppression, and exposure to the elements? The old Gnostic beliefs that St. John had attacked were creeping back into the churches, specifically the false and accursed view that material things are inherently evil and the flesh is not good (John 1:14; 1 John 4:2, 3). This disparagement of God’s good creation led to an emphasis on spiritual salvation and a lack of concern for works of charity and social justice (1 John 3:16–18).
The Pentecostal movement provided a healthy redirection: note the refreshingly stark contrast and, yes, even corrective teaching of Pentecostals, especially Oral Roberts: “God is a good God!” and “God is still in the healing business.” Theology needed his biblical rebalancing of the issues. Naturally, neglected texts were brought to the fore, such as:
Ask, and it will be given you; search, and you will find; knock, and the door will be opened for you…. If you then, who are evil, know how to give good gifts to your children, how much more will your Father in heaven give good things to those who ask him!


—MATTHEW 7:7, 11, NRSV
The thief comes only to steal and kill and destroy. I came that they may have life, and have it abundantly.


—JOHN 10:10, NRSV
Give, and it will be given to you. A good measure, pressed down, shaken together, running over, will be put into your lap; for the measure you give will be the measure you get back.


—LUKE 6:38, NRSV
How God anointed Jesus of Nazareth with the Holy Spirit and with power; how he went about doing good and healing all who were oppressed by the devil, for God was with him.


—ACTS 10:38, NRSV
Very truly, I tell you, the one who believes in me will also do the works that I do and, in fact, will do greater works than these, because I am going to the Father.


—JOHN 14:12, NRSV
Unfortunately some, especially some proponents of the Word of Faith movement, which emerged from the greater Pentecostal-Charismatic Renewal, took these precepts as mere formulae standing apart from the rest of the counsel of Scripture.
But as we saw before, people would not resist taking the momentum of correction to the opposite extreme of the pendulum. In this scenario, suffering is of no value and is always satanic. They went from a mean, cruel god to an indulgent god whose chief reason for existence was to indulge Christians in every pleasure— physical, material, and financial—a mere bellhop of a divinity bringing Christians room service. Substituted for sadism was hedonism; paranoia of God for a manipulation of God.
WORSHIP VERSUS MAGIC
What was lost was worship of God in His mystery and sometimes inscrutable sovereignty, which was replaced by magic. Often worship is confused with magic. By magic, we do not mean sleight-of-hand or baffling tricks as performed by Houdini but rather an attempt to manipulate a deity or spirit and its power through incantation or invocation of the spirit’s name. Note that the name of God is hallowed, and great care should be taken, lest one presume to use the name apart from the will of God. To use God’s name without a submissive relationship to His will could be disastrous (Acts 8:9–24; 19:13–20). The attitude of worship acknowledges and submits to the transcendent power of God, His will and program. Magic, however, has an acquisitive nature that tries to manipulate or control the power and the deity from which it comes. Magic may look like worship, and worship may be misunderstood for magic, but they have different presuppositions. Though Simon the magician was baptized, and though he saw the miraculous power of God at the hands of the apostles, he mistook the salvation event at Samaria as an opportunity for power. Wishing to buy the power, he offered the apostles money, saying, “Give me also this power, that anyone on whom I lay my hands may receive the Holy Spirit” (Acts 8:19, NRSV). Instead of power he received Peter’s stern curse and rebuke.
In Ephesus the seven sons of Sceva presumed that Paul was casting out devils by a new magical name, the name of the Lord Jesus. So they tried their newfound power-word in an exorcism: “I adjure you by the Jesus whom Paul proclaims” (Acts 19:13, NRSV). The evil spirit corrected their faulty assumption in its response: “Jesus I know, Paul I know; but who are you?”(v. 15, NRSV) Then the demon-possessed man assaulted them, beating them and stripping them naked. To speak in the name of Jesus one must be in a submissive, obedient relationship with the Lord Jesus, which they did not have! As a result, many who had believed (pepisteukotōn, perfect tense) on Jesus uttered the names of the spirits that they were attempting to manipulate in magical incantations. (By doing so openly it was believed that it rendered the magic word powerless.) Further, other magic-mongers repented and burned their books of incantations, which were valued at fifty thousand silver coins. Note that they preferred submission to Jesus rather than the immense prosperity that use of the books or sale of the same would have afforded them. Note also that in the ancient world spiritual empowerment was highly valued. The words of Jesus Himself give clarity of true values: “Do not rejoice at this, that the spirits submit to you, but rejoice that your names are written in heaven” (Luke 10:20, NRSV).
WHO IS THE LORD OF POWER?
Jesus Himself taught us to link the sacred name with the will of God when we pray:
Our Father in heaven, hallowed be your name. Your kingdom come. Your will be done, on earth as it is in heaven.


—MATTHEW 6:9–10, NRSV
Here the Hebrew parallel structure requires that the meaning of one line be clarified by the next: to speak in the name of God one must speak in the will of God. To say to God, “Your kingdom come,” we must simultaneously say, “My kingdom go!” One can call for binding and loosing both in heaven and on Earth (Matt. 16:19; 18:18), but God’s will always trumps our own; for “it is appointed for men to die once, and after this [comes] the judgment” (Heb. 9:27, NKJV). Exercising faith can only delay this mandate. Some may cite John 14:14 as a mandate for getting anything we ask: “If you ask anything in My name, I will do it” (NKJV); however, Jesus Himself had qualified it earlier, “that the Father may be glorified in the Son” (v. 13, NKJV).
Yes, there is power in the worship and service of God, but God remains the Lord of power. Do we worship the person of God or the power? As the bride of Christ, we love the Bridegroom, not His money or clout. Imagine if the bride married just to eat the wedding cake or to get the groom’s credit card. Do we minister to worship, or do we worship the ministry? Because God is a God of power, power is available in His worship, and the temptation is always there to reduce worship and prayer to the mere exercise of acquisition of power. This is magic.
Magic is a manipulation of a spirit or divinity to make it do what one wants. This is forbidden to Christians; we must always fearfully respect the name of Jesus. In all of our exercise of faith, we must submit to the sovereignty of God. He will do what He thinks best regardless of our best machinations.
NEGATIVE CONFESSIONS
Another area where magic can creep in is in the teaching regarding “negative confession.” Granted, there is power in our words, and we are to guard our thoughts. St. Paul instructs, “Whatever is true, whatever is honorable, whatever is just, whatever is pure, whatever is pleasing, whatever is commendable, if there is any excellence and if there is anything worthy of praise, think about these things” (Phil. 4:8, NRSV). Paul goes further in the letter to the Ephesians; he does not want Christians to even talk about certain evil acts, let alone do them (Eph. 5:3–14). It has been said, whatever has your attention has you.
Yet he is not saying that if we utter a negative confession, such as, “Mr. X has cancer,” some “bad karma” will come upon him or us. Recently it came to my attention that a woman who indeed had cancer of the brain did not want anyone in her church to be informed of her malady, lest one of them utter a negative confession and thereby hinder her healing. I assured her that the prayers of the saints were much more powerful than any possible “negative confession” (James 5:16), so by all means get the believers to pray. I remember when the second chaplain of Oral Roberts University, Dr. Robert J. Stamps, called the entire university to pray for a young boy who had a potentially fatal disease, who appeared on the verge of death. He stopped in the middle of his request and added, “And that’s not a negative confession; that is the truth. But we know a greater Truth!” Truly this was an operation of the gift of the word of wisdom on the part of my old mentor. It does not appear that in the early church there was such an aversion to uttering a negative fact. Jesus clearly told His disciples that Lazarus was dead (John 11:14). Peter did not reproach the Master for uttering a “negative confession,” nor did the negative words of Jesus prevent Him from raising Lazarus from the dead. Another time Jesus said that it was necessary for Him to go to Jerusalem and die an ignominious death, quite a negative word. When Peter rebuked Jesus, saying, “Never, Lord! … This shall never happen to you,” Jesus retorted, “Get behind me, Satan! You are a stumbling block to me; you do not have in mind the things of God, but the things of men” (Matt. 16:22–23, NIV).
If negative confessions were forbidden in the time of Jesus as it often is today, I imagine the following scenario happening in Jericho in Mark 10:46–52: Bartemaeus, the blind man, cries out to Jesus, “Jesus, son of David, have mercy on me!” Jesus calls for him to be brought to Him, and Jesus asks, “What do you want me to do for you?” To this the blind man replies, “Oh, nothing. I am already healed!”
Here one must ask, Is this a fair assessment, specifically of the Word of Faith movement, or is it a caricature? No doubt, some using the moniker do appear to be attempting divine manipulation. For others, this is unfair. People take an isolated piece of a teacher’s work and ignore the rest, which would provide balance, and accuse a well-meaning minister of heresy. Still other ministers say that their calling is to emphasize one point, not unlike the prophet Amos. But the pastoral mandate is to present a balanced diet of biblical principles.
The Pentecostal and subsequent Charismatic movements took pride in claiming to be “full gospel,” that is, to present the whole of the Bible without neglecting any crucial issue. Often this term was used in dialogue with those who rejected speaking in tongues or healing and merely emphasized a singular salvation experience at the beginning of the Christian walk. This “fullness” was further developed in the necessary emphasis on the gifts of the Spirit, healing, and God’s generosity to His children, which had been sorely neglected.
But in emphasizing that which was neglected, other essentials were in turn neglected, notably the salvation message and especially the cross. At this point many a Charismatic will vociferously object, and rightly so, given the frequent calls in their churches for salvation and giving one’s heart to Jesus in altar calls. Yet there has been a neglect of the cross of Jesus, which should be our singular glory. “But far be it from me to glory, save in the cross of our Lord Jesus Christ” (Gal. 6:14, ASV). How often do we hear in any of our churches the call to the cross? Martin Luther said, “Crux probat omnia.” (“The cross tests all things.”) Any doctrine that does not make ample room for the cross is, at best, suspect. Some say that they have gone way beyond the cross to other things now that they “are saved”; I shudder for them, for then not even the shadow of salvation falls near.
SUFFERING AS GOD’S WILL?
Some say suffering is not the will of God. Clearly much of it is not His will but the result of human stupidity, rebellion, and selfishness. Sometimes suffering persists because of a lack of faith; even Jesus was confronted with this impediment to healing in the faithlessness of people in His own hometown (Matt. 13:58). But sometimes we suffer because we are called to suffer. Jesus said, “Take up your cross daily and follow me” (Luke 9:23, author’s translation). Paul reminds us, “You have (graciously) been granted the privilege of suffering for Christ” (charizomai, Phil. 1:29, author’s translation). Our suffering can be effective for others: “Now I rejoice in my sufferings for your sake, and in my flesh I complete what is lacking in Christ’s afflictions for the sake of his body, that is, the church” (Col. 1:24, RSV).
God sent Ananias of Damascus to lay hands on Saul of Tarsus, that he might be healed of blindness; but He made Saul well not only to preach to the Jews and Gentiles, but also “because (gar) … it is necessary (dei) for him to suffer in behalf of my name” (Acts 9:16, author’s translation). Saul was restored to health that he might suffer! Often in Acts the name of God is related to working miracles, and Luke also links the sacred name to adversity: “They rejoiced that they were considered worthy to suffer dishonor for the sake of the name” (Acts 5:41, NRSV). In Acts, to speak in the name of Jesus is to speak in the will of Jesus. So too, to suffer for the name is to suffer for the will of the name Himself. Saul, later named St. Paul, takes on the promised suffering; it becomes part of his “magnificent obsession”: “To know him and the power of his resurrection, and in the fellowship (koinonian) of his sufferings continually being conformed (summorphizomenos, present) to his death if somehow I should attain the resurrection from the dead” (Phil. 3:10–11; author’s translation). The fellowship connotes a common beingness, and the conformity has a root, morphos, which is more than mere shape; both words carry the idea of a common essence that we share with Christ. Michael J. Gorman explains, “For Paul the death of Jesus is not only revelatory, representive, and redemptive … but also pragmatic. The essence of believing existence is conformity to the crucified Christ, or cruciformity.”1
To conform (summorphizo) has a common root with form (morphē): Christ Jesus, “who, though he was in the form [morphē] of God did not regard equality with God as something to be exploited” (Phil. 2:6, NRSV). Here form indicates that Jesus has the essence of God as well as the essence of humanity, for He takes on the form (morphēn) of a slave and the form (schēmati) of a human (Phil. 2:7). So too the conformity with Christ in His sufferings indicates a change, a transformation into something new. Being conformed to His sufferings is an ontological experience. Something is in a real sense changed.
References to suffering Christians abound elsewhere in the New Testament and especially so in Peter’s letters. A few examples will help. The Spirit of Christ revealed to the ancient prophets “the sufferings destined for Christ” (1 Pet. 1:11, NRSV). Peter makes it clear that it can be God’s will for Christians to suffer (1 Pet. 3:17; see also 2 Cor. 1:5–6). “Since therefore Christ suffered in the flesh, arm yourselves with the same intention (for whoever has suffered in the flesh has finished with sin)” (1 Pet. 4:1, NRSV). Peter says, “Do not be surprised at the fiery ordeal which comes upon you to prove you, as though something strange were happening to you. But rejoice in so far as you share in Christ’s sufferings” (1 Pet. 4:12–13, RSV; see also 2 Cor. 1:7; James 1:2).
The theme of the suffering of believers is inescapable in any thorough reading of the Bible. Some advocates of Word of Faith teaching acknowledge this but say this suffering is from temptation or persecution and that disease need not ever be the lot of a truly faith-filled person. Usually Isaiah is cited:
Surely he has borne our griefs [sicknesses]
       and carried our sorrows;
yet we esteemed him stricken,
       smitten by God, and afflicted.
But he was wounded for our transgressions;
       he was crushed for our iniquities;
 upon him was the chastisement that brought us peace
       [other translations have “was made whole”]
       and with his stripes we are healed.
—Isaiah 53:4–5, ESV
Like forgiveness of sins, it is argued, healing too is “in the Atonement” and therefore as readily available to believers as is salvation. The only thing that can deter healing is a lack of faith by Christians. Though unbelief does have a negative effect on healing, this teaching has laid a lot of guilt on people truly believing for a miracle. Unbelief is not always an impediment to healing. The father of the son with a dumb spirit cried to Jesus, who called for him to believe. “I believe; help my unbelief” (Mark 9:24, ESV). A better approach to healing is not that healing is in the Atonement, but it is a result of it. Eternal life is a result of the sacrifice of Jesus, but Christians have been physically dying for millennia; yet they indeed will experience eternal life. Eternal life, then, is not completely given at one’s conversion. So too healing is a result of the Atonement, but it too will follow God’s timetable. Lazarus died, and his body began to decay; Jesus raised him from the dead and restored his rotting flesh. Yet, no doubt, Lazarus once again died. For him yet another restoration will take place. So then all healing on this side of the great resurrection day is temporary. God’s sovereignty is at work. Nevertheless there are those who persist and say if one had enough faith, one would not have to die, though this is a clear contradiction of Hebrews 9:27.
Some practitioners of Word of Faith theology argue that with words of faith believers can call healing and prosperity into being just as with His word God created the universe. Although Christians are called to become partakers of the divine nature (2 Pet. 1:4), the Christian understanding is that God alone is the Creator (Gen. 1:1–2; John 1:1–4; Heb. 1:3); this is not in our job description.
I do not believe we have appreciated the mystery of suffering. Before God made us, He determined that He would suffer for us. So too our crosses are not mere afterthoughts. The examples of Job and Paul with his “thorn in the flesh” ever confront doctrines of “cheap grace,” as the martyr Dietrich Bonheoffer put it. Many a Christian has suffered and still does suffer physical ailments because of economic discrimination in Vietnam; deprivation in prison camps in China; homelessness in the face of murderous militias in India, Indonesia, and Sudan. The writer of the letter to the Hebrews considers such suffering as examples of great faith, “of whom the world was not worthy” (Heb. 11:38, ESV)
Do we suggest that the martyrs died for a lack of faith? My sainted grandmother’s favorite hymn was “The Good Physician,” yet she, a woman of great faith, died an agonizing death of cancer. Because of her sacrifice, my not-so-saintly grandfather invited my wayward father to church in honor of his mother. As a result, my father was gloriously converted, and shortly thereafter I was born into a Christian home. My grandmother fulfilled what was lacking in the sufferings of Christ. Crux probat omnia! Jim Elliot died a martyr, and as a result of his murder, the Auca Indians were converted.
Clearly there has been an imbalance on both sides. Some suffer because of their sins and the sins of others. Some suffer because of a lack of faith. Some suffer because people do not believe for their healing. And some suffer because God has called them to a cross.
Note again the balance of Oral Roberts: when asked by Dinah Shore why some are not healed, he responded, “I don’t know.” Surely many of us have participated in a worldwide effort of prayer for someone’s healing, adding our faith to that of many godly people, but the answer was no. On one such occasion a pastor assumed the death came from a lack of faith and thus asked at the funeral, “Why did we let this happen?”
Once Oral Roberts was asked to pray for the healing of an aged member of a family at death’s door in a hospital. When he entered the room he sensed that God said, “Do not pray for her.” Her time on this earth was over. The family was distraught over his refusal, noting that a prophecy in their church had been given regarding her recovery. Rev. Roberts said, “In twenty-four hours we will see who is right.” She died. Was that from a lack of faith on Oral Roberts’s part? No, in all of these situations place must be given to the sovereignty of God.
It is to the point of human suffering that the Pentecostal Charismatic movement has been called, for it is an icon, a “point of contact” for healing. Sometimes the healing has come through Christian suffering. In the last century when secular materialism and godless modernity had a death grip on the institutions of this world, God raised up the Pentecostals. The Pentecostals had offered a salvation not from the Great Depression but through the Great Depression. Note the difference between the ancient Gnostics and them: the Gnostics offered victory from the material in the spirit world, but they could not offer victory in this world, in spite of the world. Jesus offers deliverance not just from suffering but also deliverance through suffering.
The founders of Pentecostalism stood against the spirit of the age, the sickness of the twentieth century, and proclaimed, “God is a good God, and He wants to heal the world.” Did they not suffer to heal the great sickness of functional atheism? Insults, death threats, ostracism, even rejection from churches, all endured while carrying a cross. Yet they did not flinch. They too had a part in the death of modernity and its culture of death, proclaiming God as Healer and Savior to reverse the curse and proclaim God’s loud “Yes!” for the world. Many a person has been healed by the prayers of a wounded healer who, like Jesus, has borne the marks of his suffering.
Once upon seeing a blind man, the disciples of Jesus asked Him, “Rabbi, who sinned, this man or his parents, that he was born blind?” On this occasion, Jesus said, “It was not that this man sinned, or his parents, but that the works of God might be displayed in him” (John 9:2–3, ESV). Jesus directed them to a better question: “What should be done to glorify God?” In other words, we do not always know why, but we are called to pray and be agents of healing in obedience to a sovereign God who knows better than we do.
Here again is the call of every Christian: we refuse to get bogged down in philosophical fatalism or in magical formulae. Rather, we take God’s healing power to our generation in every field of endeavor, and we bequeath the message of healing to the next generation as a sharpened sword for God’s End Time battle. Christians pray for healing even when others have given up. We pray for healing to the last breath and even beyond!
In the Bible and in the experience of the church for two millennia, suffering occurs for a variety of reasons. It can occur as a consequence of sin, which can cause the suffering of individuals and groups (e.g., Neh. 9:26–27; 2 Kings 17:6–7; Ps. 7:15–16; 37:1–3; 73:12–20; Mark 2:1–12; John 5:14). God also allows suffering to teach lessons and effect moral and spiritual development (e.g., Prov. 3:11–12; Mal. 3:3; Rom. 5:3–4; 1 Cor. 11:32; 2 Thess. 1:4–5; 1 Pet 1:6–7, 9; Heb. 12:4–11; James 1:2–3, 12; Rev. 2:10).
Suffering also can have a positive effect on others, as is the case in the suffering of Jesus and also His followers (e.g., Gen. 50:15– 21; Isa. 53:2–12; Gal. 1:3–4; Mark 10:45; Col. 1:24; 2 Tim. 2:9–10).
Anyone who has forgiven a debt, given sacrificially, or fasted and prayed for another has in some way fulfilled what is lacking in the sufferings of Christ (Col. 1:24). When suffering, one can offer up the pain as a sacrifice to God on behalf of another for his/ her healing and salvation (Matt. 18:21–35; Eph. 4:30–5:2; James 4:16; 1 John 5:16). This is part of the priestly ministry of every Christian.
Christians are called to embrace the cross, to suffer, and yet to conquer, and to enjoy a God who loves to lavish good gifts on His children! Christians have maintained the Pentecostal full gospel even under threats and persecution with meager resources. Yet the movement has thrived and has taken the light where it once was seen dim and have shouted the “Yes!” of God where His voice was once heard small.
Paul realized that “belonging to God’s people did not … mean a privileged status, outward symbols of superiority, or an elevated moral stature in the world. It meant dying and rising with the Messiah.”2 Every Christian in every tradition and in every church is tempted daily to avoid the difficult parts of following Jesus. Much of popular preaching and practice in many groups and churches today avoids the cross. It proffers magic to replace mortification, putting to death the deeds of the flesh. Opulence has usurped obedience. A new twist has been placed on Satan’s blasphemy: “You will not surely die” (Gen. 3:4, ESV; Matt. 16:22). To this St. Peter and Paul would probably respond, “Then surely you shall not live”—no cross, no eternal life. Even Jesus said, “Whosoever shall seek to save his life shall lose it; and whosoever shall lose his life shall preserve it” (Luke 17:33, ASV)
Today we want the Messiah’s prize without joining Him in His pain, and inheritance without sonship. Are we the bride of Christ or a gold digger wanting His pleasure and profit without feeling the sting of His suffering? We want toys, not tears; His credit card without His cross. We want to break bread with Him without sharing His broken heart. But the Bridegroom sees through the subterfuge. “Very truly … you are looking for me, not because you saw signs, but because you ate your fill of the loaves” (John 6:26, NRSV). And those who seek the signs are ready to accept any sign but the cross, the sign of contradiction.
There are many Gomers3 but only one bride. No harem does the Master keep. His beloved is a singular bride with a single-minded devotion to her Master, regardless of circumstances. It is far better to fight beside the true Prince in pain than to lie on beds of ease with pretenders to the throne who shall soon be imprisoned in the Gadarene pigs and cast headlong into the sea. And if the true bride, wounded, endures with Him, does He not find such scars beautiful? Is there anything He will not give her? Will she ask for anything apart from Himself?
Our Lord and Savior comes to us with two things, healing in one hand and a cross in the other. Ultimately we must choose neither or both. Only through the cross will we truly prosper.







18
The Future of Women in Ministry
Estrelda Alexander, PhD, Associate Professor of Theology, Regent University School of Divinity


THE HOLINESS MOVEMENT that came into maturity at the end of the nineteenth century and the Pentecostal movement that was birthed at the beginning of the twentieth century held the promise of greater participation for women and attracted them in large numbers. Yet the roles of women within these movements have been a mixed experience. Following the sect-type pattern identified by Max Weber, at their inception, this promise was largely fulfilled, and women played major roles. Again, as identified by Weber, as the movements grew into more formalized, denominational structures, Charismatic leadership has been “routinized” into more traditional patterns that marginalize women’s leadership.1
American women’s lives changed dramatically in the forty years surrounding the turn of the twentieth century, as they entered and excelled at occupations previously closed to them and attitudes about what is a woman’s proper sphere began to be relaxed. At the same time, the role of women in the Christian church in the United States underwent change. With the ordination of Antoinette Brown by the Congregationalists in 1853, the door for women’s pastoral and institutional leadership slowly began to swing open. The next thirty years saw six denominations grant ordination to women. In the following forty years, thirteen denominations granted women ordination,2 though in the earliest years within mainline Protestantism, it was generally expected that only a few “exceptional” women would pursue public ministry. Denominations rarely completely welcomed women to the ranks of the ordained clergy.
From the beginning of the Pentecostal movement, there was an expanded view of women’s proper place, and women clergy played major roles. They were free to participate in and lead Pentecostal worship services. They served as pastors, evangelists, or missionaries, carrying the Pentecostal gospel around the country and across the globe. They could preach, teach, exhort, and administer the ordinances (sacraments) freely. They held some governance positions in the various loosely tied bodies and denominations that came into place in the new movement, and they were given a measure of autonomy in carrying out their own ministries.
Even in this early period of the movement (prior to World War I), however, some restriction existed, and women never enjoyed the same degree of freedom as their male colleagues or achieved what Mark Chavez has categorized as “full clergy rights”—the right to ordination to the highest rank of ministerial credentialing3 within a denomination and, with it, the right to serve in positions of institutional leadership and governance at the highest levels.4 Further, as the generally lower-class, sectarian movement attempted to gain respectability and take on characteristics of more middle-class Evangelical denominations, the role of women ministers was increasingly curtailed.5 Though women were still free to preach and exhort, leadership and governing roles were even more limited, as were opportunities to serve as pastors of viable congregations. Women who wanted to serve in the role of pastor were often relegated to the task of church planting or nurturing new congregations. Further, once a congregation grew to the point of viability, a male colleague was often sent to take over the pastorate.
Before World War I, while many sociologists of religion still classified the Pentecostal movement as a sect,6 women were given “limited” freedom to pastor churches, serve as missionaries, preach, teach, exhort, and carry out other areas of ministry as was needed and as they desired. With some restrictions, they were given autonomy in carrying out their own ministries as they saw fit and a role in governance and leadership. In all, the leadership role of women in these movements was generally greater than that of their sisters in mainline or other Evangelical denominations.
As time passed and these movements attempted to gain more respectability and take on more of the characteristics of middleclass denominations—whether mainline or Evangelical—the role of women was curtailed. Though women still had freedom to preach and exhort, leadership and governing roles became more limited, and women’s ministry and leadership within these bodies grew to look more like the hierarchy they once denounced in mainline bodies.7
Caught in this changing situation, women responded in a variety of ways. Some established or involved themselves in gender-segregated women’s auxiliaries as a way of maintaining some degree of autonomy and control over the areas of religious life that pertained primarily to women.8 Others took on areas of less interest to men, such as missionary societies or prayer bands to support the spiritual needs of the broader church. Still others— who bought into the central conservative arguments of “the woman’s sphere” and into a very conservative view of a woman’s place—confined themselves to home responsibilities, giving up hope of undertaking leadership roles in the church.
WOMEN IN THE PENTECOSTAL MOVEMENT
Some observers have characterized Pentecostalism as essentially “women’s religion” because of the greater proportion of women than men who have historically participated in the movement.9 However, the story of the role of women within Pentecostalism has been one of mixed experiences. From the beginning women were attracted to the movement in larger numbers than men and took on roles from bench members and worshipers to Bible teachers, evangelists, and pastors. Women ministers within early Pentecostalism enjoyed a greater degree of freedom than their contemporaries in most other branches of the Christian church, except their Holiness forerunners.
On close examination, examples of women’s leadership abound from the very beginning of the movement. In those earliest years, there appeared to be almost absolute freedom for women to pursue whatever course they felt God was leading them to follow. According to one historian:
However, due in part to attitudes such as this, this apparent degree of freedom lasted only a few years and quickly gave way to a number of formal and informal restrictions on the roles women could play within the leadership of most Pentecostal bodies. Upon closer examination, this freedom was more perceived than real.


The degree of freedom granted women varied widely within various factions of the movement. Several Pentecostal denominations granted women what Mark Chavez defines as full clergy rights—ordination, and all the rights and privileges inherit with it—from their inception.10


According to Chavez, denominations that grant full clergy rights are those in which there is “ … formally open access [to women] to all religious positions within a denomination.”11 He distinguishes that from denominations that grant women ordination or license them for ministry but bar them from holding institutional leadership.12
The Pentecostal Holiness Church, which began as a Holiness body in 1895 and later incorporated Pentecostal doctrinal statements into its polity, was among the first of the Pentecostal bodies to grant women this privilege.13 As late as 1935, the Open Standard Bible Churches, one of the bodies to be founded as an offshoot of Aimee Semple McPherson’s International Church of the Foursquare Gospel, also incorporated full ordination for women as part of its founding polity.14
Many other Pentecostal denominations granted women “limited ordination” or credentialing without governing authority. For example, in the United Holy Church, out of which Ida Robinson came, women were licensed or ordained to ministry but received little material or spiritual support from male colleagues, who only tolerated them.
Even where the official dogma concerning women clergy was egalitarian, the unofficial tradition concerning “male-only” leadership was often not very different from other traditions. While the official doctrine or polity made all levels of ministry open to all called and qualified men and women, this unofficial tradition still held that only men could hope to hold the top positions, such as presiding elder, district overseer or superintendent, bishop, or other denominational head.15 It also held that women could not generally hope to be appointed as pastor of congregations of any substantial size.
The original freedom given to women in the Pentecostal movement—even when it was limited—resulted from several factors. First, Pentecostal eschatology supported the premillennial understanding popular in the period in which the movement began. Early Pentecostals saw their revival as a fulfillment of the biblical prophecy of Joel 2:28:
In the last days, saith the Lord, I will pour out of my Spirit on all flesh: and your sons and your daughters shall prophesy.


—DOUAY-RHEIMS
Within this understanding, the Pentecost scenario in Acts chapter 2 constituted the “former rain,” and the present Pentecostal revival constituted the “latter rain”—the culmination of the “age of the Spirit.” Early Pentecostals understood themselves as living in the last days, before the return of Christ, when He would establish His millennial kingdom of peace on Earth. With this understanding, they also held the belief that anyone who was not a born-again Christian (was not “saved”) at Christ’s return would be doomed to eternal hell. They felt an urgent need to enlist everyone in the business of winning as many souls into God’s kingdom as possible before the end of time. Therefore, women as well as men were enlisted to preach the gospel and win souls in whatever venue they found themselves.16
Second, there was an understanding that individuals were empowered through baptism in the Holy Spirit to do ministry as the Spirit willed.17 They also saw themselves as living in a time when God would supernaturally anoint both men and women, without regard to social constrictions, education, or other formal preparation, to accomplish this task. The proof of whether or not one was called to the ministry lay in the person’s own testimony to such a call and the perceived fruit of a Spirit-empowered ministry, rather than in any formal ecclesiastical system of selection or promotion. Those who demonstrated preaching skill and the ability to convey a convincing gospel message, and who displayed Charismatic ministry gifts, such as divine healing and exorcisms and the ability to win others to salvation, were enlisted into action. It did not matter whether they were women or men.18
This understanding of ministry was coupled with a general disdain for hierarchical church structures and denominationalism, at least at first. Such disdain resulted in a radical egalitarianism in the early period of the movement.19 Indeed, there was more opportunity for women than was available in most other denominational venues.
Yet competing theologies complicated the status and freedom of women ministers in the early movement. Preaching women modeled themselves after their Holiness predecessors, who also took their authority from the Joel 2:28 passage, “Your sons and daughters shall prophesy,” and held to a radical concept of the equality of the sexes in ministry. However, restorationist elements within Pentecostalism sought to return the church to “New Testament simplicity and purity.” For some, an essential rudiment of this restoration was the felt need to follow Pauline restrictions on the ministry of women within the church.
Pentecostals also sought to distance themselves from any association with modernity and “worldliness,” including any ideas of the “new woman” that were coming into fashion just as the movement took off. Pentecostals sought, by outward appearance of dress codes, social constraints, as well as rhetoric, to ensure that there was a recognizable distinction between the modern, “unsaved” world and themselves. They also genuinely saw the women’s movement as threatening the God-ordained social order prescribed in Scripture and representing rebellion against God.
From the movement’s inception, Pentecostal women, as well as men, tended to hold the conservative understanding of the role of women within the family and society that only deepened when the movement sought to align itself more closely with the broader Evangelical community. Like other segments of that community and many segments of the broader society, early Pentecostals believed that the proper place for women was in the home. Married women were expected to uphold the role of submission to their husbands and were generally expected to be supportive of their husband’s work and/or ministry. Nonetheless, like other Evangelicals, it made a place for those few, exceptional women whom God might choose to use in an extraordinary way.
In some Pentecostal denominations, a specific but often unofficial limited restriction women faced was in pastoral placement. Leaders generally gave women freedom to “dig out” or plant new congregations and nurture them to the point of viability. Women were also often encouraged to take on congregations that were at the point of failing and use their gifts for preaching, evangelism, and administration to rebuild them to the point that they became self-sustaining.20 Once newly planted or rebuilt congregations grew to sizeable membership that could economically sustain the salary of a full-time pastor—as well as other financial obligations of the local church—denominational leaders would replace the woman with a new, male pastor. Leaders then sent the woman to another community to dig out another new work or repair another failing congregation. Over several decades, a woman might start or renew several congregations in this manner but would never be allowed to take any of them past this point.
Leaders also sent male ministers to plant new churches or bring failing congregations back to a point of viability. They often replaced these men with a new pastor once the planter brought a congregation to a viable point. However, for men who were successful in this endeavor, replacement often meant promotion to a larger congregation—rather than starting all over in similarly dire circumstances.
Many leaders felt that women could depend on their husband’s income or that of other male relatives for their material needs. Therefore, they felt that women did not require the level of financial support given male colleagues. When a congregation became financially viable, these leaders felt it necessary to give the leadership of the congregation to a male minister who would have to depend on the church finances to support his family. They would then send the woman to a new or smaller congregation that could not provide adequate support for a full-time pastor.21
Women who wished to remain in ministry within existing denominations were faced with accepting these limitations. Those called to pastoral ministry accepted the inequitable life of a perpetual church planter. Others took to the evangelistic circuit, preaching wherever asked and accepting whatever “love offering” a congregation was willing or could afford to give.
DENOMINATIONAL INVOLVEMENT
Specific examples of the stance of various loosely organized Pentecostal bodies and more structured denominations illustrate the mixed situation for women in the early Pentecostal movement. From Parham’s Bible School and Healing Home to Seymour’s Azusa Street revival and Apostolic Faith Mission to the flowering of the earliest denominations, these examples demonstrate how the apparent freedom in ministry quickly gave way to limited freedom, then to gradually increasing, formal restrictions on the ministry and leadership of women.
Parham’s faith healing movement
Charles Parham organized his Bible school in Topeka, Kansas, to “fit men and women to go to the ends of the earth to preach.”22 He ordained women, as well as men, and commissioned them to ministry. Many of these women and men assisted Parham in his evangelistic campaigns, which he conducted throughout the country. Under Parham’s leadership, a woman is credited by many with ushering in the entire modern Pentecostal movement when shortly after midnight on January 1, 1901, Agnes Ozman became the first person in the modern Pentecostal movement to speak in tongues publicly with the understanding that it was the initial evidence of Holy Spirit baptism.
The Azusa Street Mission
As with Parham’s ministry, women played a prominent role in the Azusa Street revival and Seymour’s ministry and the Apostolic Faith Mission that grew out of that revival.23 It was a woman who introduced Seymour to the distinctively Pentecostal doctrine of tongues as initial evidence of baptism of the Holy Spirit. A woman was the catalyst for the move of Seymour’s ministry to Los Angeles. Women were prominently evident in every aspect of the leadership of the Azusa revival and the local church that grew out of it. Women were very important in moving the Pentecostal message from Azusa Street across the United States and around the world.24 Indeed, an overview of women’s involvement with the revival leads one to conclude that the impact of what occurred at the Azusa Street meeting would have been greatly reduced had women not been involved. Since Parham tended to operate on a somewhat more hierarchical and individualistic model, it is worth questioning whether his ministry might have enjoyed more success if he had given women a more prominent place.
Lucy Farrow’s role in the beginning of the Pentecostal movement is one that is often overlooked. It was she who introduced Seymour and Charles Fox Parham to the doctrine and experience of the baptism of the Holy Spirit with tongues as initial evidence. After Seymour went to Los Angeles, she followed him to assist in teaching at the Bonnie Brae Bible study and stayed on to work beside him as a teacher at the Azusa Street revival. Farrow was instrumental in several later Pentecostal leaders receiving their Pentecostal baptism and regularly spoke of her Spirit baptism experience at Holiness conventions. After leaving Azusa Street, she established a church in Norfolk, Virginia, and then traveled as a missionary to Africa.25
Of the twelve elders initially appointed to handle the finances, correspondence, and examination of persons for ordination at the Azusa Street Mission, six were female. Five of these six—Lucy Farrow, Ophelia Wiley, Mrs. G. W. Evans, Clara Lum, and Florence Crawford—were to play important roles in the upstart movement. The other female was Crawford’s ten-year-old daughter.
One of the female elders at the Azusa Street Mission was Florence Crawford,26 whom some credit as the first revival convert to take the Pentecostal message on the revival circuit. Beginning in Los Angeles, she moved to Portland, Oregon, and Seattle, Washington. Then she went east to Minnesota and Canada. Crawford was instrumental in distributing The Apostolic Faith newspaper, which chronicled the revival’s events to Seymour’s supporters. Eventually she and Seymour disagreed regarding his decision to marry, and Crawford took the newsletter mailing list and moved to Portland, where she set up her own ministry, which she named the Apostolic Faith Church. Her heavy-handed leadership ensured that the denomination remained relatively small, but in 1935, several congregations pulled away to organize the Open Standard Bible Churches.27
Besides serving on the governing board of the mission, Clara Lum served as the secretary and coeditor (along with Seymour) of The Apostolic Faith from 1906–1908. She, like Crawford, objected to Seymour’s marriage to Jennie Evans Moore, left the mission, and moved to Oregon. She corroborated with Crawford in taking the national and international mailing lists to Oregon, leaving Seymour with only the Los Angeles list. She later joined up with Crawford, and the two began republishing the newsletter, at first without acknowledging that Seymour was no longer affiliated with the newsletter.28
Ophelia Wiley preached from time to time in the Azusa Street meetings and wrote articles for The Apostolic Faith newspaper. She also went out as part of evangelistic teams to spread the news of the revival in various cities throughout the northwestern United States.29
Though not initially an elder at the Azusa Street Mission, Jennie Evans Moore was one of the women present at the Bonnie Brae prayer meetings. Moore was one of Seymour’s earliest adherents30 to experience the baptism of the Holy Spirit with tongues and reportedly “played the piano in the Spirit” without prior training.31 She went with Seymour to Azusa Street and was an active participant in the revival and the leadership of the church. She and Seymour later married, and during his lifetime she worked alongside him in leading the mission. Upon his death, she served as pastor of the then-dwindling mission.32
Several outstanding women were among the many evangelists and missionaries who went out from the Azusa Street revival to take the message of Pentecostalism across the country and around the world. Ivey Campbell preached revivals throughout Ohio and Pennsylvania and won many to the Pentecostal experience.33 Louisa Condit went first to Oakland, California, and then to Jerusalem.34 Lucy Leatherman traveled around the world conducting evangelistic meetings. She first went to Oakland, California, then to Colorado Springs and Denver, Colorado, and New York before embarking as a missionary to Israel, Egypt, and Palestine35 and later to Chile and Argentina. By the time she visited Argentina, she had joined with the Church of God and is credited with helping to establish the denomination in that country.36 She reportedly received the gifts of xenolalia37 and was able to speak Arabic.38
Julia Hutchins took the message to Africa. Hutchins had been the pastor whose church originally objected to Seymour’s identification of tongues with the baptism of the Holy Spirit and locked him out of the church. She was later won to his point of view and participated in the Azusa Street revival. After affiliating with Seymour’s mission for a while, she traveled as a missionary, preaching in several US cities before taking the Pentecostal message to Liberia.39
Often missionary couples were sent out from Azusa Street both as revivalists within the United States and as missionaries to other countries. The women in these couples not only accompanied their husbands to play the expected role of a supportive minister’s wife, but they were also actively involved in every aspect of the ministry, including preaching, teaching, and praying for the sick and for converts. Among those couples listed as moving out from Azusa Street were a Hispanic couple, Abundio and Rosa Lopez, who worked the altars at the Azusa Street revivals and held street worship services in the Hispanic sections of Los Angeles.40 G. W. and Daisy Batman went as missionaries to Liberia.41 Brother and Sister Samuel and Ardell Mead had been Holiness missionaries to Liberia for twenty years before the start of the Azusa Street revival. After attending services there for a while and testifying to having had the Pentecostal experience of Holy Spirit baptism, they returned to the mission field in that country and helped spread the Pentecostal message.42
LATER DENOMINATIONS
The Church of God in Christ
Within the Church of God in Christ, which came into being as a Pentecostal body less than one year after the start of the Azusa Street revival, the ministry of women was restricted from the outset. Drawing from Baptist roots,43 COGIC founder Charles Harrison Mason saw women playing a “vital” but distinctive role from men. Within this role, Mason, “ … restricted [women’s] influence by preserving the office of pastor and title of preacher for men. Women expounding on Scripture were said to be teaching—not preaching—and they were allowed to speak only from a secondary lectern, not from the pulpit.”44
Within this formally instituted structure, women could not be ordained but could be licensed as “evangelists” or “missionaries”45 to preach and teach primarily other women and work in what the COGIC leadership termed “vital” roles. In these roles, women could raise funds for local congregations and the national denomination; direct local, regional, and national women’s programs; and provide material support for the pastor and his family. During the ninety-five-year history of the denomination, this dual structure has remained in place, and the real restrictions on the ministry of women have continued.
The Assemblies of God
Within the Assemblies of God, the second largest Pentecostal body in the United States, women played a significant but distinctive role from men from the beginning. In 1917, the General Council dropped such distinctions of ordination as “evangelist,” “missionary,” and “elder” (pastor) and voted that all ordination be “to the full gospel ministry.” Though all ranks of ministry have traditionally been open to women, practical restrictions left all but a few women out of opportunities for viable pastoral ministry. Women were granted full ordination in 1935, but even this concession did not, however, materially improve the ministry of most women in the denomination or reduce the predominance of male leadership at congregational and administrative levels.
Church of God (Cleveland, Tennessee)
Women have played an important but decreasing role in the denomination since its beginning, but the story of the Church of God is an example of how limitations of women’s ministry quickly grew and spread, since from 1907 to 1926 successive general assemblies continued to reduce the rights and privileges of women clergy.
Pentecostal women who felt called to Christian service responded to the increasing restrictions on ministerial leadership in a number of ways. Some maintained a degree of autonomy and control by establishing or participating in primarily genderrestricted or gender-related groups, such as women’s auxiliaries, “willing workers,” or pastor’s aide societies. Others took on areas of less interest to men, such as organizing mission societies or prayer bands. Some taught women’s or children’s Sunday school or Bible study classes. Or they contented themselves with being perpetual church planters, assistant pastors, or traveling evangelists.
Still others confined themselves to home responsibilities and gave up hope of undertaking any meaningful clerical leadership role. These latter women were still working within the somewhat limited understanding of the woman’s sphere that had prevailed in the nineteenth century. Though by the twentieth century that understanding was beginning to give way to a broader conception of women’s place in the larger society, such an understanding was the least advanced within the conservative religious context represented by Pentecostalism in which these women served.
A few women, convinced that they had experienced an undeniable call of God to the ministry and leadership of the church, refused to take a backseat in these areas. They acted on their Pentecostal beliefs that, like men, women were equally empowered by God through Holy Spirit baptism to undertake the specific vision of ministry to which they were called. They did not seek permission from an existing body to preach the gospel but moved with deliberation to create environments where they could be free to pursue their God-given call to ministry and leadership wholeheartedly.
PROMINENT WOMEN WITHIN EARLY
PENTECOSTALISM
Though much of Pentecostal biography or history pays little attention to the individual or collective leadership contributions of gifted women, several outstanding women in the early movement had ministries rivaling those of their more touted male colleagues. Despite exclusion from denominational leadership of some bodies and being restricted within ministry roles of others, some Pentecostal women played prominent roles in the overall movement and were in demand as speakers and revivalists. A few exceptional women were instrumental in forming the lives and ministries of the males, who more easily found their way into Pentecostal historiography.46
Maria Woodworth-Etter, perhaps the first women preacher of any denomination to gain national fame and one of the bestknown Pentecostal evangelists of her time, was a faith healer, began preaching in 1880, embraced the Pentecostal message, and went on to hold her largest campaigns between 1912 and 1913, when she was nearly seventy years old. Her meetings regularly ran in the thousands, and one in Alexandria, Indiana, reportedly drew more than twenty-five thousand people in two weeks. The ministry of another woman, Carrie Judd Montgomery, spanned more than sixty years—from 1880 to 1946. At the age of nineteen, she experienced a two-year bout with a debilitating illness (characterized as a spinal fever), from which she was miraculously, instantaneously healed. Her healing and her testimony caught the attention of her Buffalo, New York, community and set her on a mission of writing and speaking about divine healing.
Montgomery wrote her first book, The Prayer of Faith, at the age of twenty-two, publishing it first in the United States, then in England, before it was translated into four languages. In 1881, at the age of twenty-three, she began to publish Triumphs of Faith: A Monthly Journal for the Promotion of Healing and Holiness, and continued to produce many tracts on themes of healing and holiness. She also continued to publish the magazine for sixty-six years, led a network of faith healing homes, a training school for missionaries, a children’s home for orphans, and an annual camp meeting at Cazadera, California.47
An often overlooked woman pioneer is Marie Burgess, who, in 1907, founded Glad Tidings Hall—Apostolic Faith Mission in the heart of Manhattan. After marrying Robert Brown in 1909, the two guided that church to becoming Glad Tidings Tabernacle, which was for a long time the most prominent Pentecostal church in New York City and one of the most prominent on the East Coast. After Robert’s death in 1948, Marie continued as senior pastor until her death in 1971.
Lillian Trasher, one of the most fruitful Pentecostal missionaries, led a ministry in Assiut, Egypt. She was so successful that both the Church of God and Assemblies of God claim her and celebrate her accomplishments. She first worked under her own auspices, then with the Church of God, and finally with the Assemblies of God. Though Trasher only received limited financial support from either body, one historian credits her with being the first Church of God missionary to go to a foreign land.48 Her ministry to children and women, which she initially housed in her own home, spanned fifty-one years from 1910 until her death in 1961. By the time she died, the orphanage she began—which bears her name still today—had expanded to thirteen buildings, including a church, a clinic, and an elementary school. By that time, she was revered by the Egyptian leaders and the Egyptian community.
Three Pentecostal pioneers—Mary Magdalena Lewis Tate (1871–1930), “Sister” Aimee Semple McPherson (1890–1944), and Ida Bell Robinson (1891–1944)—decided separately to challenge the ascribed role of women within the Pentecostal movement by founding their own churches. Each used her unique gift for preaching and charismatic personality to gather groups of faithful followers, who eventually helped to grow scattered congregations into denominations with international constituencies.49 Tate established the Church of the Living God the Pillar and Ground of the Truth, Inc., in 1908. McPherson established the International Church of the Foursquare Gospel in 1924. Robinson founded the Mt. Sinai Holy Church of America, Inc., also in 1924. The distinctiveness of the names of their bodies highlights the specific contribution each woman saw herself making to the Pentecostal movement, for each felt that God had specifically ordained her to carry out the unique calling implied in that name.
To varying degrees the bodies they established have remained viable denominations. Tate’s original group was the foundation for eight separate bodies, each of which traces its direct lineage back to this solitary woman. Robinson’s group remained essentially intact, though it in particular has experienced substantial numerical decline in recent years, both in membership and in number of congregations. McPherson’s body is the one group that can be described as having flourished. It is the only one of the three that truly has a worldwide representation. The respective constituencies of the three women range from little more than one hundred to several thousand congregations, representing several thousand to more than a million congregants. Two of these bodies, Tate’s Church of the Living God and Robinson’s Mt. Sinai Holy Church of America, Inc., have retained the leadership of women in the highest positions for a substantial portion of their history. All three groups continue to give women more freedom than is generally found in other contemporary Pentecostal denominations, and at the beginning of the twenty-first century, McPherson’s Foursquare Church has rediscovered the prominence of women’s leadership and has women serving again in strategic leadership positions.
DECLINE IN WOMEN’S LEADERSHIP
Charles Barfoot and Gerald Sheppard’s work on the ministry of women in early Pentecostalism places the beginning of the decline of their leadership after World War I.50 They attribute the decline, in part, to the move from a prophetic movement anticipating the imminent return of Christ and enlisting everyone possible— institutional trappings of gender stratification and denominational hierarchy—by preaching the gospel to a lost world that might otherwise be doomed to a priestly movement living with the realization that Christ’s return may be delayed and seeking to bring order to a church that might have to endure for several more years.51
In truth, however, the women’s leadership within Pentecostalism was in a tenuous state from the very beginning of the movement. Though women were allowed to preach, exhort, and teach, some degree of restriction existed on their ministry and leadership almost from the outset of the movement. That degree of restriction varied depending on which of the Pentecostal sects or denominations they were affiliated with.
Letha Scanzoni and Susan Setta locate the decline as occurring much earlier in the movement and note that from the movement’s inception, the incorporation of “limited restrictions” resulted in only “limited equality.”52 Most Pentecostal women accepted these restrictions because those who did faired better among their male colleagues than those who were outspoken.53 Such notable women as McPherson and Tate took no public stand on the position of women in the church and society unless they were pushed to do so. They generally responded only when their own ministry was directly called into question in relation to gender issues.
What had started as limited restrictions on the ministry of women grew to be increasingly severe restrictions. Just as women’s original limited freedom resulted from several factors, several factors contributed to the gradual, further decline of women’s leadership roles in the Pentecostal movement. First, the eschatological, premillennial hope of the imminent return of Christ faded with the realization that several years had passed and Jesus had not yet returned. With the fading hope of Christ’s imminent return, the sectarian, anti-denominational, anti-structural bias of the Pentecostal movement gave way to the realization that some sort of organization was, indeed, needed within the movement if it were going to last until Christ did return. Loosely tied sects began to form denominations with written polity and doctrine. From the beginning some level of restrictions on the ministry and leadership of women was generally incorporated into these polities and doctrines.
Along with more pronounced structure came what Edith Blumhofer describes as a growing “professionalization” of the ministry. One characteristic of this professionalization, according to Blumhofer, was differing criteria for credentialing men and women for ministry, exemplified in hierarchical ranks of ministry with dual tracks for women and men. Another was the move of ministry from a primarily voluntary vocation to a paid occupation—at least for men.54 Barfoot and Sheppard characterize it as Pentecostal bodies seeking to pattern themselves after major Protestant denominations.55
With these structural and professional restrictions in place, women became cognizant that there were some limits on their ministries long before World War II. Yet they persisted in entering the ministry in large numbers and seeking leadership roles during those early years. With increased restrictions, however, came the decline of the actual numbers of women who answered the call and pursued public ministry and leadership or attempted to move beyond the limited roles prescribed for them. Graphic examples of such decline are cited by Barfoot and Sheppard, who report that the numbers of women in Pentecostal ministry “declined annually.”56
THE FUTURE OF WOMEN IN PENTECOSTAL
LEADERSHIP
In 1908, Pentecostal women were playing a vibrant though somewhat restricted role in the movement. They were preaching, teaching, establishing churches, going as missionaries to foreign lands, and following the dictates of their God-inspired calls. There was a general sense of expectation and urgency that compelled all who felt called to get involved in the ministry of the gospel. While the Pentecostal movement was in its embryonic stages, women enjoyed the greatest freedom, though even then it was still somewhat limited. From the time that the loose sects began to organize into denominations, various degrees of restrictions on the leadership and ministry of women grew more severe. Generally women accepted these restrictions and worked within them to carry out their ministries and despite them were relatively effective in doing so.
In order to understand the future we must know the present situation. For instance, the drastic decline of women in Pentecostal leadership seems to have abated. Presently, while there is no consensus among Pentecostal bodies regarding the leadership of women, most Pentecostal bodies have made significant progress regarding the issue. Recent Assemblies of God statistics, for example, indicate a reversal in the decline of women in licensed or ordained ministry (from 15 percent in 1977 to 13.8 percent in 1987 and then to 19.2 percent in 2007).57 Other churches have been more reluctant to embrace change. In the Church of God, women are still denied full ordination in parody with their male colleagues and are restricted to two of three ranks of ministry. The Church of God in Christ, the largest Pentecostal denomination in the United States, maintains a rigid demarcation in male/female leadership roles, one that it has held since its inception since 1907. Women are rarely appointed to viable pastorates. Because of this, some women leave Pentecostal churches to serve in mainline denominations where they are more fully accepted as ministers on every level. Though all claim biblical warrant for their respective views, positions on women’s leadership run the full spectrum from rigid sanctions to almost complete openness among the several hundred Pentecostal bodies.
In those denominations that have settled the issue of ordination, women are now seeking roles in denominational leadership parallel to moves they have seen in the corporate sector and are pushing the “glass ceiling” to move into positions formerly almost exclusively held by men. One denomination that has led in this area is the International Church of the Foursquare Gospel, which has elected a woman as president and has chosen two women to serve among ten field supervisors with responsibility for overseeing the pastors and churches within their geographical jurisdictions. Recently the Assemblies of God has chosen some women as presbyters and as a university president. Long ago the Pentecostal Holiness Church selected a woman as a regional conference superintendent, and women have served for decades on the highest governing boards of the denomination.
Historical amnesia regarding the movement’s radical egalitarian roots has led some Pentecostal bodies to lag behind mainline denominations. The movement has also been hampered because of selective biblicism that is uniformed by theological reflection. These attitudes are exacerbated by attempts to distance the movement from postmodern ideologies in general and particular issues, such as the promotion of the homosexual agenda, since it is feared that opening the door to women might also open the door to ordination for homosexuals.
Pressure for more openness toward women continues to come from a number of fronts. Nearly 40 percent of all students at seminaries accredited by the Association of Theological Schools (ATS), including Pentecostal seminaries, are women who are preparing themselves for public ministry. Pentecostal congregations will be forced either to tap into this unused pool of capable women or risk losing them to other Evangelical, as well as mainline, denominations that are more open to their leadership. The dynamic model of women preachers presented by Christian television is pushing women to rethink a former contentment to secondary roles. Many popular women TV ministers openly question the position the church has historically taken. Luminaries such as Joyce Meyer, Gloria Copeland, Paula White, and Ernestine Reems all keep before women the possibility of ministries beyond any that they would have formerly imagined. Further, as Pentecostal scholars continue to recover the testimonies of early Pentecostal women models such as McPherson, Kuhlman, Burgess, Tate, and Robinson, women are rediscovering an aspect of Spirit empowerment that they have long neglected—the freedom to operate in ministry as the Spirit, rather than any hierarchical system, wills!
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SO MUCH HAS been said and written about the “prosperity gospel” that one wonders if there is anything new more to say. However, as an African (Yoruba) proverb says, “As long as there are lice on clothes, there will be blood on the nails.” Hence, due to the continuing concerns about the rapid growth and influence of the prosperity gospel around the world, conversations and discussions about it will continue to take place. This paper is one of such conversations. It is important to delineate my own presupposition and characterize my voice by indicating the tradition within which I stand and the commitments that shape my own reflection. I am of Wesleyan Holiness/Pentecostal persuasion, someone who has been involved with William Kumuyi’s Deeper Christian Life Ministry in Nigeria since 1974 (its early days), and have taught at the Pentecostal Theological Seminary in Cleveland, Tennessee, since 2001. It is my hope that this would help the hearers or readers understand some of my emphases in the paper.
As the title of the paper suggests, its primary aim is to highlight the effects of the prosperity gospel in Africa. However, in doing so one must, in addition to defining the prosperity gospel, explore, albeit briefly, the reasons for its growth in the African context.
DEFINING THE PROSPERITY GOSPEL
The complexity of the prosperity gospel makes a definition difficult. However, in spite of the difficulty of arriving at its precise definition, it is possible to identify the common thread that runs through its proclamation. This is the emphasis on healing, wealth,1 and deliverance from demonic forces. The basic belief or emphasis of the prosperity gospel is that God has graciously met and provided for all the needs of humankind through the Atonement—the suffering and death of Jesus Christ. It is therefore argued that every believer should participate or share in Christ’s victory over sin, sickness, death, and poverty. As such, it is often argued that the proclamation of salvation and concern for spiritual growth is absent from the prosperity gospel. Anthonia Essien’s description is more scathing, portraying the prosperity gospel as a counterfeit religion as well as accusing it of preaching a brand of Christianity that not only neglects the Cross but also is unmindful of the prophetic vocation of Christianity and Christians.2 Such understanding of the prosperity gospel is questionable at the least and suggests a misunderstanding or perhaps a misrepresentation of the prosperity gospel, particularly within the Nigerian context. George Folarin’s critique of the argument concerning the absence of salvation in the proclamation of the prosperity gospel is on target. He writes:
Is one to conclude from this that the Prosperity Gospel does not include the message of salvation and sanctification from sin that Jesus Christ has provided for the human? The greatest challenge to this view is how to interpret the claim to salvation from sin in the testimonies sometimes given in the ministries of certain prosperity preachers if salvation from sin is entirely absent from their messages. It is not convincing that all that testify to conversion in these ministries fake the confession. The second problem is how to interpret statements in the articles of faith of the denominations of the prosperity preachers that the human is a sinner in need of salvation that is only available in Jesus Christ by exercise of faith. The third problem is what to make of challenges to salvation from sin that are found in the messages of the Prosperity Gospel preachers, even though the challenges are made casually.3


THE HISTORICAL CONTEXT OF THE PROSPERITY
GOSPEL IN CONTEMPORARY AFRICA
It is important to examine the reasons for not only the emergence but also the thriving of the prosperity gospel message in Africa not only by situating it within the socioeconomic and political structure of the various societies in Africa but also by examining it against the backdrop of African Pentecostal spirituality in general as well as classical Pentecostalism. As in several contexts, the spread of the prosperity gospel message is attributable to several factors.
In discussing the prosperity gospel in Nigeria, although most of its proponents come under the aegis of the Pentecostal Fellowship of Nigeria, an umbrella organization for many Pentecostal denominations, one must be careful to draw a distinction between them and other Pentecostals who do not subscribe to all the practices and proclamations of the prosperity gospel preachers. Unfortunately, that distinction is not always clear. As a matter of fact, some denominations that may be classified under the label of the prosperity gospel are likely to reject such a designation.
1. Socioeconomic context
It is a fact of life that deprivation of basic necessities not only requires but also leads to the desire for the means to acquire them. When there appears to be limited choices to overcome deprivation, people easily gravitate toward the religious beliefs where their needs can be met. The emphasis on prosperity and health in Nigeria comes against the background of unprecedented economic crises that have impacted a majority of the population and significantly retarded the prosperity of the nation. The Nigerian economy began its downward trend in the early 1980s. As noted by Hunt, the proliferation of the independent churches in Nigeria is a direct result of a unique range of social and economic changes. This is also true of other countries on the continent. Writing about the growth of Pentecostalism in the Republic of Benin, Cédric Mayrargue examines the socioeconomic and political milieu into which the Pentecostal movement was born. Although his focus was on Benin, his description of the situation fits well with that of many nations in Africa, including Nigeria. He writes:
This context of uncertainty and of search for well-being and social success is of central importance. Individuals plunged into a situation of crisis and insecurity feel the need to be assured. Having accumulated religious experiences without the results hoped for, or at least without durable solutions, they continue their search. It is in this context of destabilization and uncertainty that Pentecostalism appears. With the solution it claims to provide, its mode of expression and expansion and dynamism, it is well adapted to this current context, insofar as it provides concrete solutions while making visible social changes.4


Without doubt, Pentecostal spirituality flourished at a time of socioeconomic disintegration and political instability in the late seventies and early eighties. It was widely embraced because its spirituality offers the resources for dealing with despair and undertaking the structural adjustment program necessary for the continual search for greater harmony and prosperity for all. However, we must be cautious and avoid any hint that sociological factors alone are responsible for the growth either of the prosperity gospel movement or the Pentecostal movement in general. Peter Berger suggests that the preaching of the prosperity gospel in the African context has some affinity with Max Weber’s observations regarding “the Protestant Ethic.”5 This is a sociological idea that the transformed lifestyle of the believer, which involves moral discipline, yields some level of upward economic mobility. When one’s paycheck is not going to alcohol or “lavish lifestyles,” coupled with the heightened ethical acumen of Christians toward their work (work as vocation or calling), in the sweep of a generation moving up the economic strata can be observed.6
2. Religious/Pentecostal context
The spread of Pentecostalism and particularly the prosperity gospel was due partly to the dissatisfaction by Christians with the way the established churches have gone about addressing the spiritual and material needs of their followers. In a sense, the established churches were perceived as becoming irrelevant. This, in a sense, led to the emergence not only of various “fellowship groups,” some of which later metamorphosed into denominations, but to the resurgence of Pentecostalism.
Although the Holy Spirit may have been marginalized in Western theology,7 it is an undeniable fact that the presence and activities of the Holy Spirit in and through the community of believers is at the core aspect of African Pentecostal spirituality. In Africa, rediscovery of the Spirit came at a point of deep crisis and turmoil in its history. Nigeria is a case in point. Pentecostal denominations primarily focused on the spiritual lives of the people.
3. African (Nigerian) cultural context
It is unfortunate that any mention of the words prosperity, health, and wealth in any sermon automatically conjures an image of a materialistic, world-centered gospel. This fails to take into account the history of the Pentecostal movement. As Miroslav Volf argues, Pentecostal soteriology, in the same manner as liberation theology, is a “materiality of salvation.” He writes, “Salvation is not merely a spiritual reality touching only an individual person’s inner being but also has to do with bodily human existence.”8 Volf’s observation fits perfectly with the African worldview of soteriology. In the traditional African spirituality, salvation is understood in terms of relief or help in times of trouble. Thus salvation is expressed in acts such as healing, deliverance from evil spirits, empowerment of the individual self, and success in life. As such, the traditional understanding of salvation that is not only focused on but is also primarily preoccupied with the salvation of the soul from hell remains inadequate to meet the needs of the African world, especially if that salvation does not provide for happiness and prosperity now. This view is encapsulated by the Yoruba adage, “Orisa boo le gba mi, se mi boo se ba mi,” literally translated, “God, if You cannot deliver me completely, just leave me as You met me.” In a real sense Pentecostalism, with its emphasis on pneumatology, is a response to the cultural aspirations of the African. Although the prosperity message was articulated and put in print in America, it intersects with the holistic vision of salvation in the primal religions of Africa. Well-being is conceived of as touching both life here and the hereafter.
A significant difference between the North American/Western version of the prosperity gospel and that of Africa is in the area of deliverance from demons.9 Western critiques of the prosperity gospel quite often fail to take into account the African view of the spirit world. The belief in the existence of other spiritual beings besides God is widespread. In traditional African belief, spirits are ubiquitous: every area of the earth not only has a spirit of its own but also is capable of being inhabited by a spirit.10 The African universe “is a spiritual universe, one in which supernatural beings play significant roles in the thought and action of the people.”11 The traditional African lives in an intentional world in which things do not happen by chance. Even when the problems are naturally caused, evil spirits are able to set in quickly and exploit the situation to the disadvantage of the victim. The general belief is that events have causes. Unfortunately, as Keith Ferdinando has rightly noted, the approach of Western scholarship to issues related to “spirit beliefs” in Africa is “dominated by anti-supernaturalistic rationalism” in which “spirits have no place except as constructions of the human mind.”12 Experiences of demon possession are explained away as either psychological or psychiatric conditions, thus seeing them in terms of mental pathology.13 E. A. Asamoah’s castigation of Western missionaries for their casual and rather dismissive attitude of the effects of evil spirits among African societies is on target. He writes, “It is no exaggeration to say that the church’s attitude towards African beliefs has generally been one of negation, a denial of the validity of those beliefs…. Anybody who knows the African Christian intimately will know that no amount of denial on the part of the church will expel belief in supernatural powers from the minds of the African people.”14 One should not therefore wonder why passages like Ephesians 6:10–18 and 2 Corinthians 10:4 are some of the often quoted passages by African Pentecostals and prosperity gospel preachers. When Paul speaks about wrestling with “principalities and powers” or having an “agent of Satan” in his body, he speaks in categories and idioms that are at home with African cosmological ideas. It is not surprising that the prosperity gospel preachers in Africa, keenly aware of the African worldview about spirits, have seized on that worldview to espouse the doctrine and practice of deliverance from demons.
EFFECTS OF THE PROSPERITY GOSPEL
Positive effects
1. Although one of the frequent and major criticisms that westerners level against the prosperity gospel is that it downplays the sovereignty of God, it is actually a paradox that within the African context the prosperity gospel has put God back at the center of human experience by positing God as more than adequate to meet all the needs of Africans. It has significantly reduced the number of those who patronize African traditional religions for solutions to their problems. Again, it has led to the numerical growth of Christianity in Africa.

2. As a result of the dynamism of worship among Pentecostals, many mainline churches have started introducing and making liturgical changes and have incorporated some Pentecostal practices into their worship. It is not unusual to find singing accompanied by dancing and some clapping during worship among the mainline churches.

3. Knowing that every theology is contextual, one may rightly say that the prosperity gospel is a reappropriation of the balance in the primal worldview with its holistic view of soteriology.15 In other words, the explanation of the spread as well as the attraction of the prosperity message is not unconnected with African primal spirituality. Purely sociological or socioeconomic perspectives are not sufficient. The challenge then is to make the Christian message relevant to the whole of life. Nevertheless, one might add that the prosperity gospel is an unconscious experiment in contextualization that has gone in the wrong direction.

4. The prosperity gospel offers a holistic view of salvation as opposed to the dualistic view that has long been articulated by many missionaries. Allan Anderson is probably right in suggesting that it is those who hold an otherworldly, dualistic view of salvation who are shaken by the prosperity message; so also his observation that the Bible, particularly the Old Testament, emphasizes the unity of the human being and presents salvation as wholeness of human life, which begins here on Earth and reaches consummation in the hereafter. This is in tune with the holistic nature of African cosmology,16 something that is opposed to the missionary endeavor that often offered a type of Christianity that is one-sidedly otherworldly.

Negative effects
1. It is clear that the prosperity movement has the tendency to promote, encourage, and reinforce an individualistic, materialistic, selfish, “what’s-in-it-for-me” approach to the Christian life. It is probably right to suggest on the one hand that the prosperity gospel, in its extreme forms, provides the basis of legitimization of the extravagance and opulence of its representatives, while on the other hand it promotes a self-centered motivation for and practice of giving. Given the inadequate emphasis on discipleship, one might argue that the prosperity gospel has made Christianity spiritually weaker and a one-mile-wide but one-inch-deep expanse of land. This much is conceded by even those who see the positive impact of the prosperity gospel.17

2. Without doubt, there is an intricate connection between theology and ethics. In other words, one’s theological worldview impacts one’s practices in a significant way. In this regard, it is important to ask what the presuppositions of the prosperity gospel are. The theology of the Cross also helps us to reexamine the presuppositions of prosperity gospel. Because the prosperity teaching focuses on material prosperity, its message has become the acceptable means for the pursuit of material acquisition and accumulation, something that is opposed to the radical discipleship that Jesus taught and modeled.

3. Sociologically, the view of wealth as a blessing and sign of faith or lack of it could easily become a spiritual justification for contempt for the poor, who are seen as causes of their own poverty.

4. On a deeper level, one must not overlook the serious theological problem that the prosperity gospel message poses. Questions about suffering, sickness, and poverty among believers must be adequately addressed. Or is one to conclude, as some of the prosperity gospel preachers do, that believers who go through these problems are less than Christians or spiritually deficient? Paul would probably say, “Me genoito” (“May it never happen!”). It goes without saying that the Pauline corpus of the New Testament contains much about the life of the church, and without doubt, Paul has as much to say about the well-being of the Christian as well as suffering. In his opening addresses Paul invokes the peace of God upon his readers. (See, for example, Romans 1:7; 1 Corinthians 1:3; 2 Corinthians 1:3; and 2 Thessalonians 1:2.) In using the word peace, Paul Christianizes the Hebrew word shalom, a word that in the Old Testament connotes the total wellbeing of the person. Yet it is evident that Paul has an understanding of human suffering that exists between now and the Parousia. The prosperity gospel must take seriously the “not-yet” dimension of the Christian faith rather than move toward the direction of an over-realized eschatology that is akin to those of the Corinthians. Furthermore it is quite interesting to note that quite unlike many contemporary prosperity gospel preachers, Paul understood his apostolic sufferings as a validation of his apostleship. This discussion calls into question the problem of theological education among many prosperity gospel preachers.

5. A major problem with the prosperity gospel is that of hermeneutics. More often than not, its proponents are engaged in proof-texting. As the saying goes, “A text taken out of context becomes a pretext.” Nowhere is this truer than among the prosperity gospel preachers. Scriptures are often interpreted in an arbitrary and subjective manner.18 Although as Pentecostals we must allow the Holy Spirit to move and use the Word as He sees fit, preachers must avoid playing loose with the Scriptures. This raises the question of theological education. In most cases, the prosperity gospel preachers are trained at academic institutions that subscribe to their teachings.

WHERE DO WE GO FROM HERE?
For the gospel to be authentic it must not only be biblical, but it must also be relevant. James Bowers’s comments are helpful. He writes, “There can be little room for compromise with the faith movement on its theological excesses or its all-too-prevalent faulty practice of care where suffering persons are concerned…. It is also true that spiritual common ground and the less extreme representatives of faith preaching provide opportunities for shared evangelistic and community endeavors.”19 As Bruce Barron cautions:
Both sides need to abandon the prideful attitude that comes from assuming they have all the right answers. None of us have all the right answers; all of us should welcome, not fear, the opportunity to learn from others. Truth will stand in the end. It is time for Christians on both sides to stop writing venomous accusations. And it is time for the faith teachers to seek, rather than avoid, opportunities for dialog [sic] with Christian writers and scholars.20


In addition, as Bowers rightly concludes, attacks on prosperity teachers and their ministries are not beneficial to either side. Rather, they are counterproductive. He states, “The most effective pastoral-leadership strategy may involve addressing the physical and material needs of persons through compassionate care, community ministry and social development, and economic training that will eliminate the appeal of inadequate answers put forth by the prosperity movement.”21 We must recognize the need to balance evangelism with social action rather than see it as either/or.
The criticism of the prosperity gospel as well as other facets of African Christian life by westerners raises the question of contextualization. Quite often it is assumed that if something is taking place in the West, it must not only have had its origin there but also must be the same way in Africa. This leads to the imposition of Western categories both on the theology and lives of the people. This also points to the tendency of some in the West to look patronizingly upon those in the majority world who follow prosperity preachers. Berger notes that on the whole, those who attend prosperity churches and those who follow their tenets have a grasp of the situation. “People generally know what is good for them, better than the well-meaning outsider.”22 The prosperity gospel should become a means of empowerment for the poor. If indeed those who believe the prosperity message believe that the more they give, the more they prosper, the wealthy ones among them should share with the poor. In other words, the prosperity gospel could be useful for social transformation. Thus charity becomes central, while the questions with regard to the structural causes of poverty take the back seat.23
CONCLUSION
Pentecostals must beware of the proverbial throwing away of the child with the bathwater. In the attempt to separate themselves from the prosperity gospel in its extreme forms, there is the subtle danger of veering away from the legitimate proclamation of God’s provision, desire, ability, and willingness to meet the needs of believers. We must not shy away from the proclamation of prosperity if we understand that it is not synonymous with greed and materialism. The church needs to reflect in its conversation a definition of prosperity. What is needful is to define prosperity in a way that is biblical and theologically sound. The same is true of healing. Our ultimate concern and question are not about those who are not healed and why they are not. We must continue to proclaim boldly that Jesus is indeed the Savior, the Sanctifier, the Healer, the Baptizer, and the coming King.
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INTRODUCTION AND THESIS
THE PHRASE “a prophetic challenge” in the title of this chapter indicates that this work challenges trends among contemporary urban churches that seem to inhibit their concentration on edifying urban communities nearby them. This chapter calls for revised ecclesial paradigms that reach beyond current ones, which often seem self-serving. My goal is to explain a scripturally informed expectation for churches to aim toward holistic transformation in communities wherein they are called to minister.1
Notably, Pentecostal-type churches make up an increasing number of the churches within urban communities.2 I believe, moreover, that these churches have a proactive role in alleviating problems paramount in urban communities. First, there is a need for a broadened notion of worship that extends beyond the insular experience of “having church” to an experience of church that has community transformation as central mission. Secondly, there is a need to roll back what one might categorize as a celebrity-preacher church culture. Associated with churches that are preacher-centered is a message of prosperity that emphasizes material wealth. This paper responds to certain prosperity-focused ministries that distance the “haves” from the “have-nots.” Such a “celebrity-preacher church culture” capitalizes on building churches and ministries at the financial expense of those who are or are not able financially to support what these churches frequently refer to as the “vision of the house.”3 The financial supporters serve as members of the inner-circle of the “country club,” while the poor and broken remain marginalized. The poor are rarely the subjects of their focus. The representation seems somewhat a mirroring of what the humorist Will Rogers called “trickle-down economics” during the Great Depression.4
According to the American Community’s Survey (ACS) in 2008, “An estimated 13.2 percent of the U.S. population had income below the poverty threshold.”5 This is 0.2 percentage points higher than the 13.0 percent poverty rate estimated for 2007. Again, the number increased by 1.1 million in 2008. The new number was 39.1 million.6 These statistics only partially reflect the impact of the current economic downturn starting in 2008. According to the National Bureau of Economic Research, the recession began in December 2007. The income reported in the 2008 ACS spans the period from January 2007 through November 2008, which includes the months in 2007 before the official start of the recession.7
Yet American society depends on the wealth of the rich, therefore it caters to the rich people. The rich people get richer, and the poor people get poorer. Complicating the issue, North American churches often read Scripture through the trickle-down hermeneutic lenses. For example, a common assumption is that the church should support the senior pastor in attaining his (or her) wealth. The belief is that when the senior minister achieves material gains, the wealth will divinely trickle down. Or when the pastor is blessed (materially), the congregation will be blessed (materially). Such theological outlook seems tenuous to the Gospels’ depictions of a compassionate Christ and inconsistent with Paul’s image of the church as the body of Christ (1 Cor. 12:12–13). Urban churches must (a) represent the body of Christ and (b) apply the mission of the gospel beyond themselves to the context of rebuilding drugtorn, poverty-stricken, needy urban communities surrounding them.
The future leadership of communities, society, and the world rests in the hands of youth. As the world is increasingly urban with accompanying struggles, it seems logical that urban churches place particular emphasis on youth development. If the total restoration of the situation of depravity as relating to urban youth is not the church’s primary focus, the future of urban communities is bleak.
To achieve a goal of transformation, urban churches need an ecclesiological outlook grounded in a theology of total transformation. I argue that the most fundamental Christian theology of total transformation exists in Christ’s holistic vision of the gospel. Churches, moreover, must maximize the effectiveness of the holistic gospel by embracing a renewed concept of the church as the body of Christ (1 Cor. 12:12–13), advancing the mission of Christ as expressed in Luke 4:18–19: “The Spirit of the Lord is upon me, because [the Holy Spirit] anointed me to preach good news to the poor. He has sent me to proclaim release to the captives, and recovery of sight to the blind, to set free those who are oppressed, to proclaim the favorable year of the Lord” (nas).
From this passage James Cone draws an inherent message about Jesus. He argues that Jesus’s work is profoundly and essentially one of liberation.8 By liberation, Cone means that Jesus is primarily concerned with helping, mentoring, advocating for, educating, and healing victims of social oppression. To this end, Cone contends that Jesus launched “an age of liberation in which ‘the blind receive their sight, the lame walk, the lepers are cleansed, the deaf hear, the dead are raised up, and the poor have the good news preached to them’” (Luke 7:22). He further argues that “in Christ, God enters human affairs…. Their suffering becomes his; their despair, divine despair.”9 While liberation theology provides insight into the social dynamics of the gospel, it is important to note that a gospel of liberation expressed in the life, teaching, and works of Jesus is actually holistic in nature. A holistic theology intrinsic to the gospel is a theology that addresses the total human situation—social, personal, communal, and spiritual. For the future of urban communities, moreover, it is imperative that the churches embrace and proclaim this holistic theology. Churches with ecclesiologies grounded in a holistic theology develop ministries that focus on total-community transformation beyond their own walls. Without a holistic vision of ministry, urban churches lose their relevance to the people within the communities wherein they exist.
Definitions of urban
The term urban is often used without clear definition. It is difficult to define that term, as scholars and non-scholars refer to it with varying meanings. First of all, often the term urban is used as codified language for African Americans and an increasing number of Latin Americans. However, this definition is weak, as it suggests an erroneous conclusion that all African and Latin Americans share a common story—low socioeconomics, poverty, and discombobulated social stories. Research shows that record numbers of African and Latin Americans certainly have been victims of social deprivation. Yet a community’s ethnic makeup does not sufficiently define the term urban. Secondly, the term urban is sometimes defined geographically and used interchangeably with such terms as the city or the inner city. The term, moreover, often speaks of locations where dense populations are the norm, the conurbation of large cities, often called “inner cities.” Since 2008, the majority of people on Earth are living in cities and towns. According to this explanation of the term urban, by 2030 over 4.6 billion people will be urbanites.10 This definition of the term urban also highlights a description of intense mobilization, dense habitation, powerlessness in the face of impersonal systems, or a location where there is more concrete than trees and lots of steel.11 Thirdly, the term urban sometimes surpasses a geographical location and becomes synonymous with the growing problems of poverty, chronic health concerns, gang violence, high drug problems, human trafficking, a plethora of ethnic migrations, and rampant illegal immigration—to mention a few of the issues.
The way this chapter uses the term urban is heavily shaped in response to the issue of gentrification. The inner-city problems were originally such as a result of a dense population squeezed together—more concrete than trees, more people than jobs. But the point of gentrification has been to reclaim the inner city. Yet it has done very little to help the people who once lived in the inner-city urban areas. Instead, it has basically run the inner-city population into suburban and rural areas, where they are inclined to transfer the “urban problems.” In short, in Atlanta, Boston, New York, Los Angeles, Chicago, Detroit, Washington DC—whatever city it is—the people displaced from the downtown or inner-city areas are now in the suburbs and not-so-far-away rural areas with the same problems.
So then, I proffer a definition of urban that refers to a suffering people in and beyond the metropolis, infiltrated and surrounded by violence, pollution, diversity, and a high concentration of poverty and need. This situation-centered definition of urban includes but has mushroomed beyond the inner city. Urban areas now include many areas just outside of the inner city and are quickly advancing to the rural areas as well.
Furthermore, while it seems true that current inner-city demographics across America consist primarily of African and Latin Americans, an increasing number of other ethnicities, such as people from the Caribbean Islands, Filipinos, and some white Americans share the dense inner-city populations. The spillover of urban-like challenges into the suburban and rural communities makes it difficult to neatly evaluate what is an urban problem and what is not. In this sense, the whole world is advancing toward urbanization.
The salient question becomes, How do we cope with the social, spiritual, and environmental challenges of the twenty-firstcentury urban world? Therefore, this paper wishes to define urban as a term relating to communities infiltrated and surrounded by violence, pollution, diversity, and high concentrations of poverty and need. I wish, furthermore, to draw attention toward abused, suffering, and troubled youth whose situations envisage a bleak future. This definition of urban refers to contexts wherein there are more needs than gifts to offer. The beauty is enshrined in the abundance of potential of the future rather than the current existential reality.
The problem as expressed on the big screen
I recommend two currently released movies, Precious and The Blind Side, for their depiction of a composite snapshot of increasing turmoil paramount in the inner cities and ghettos in urban communities. The movie Precious is a movie based on the novel Push by Sapphire. The movie unfolds the life experience of a composite character, an obese African American female. Her name is Precious. Her father sexually abuses her. She gives birth to two children by her father; one of the children has Down syndrome, and Precious leaves him to her aging grandmother’s care. Her mother physically, verbally, and emotionally abuses Precious. The teenager struggles to focus on school and eventually admits herself into an alternative school and steals food for sustenance. Her struggle to bounce back from her domestic situation is courageous. A same-gender, loving female teacher sees potential in Precious. This teacher at the alternative school extends the support and encouragement lacking in Precious’s life. She believes in Precious and goes beyond the call of duty to help her excel. Precious pulls herself together and escapes her depraved situation with determination to make a better life for herself and her children. This teenage girl’s story is a dynamic one. In one way or another, her story echoes a variety of nightmare-type experiences principal in an increasing number of young ladies’ lives in urban communities around the world.
Similarly, The Blind Side is based on the real-life story of NFL player Michael Oher. Oher was abandoned by his family, homeless, and poor by the age of fifteen. He needed help with the basics of life. Semi-raised by a crack addict a block from the Mississippi River in western Memphis, he and his twelve siblings survived by begging for food from neighbors and hiding from social service organizations. With no one checking on or caring for him, Oher spent his days on the basketball courts of Hurt Village, a housing project so dilapidated that even the city of Memphis abandoned it. In the fall of 2002, at age fifteen, he was six-foot-five and saw himself as the next Michael Jordan—but he also weighed 350 pounds.12
Sean Tuohy and his family observed Oher’s need and intimately understood the plight of the poor young man. Tuohy, a former basketball star as a student at the University of Mississippi, had found material success in his life. He became a millionaire, owning over eighty Taco Bell, Kentucky Fried Chicken, and Long John Silver’s restaurants. But he was reminded of his own poor upbringing as his wife felt inspired to invite Oher to be part of their family. Tuohy’s wife, Leigh Anne, was an interior decorator who had gained a reputation for her concern about deprived urban youth. As a result of his newfound family, Oher finished high school, went to college, and became an NFL draftee.
One part or another of Precious’s and Michael Oher’s childhood stories find common place among many urban young men and women with achievement potential who are in need of support and provision. Yet true potential is in holistic support—social, personal, communal, and spiritual. In the above-mentioned documentary films, support and provision were essential in unearthing the star potential exposed. Support and provision are critical to holistic development for all persons.
The urban need for holistic support
The American Psychological Association reports that “the deepening economic crisis is profoundly impacting children, youth, and families. Its effects are rippling through the multiple contexts in which children and youth are situated. Within the nuclear family, stressors such as job loss, home foreclosure, or loss in family savings place strain on parental relationships and on the family as a whole.”13 The APA indicates that families with extremely low incomes are going without necessities such as shelter, food, and health care. The APA anticipates that there will be a decline in higher education among youth due to the need to secure employment to assist their families. The issue of poverty does not stand alone. Poverty is connected with problems such as drugs, violence, robbery, human trafficking, and prostitution. Criminal gangs commit as much as 80 percent of the crime in many communities, according to law enforcement officials throughout the nation. “Typical gang-related crimes include alien smuggling, armed robbery, assault, auto theft, drug trafficking, extortion, fraud, home invasions, identity theft, murder, and weapons trafficking.”14
Research also shows a connection between human trafficking and poverty. “The U.S. Department of State began monitoring trafficking in persons in 1994, when the issue began to be covered in the Department’s Annual Country Reports on Human Rights Practices. Originally coverage focused on trafficking of women and girls for sexual purposes. The report coverage has broadened over the years, and U.S. embassies worldwide now routinely monitor and report on cases of trafficking in men, women, and children for all forms of forced labor, including agriculture, domestic service, construction work, and sweatshops, as well as trafficking for commercial sexual exploitation.”15 The U.S. Department of State indicates that the rise in unemployment globally is a vulnerability that will lead to an increase in human trafficking due to workers being pushed into extreme poverty.16
Connecting the problem of education with poverty, education scholar Ruby K. Payne argues that the deterrent to achievement among urban individuals is often the by-product of poor support and provision during their childhood and teenage years. In her book A Framework for Understanding Poverty, Payne notes that a key component is “a sponsor … who shows them a different way or convinces them that they can live differently.”17 She further notes that people need mentors to teach them skills for escaping the traps of urban life or to provide resources to help lift them from the pits of pain and existential depravity.18 Urban youth need support and motivation to believe that they have a better future than the depravity they have known.
Harold L. Hodgkins adds, “Low achievement is closely correlated with lack of resources.”19 The basis for promoting increased achievement as suggested by Payne and Hodgkins is the building of strong and supportive relationships with victims of urban problems and creating resources for them. Payne recommends an overhaul in education systems to respond to the lack of support and resources that provide maximum impact in urban communities.20
Payne is partially correct that any effort that provides support and resources for youth in urban communities is helpful. We see evidence of this in the movies Precious and The Blind Side. However, I am convinced that education must be holistic—mental, physical, material, and spiritual. Without strong spiritual and moral foundations, along with support and resources, education seems profoundly lacking and might ultimately become quicksand. In Toward a Prophetic Youth Ministry, Fernando Arzola Jr. explains that “a program may not necessarily need to be Christ centered in order to be helpful or resourceful. However, if it is not Christ centered, then it is rooted in something else and, ultimately, can neither be holistically transformative nor biblically prophetic.”21 Perhaps Arzola’s assertion is a bit biased, as he prefers an explicit Christ-centered education. Yet one might push Arzola to greater clarity that any holistic education includes a strong moral and spiritual foundation—considering that all truth is God’s truth.
Urban churches, moreover, must focus on teaching principles for holistic achievement, helping youth (in particular) to overcome spiritual drought and disconcerting personal and communal social realities. Arzola says that an incarnational ministry that the Christ of the Gospels intended is one that places a premium on spiritual, personal, and social transformation.
However, some of the churches with the financial resources necessary to address certain needs spend a lot of time and energy singing, preaching, and/or building more buildings nearby increasingly debased communities. Other urban churches are often several small storefronts within a few blocks. They are also frequently disconnected from the issues within the communities around them.
For example, the problem of sex trafficking exists more and more in our communities. Yet few churches address this new plague destroying the lives of so many young ladies. As a practical theologian and minister, I felt a sense of embarrassment that institutions with the grace of God and bearing the name of Christ seem so minimally engaged in combative efforts to reduce the increasing urban troubles (including but not limited to the issue of sex trafficking) that are crippling the holistic success of young people. Some of the other urgent issues are promiscuity, gangs, drugs, HIV and AIDS, poverty, and prison reentry problems, though these areas remain minimally charted territory for most churches.
Ervin E. Hastey contends that an urban imperative hangs heavily over the church.22 A dramatic change, therefore, must affect mission efforts of churches. Mission is no longer a need in developing countries alone. The urban mission need is in the neighborhood of churches in both developed and developing countries. It is now impossible to think of reaching the world with the gospel of Christ without confronting the problems of an expanded urban world.
Agreeing with Hastey, it seems reasonable that if contemporary churches take Jesus’s mission in Luke 4 as their own, they must pursue strategies for community transformation. Scholarpractitioners such as Fernando Arzola Jr., John M. Perkins,23 and Paul Louis Metzger24 are strong advocates for aggressive or prophetic Christian commitment to urban community transformation. Investing in holistic rehabilitation of the urban youth demographic insures a more optimistic future for the urban communities. In Toward a Prophetic Youth Ministry Arzola contends that holistic treatment is required in urban community transformation.25 Therefore holistic ministry advocates for holistic transformation of the community surrounding the church as well as the teens that enter the church. A holistic ministry does not isolate itself from the community. It does not treat issues within the community as items on the church menu. Holistic ministry delves into community transformation when holistic treatment is the DNA of holistic ministry. Holistic ministry embodies the liberating work of Christ for urban subjects and all people, emancipating them from personal and spiritual bondage and empowering them to succeed in Christ’s name.
Arzola is correct to suggest that the church that God intends is one that aims to model an ideal community that continues the holistic liberating and empowering work of Jesus. This community is described in Paul’s writings as “a body.”26 Urban churches, moreover, have a vital role to play and must lead the charge in mentoring and making communities around them the beneficiary of their spiritual and material resources. In doing so they not only talk about good news but also offer good news that emancipates the total person from urban degeneracy. The Boston Youth Network argues that urban youth need resources and strategies that develop their social, emotional, and spiritual needs. Youth must receive holistic support to develop their gifts and overcome life’s challenges. Without it, they are at a higher risk of entering a cycle of destructive behavior.27
Pauline image of the body of Christ and Luke’s Christ
As I observe current trends among Pentecostal-type churches, it becomes clear that an ecclesiology that takes seriously a Pauline depiction of the church as the body of Christ set in conversation with the image of Christ as Liberator in Luke 4:18–19 is an urgent need in contemporary society and critical to twenty-firstcentury urban ministry. Biblical scholar Robert Banks highlights an important aspect of Paul’s notion of the body metaphor in the Corinthian letter. He notes that the church in its given location is “the Body of Christ in that place…. For Christ is truly and wholly present there through His Spirit (1 Cor. 12:13).”28
In contemporary times, many of our independent Pentecostaltype churches are growing as there are increased exoduses from mainline churches by people attracted to the emphasis on the move of the Spirit or the freedom of the Spirit. Also, there are mainline churches that are divorcing their commitments to denominations and becoming independent churches.
There is a problem, however. Toward the end of the twentieth century, there have been trends that as Pentecostal-type churches see growth in attendance and membership, their focus is less on the work of the Spirit and more on Western qualifications for success. Churches are becoming more and more subsumed in achieving buildings and independent infrastructure. They are more interested in channeling their resources through their own ministries than connecting with smaller ministries that are better at building relationships with people in the communities in need of transformation than they are. As a result, smaller ministries struggle for adequate resources to accompany what they do best— build relationships with the local people—and the community surrounding these ministries suffers from religious neglect.
Furthermore, Paul describes the church as the body of Christ. This means that the church is a Christological organism and not a corporate organization. While organizational management has its place in the operation of the church, the organizational ideals that find themselves antithetical to the church as an organism are problematic to the continued presence and work of Christ in the church. For example, recently I attended a church ministry conference wherein a noted guest speaker, former pastor, and former president of a Bible college commented that this time of economic challenge is a good time for ministry leaders to reevaluate their vision and get rid of ideas and people whom they do not need. Such advice is appropriate to organizational leadership training wherein the organization has its own vision as central to its objectives. However, the conference speaker’s advice seems adverse to principles and theological ideals related to the church as an organism, the body of Christ. There must be a more compassionate approach to handling hardships and economic challenges for churches. Scripture teaches principles for showing grace and love toward people struggling during desperate times. Certainly, the church should lead this charge. The advice that the conference speaker referenced above shared is reflective of actions pursued on Wall Street when Nasdaq and Dow Jones fell. They took swift actions to reevaluate their financial situation and fired people to preserve the top CEO’s fortune. Church leadership must not follow such patterns of greed and self-preservation. They must edify (or build up) the people they serve, showing patterns of self-sacrifice. In the face of economic crisis and with little financial means, churches (as the body of Christ) have the unique ability and are, moreover, required to extend Christ’s message of hope. If urban ministries are to remain or become effective sources of ministry for today’s and tomorrow’s generations, ministry and ecclesial paradigms must adjust to respond to the plethora of challenges in the communities in a positive manner.
I often wonder what the communities would become without the church altogether. It is a scary thought as I consider the need in the face of the potential that the churches have to helping people and rebuilding communities. However, if churches are to continue their effectiveness (or in many cases to rediscover effectiveness) at the level of community transformation, they must contend for a Pauline image of the church—one that aims to include people and build them up rather than exclude people based on current organizational leadership paradigms.
It is urgent that churches share resources and adopt paradigms for the purpose of rebuilding broken communities. However, I observe that some churches seem to compete more than they complement each other. In the early twentieth century, the Pentecostal-type churches split over baptism formulas, whether married couples should wear wedding bands, and other doctrinal issues. In the twenty-first century, there are already factions over organization control and neglect of those called to the ministries that are not part of the “vision of the house.” Usually these churches are founded and run by either one man or a husband and wife. They cast the vision of the ministry and lay out the mission. They expect everyone aboard to follow their vision and mission and procedures as they determine best. In doing so, these ministries follow strategic planning–models and see numerical success. However, this model of operation clashes with the Pauline image of the church as the body of Christ, wherein every believer is a part and has a function.
The Pauline, inclusive picture of the church precludes individualistic ambition and centers Christ’s agenda as stated in Luke 4:18–19 as the vision of the church. This Pauline concept of the church breaks down the isolated, self-centered ideologies among our churches. The church that bears the image of Christ, moreover, bears the anointing of Christ, as indicated in Luke 4:18, to achieve Christ’s mission to bring existential reformation to suffering people. Ervin E. Hastey makes a profound point that Paul’s image of the church is one that is gender, ethnically, and socially inclusive.29 Historically speaking, his objective was to reach the entire world with the gospel of Christ. Paul’s strategy, moreover, was centered on reaching the urban communities first and using them as bases of extending the divine message of redemption throughout the world. Hastey’s assessment seems correct. The mystery of Christ’s church is that its reformative character is also transformative. As the gospel offers existential reformation, it transforms victims of social depravity into viable members of the body that extended the reformation. So then, even those who were once in need are now partners with those who extended help.
THE TWENTIETH-CENTURY CHURCH AND THE
URBAN STRUGGLE
The black church
Throughout American history, churches—particularly the black church—have touched upon social concerns. The black church has always consisted of people who both love God and exist as victims of abject poverty, severe pain, and the pressure of injustice. Therefore, the church has borne the responsibility to bridge the sacred with everyday life. As observed in Nile Harper’s book Urban Churches, Vital Signs, black churches have always borne centrality to corporate worship that offers strong therapy to aid the congregation in coping with everyday situations, offering hope that someday things will change.30 Also, worship has been the locus of inspiration in mission. As a consequence, urban communities experience the transformative power of worship beyond the walls of the churches. Since the early twentieth century, many of these community-focused churches—churches that focus their ministry beyond the walls of the church—have been Pentecostal-type churches. (I will return to examples later.) Over time, however, many of the Pentecostal-type churches have assimilated theologies and practices of what Cornel West calls “dominant Western religious life” that seem somewhat numb to the urban struggle. As a result, they have joined in with the rest of dominant Western religious life, which (in the words of West) “lacks a substantive social consciousness.”31
Pentecostal-type churches must overcome what West calls “social amnesia.”32 Lest we forget, it was the pulpit of Mason Temple Church of God in Christ in Memphis, Tennessee, that provided the platform for Martin Luther King Jr. to deliver his speech “I’ve Been to the Mountaintop,” an effort to support African American sanitation workers in their fight for better treatment.
Pentecostal-type ministries
Throughout the twentieth century several Pentecostal-type ministries have played significant roles in the struggle against social ills. Arthur Brazier founded the Woodlawn Organization, which was prominent in Chicago’s civil rights movement in the 1960s. In 1960 David Wilkerson put his life on the line to preach a gospel of deliverance to gang members in New York City and ultimately founded Teen Challenge to transform the lives of the drug-addicted with the gospel of Jesus Christ. Peter Dearruda and the New York School of Urban Ministry have taken teams to the streets of New York to feed the hungry, clothe the underprivileged, befriend the homeless and provide them with needed means of survival, and organize subway evangelism since 1982. Herbert D. Daughtry was chairperson for the Black United Front and presided over the African People’s Christian Organization. For more than forty-six years of involvement in community and church service, Daughtry earned the title “the People’s Pastor.” He wrote the famous Dear 2Pac: Letters to a Son, in which he speaks to the mind of the troubled teenager of urban communities.33 In the 1890s Finis Yoakum developed Pisgah Home movement, a home for the needy in Los Angeles; Suzie Valdez worked with Yoakum, ministering among prostitutes, the drug- and alcoholaddicted, and the homeless poor. There remain countless other Pentecostal-type ministers and churches that pioneered groundbreaking, effective urban ministry over the last century. Yet there remains a need for Pentecostal-type churches to shift their ecclesial interests more intensely toward building up communities.
I am convinced that churches of the Spirit possess the power to address the pangs of the contemporary social climate inflicted upon today’s youth. I contend, moreover, that voices from these churches should revive the religious voice of the world, advocating for torn, beleaguered urban communities. Throughout the twentyfirst century, these churches must rise to the occasion and lead in the charge toward a better life for urban youth. Churches that intend to continue the work of Jesus, empowered by the Spirit and anointed to proclaim good news (as stated in Luke 4:18–19), should lead in the charge of urban reformation.
Current problematic trends with churches
I have observed four major problems among contemporary urban churches. First, some churches seem to lack a holistic mission that includes a focus on liberation of the oppressed, personal piety, and strong, family-like community. Some of the black Pentecostal-type urban churches seem to relegate the gospel that liberates to programs that assist the oppressed. Second, they conflate the gospel of holistic redemption in Christ with a message of material gain. This message seems to blind many of the black churches to the holistic focus they once knew. Third, racism continues to exist among churches that find themselves surrounded by urban communities. White churches within the inner city are often emptying due to white flight. Yet often the few aged people in these congregations subscribe to outdated racist sentiments that suggest that if they let the blacks and Hispanics in, they might take over and destroy their religious investment from over the years. Fourth, there are a plethora of small urban churches that lack adequate educational, personal, and financial resources to impact urban communities. I believe that when churches are able to overcome these major problems in urban churches, they would provide greater impact among urban youth.
THE FIRST PROBLEM WITH CHURCHES: THE
GOSPEL OF LIBERATION, OR THE GOSPEL OF
PACIFICATION?
First of all, instead of the social focus of black church traditional social focus, there are trends that replace this vital tradition with personal piety and aspiration for an individualistic “good life.” Robert Franklin suggests that social reformation is often relegated to an item on the church menu and no longer the focus.34 Practical theologians Bryan P. Stone and Claire Wolfteich observe that “well-meaning Christians avoid matters of structural injustice, finding it far easier to focus only on symptoms.”35 They also note that the poor become the “unfortunate” and the “less privileged.”36 The call of the gospel to compassion is reduced to pity, and instead of justice, the poor get Christmas baskets. This kind of charity is too often little more than an attempt to relieve feelings of guilt, score points in the wider community, or to make churches feel good for having expressed a few acts of kindness to the “unfortunate.”37 Churches often make broken communities one of their projects to achieve the biblical charge to remember the poor and needy. Yet, for example, churches sometimes fail to develop robust systems to transform existential realities for a better future. The urgent situations within communities need ministries whose DNA is to help and support the communities surrounding them rather than church projects scheduled on the calendar for a few times each year. When the latter happens, there is little focus and little result.
Stone and Wolfteich articulate a difference between ministries of charity and ministries of empowerment. They argue that “while ministries of charity attempt to provide the necessities of human life (food, clothing, shelter, etc.), ministries of empowerment seek to enable others to lead their lives with dignity, voice, and agency, thereby breaking out of cycles of dependency and helplessness. Without the dimension of empowerment in urban ministry, charity would become little more than a Band-Aid and could even perpetuate poverty and dependency.”38
THE SECOND PROBLEM WITH CHURCHES: GOSPEL
OF MATERIALISM CRIPPLING URBAN MINISTRIES
Secondly, many churches (including black Pentecostal-type churches) have begun to adopt a popular gospel of materialism propagated originally among national televangelists with a strong emphasis on a theology of tithing and sowing seeds (money) of faith. As a result, ministries become financially wealthy; churches are able to build bigger buildings and more programs. Also, some of the people of the church enjoy the returns of their contributions in greater material wealth than they had before. However, I contend that in the long run this message advances a chasm between the successes of the pew-sitters who achieve material success and the ones who do not. Also a wedge exists between the church and those struggling with a wide-range of needs in the immediate communities. The gospel of materialism directs financial investment to the church and often overlooks the benefit of investing into the communities around the church. This message swerves the church and people in them toward aspiration for power and personal piousness rather than community transformation beyond the walls of the church. Donald Dayton was correct in his article of the late 1970s:
Probably the greatest temptation facing these churches today is materialism. Marginality, both cultural and economic, has produced its opposite in successive generations—the push toward “respectability,” a strong desire to be close to the centers of power, and a longing to enjoy the “good life.” One result is the lavish style of conspicuous consumption that … becomes normative doctrine that the pious will prosper. A black Pentecostal bishop recently confided that such currents are the greatest threat his church faces. As Presiding Bishop J. O. Patterson observed at the 1975 “Holy Convocation” of the Church of God in Christ, “God has blessed us to ride in the best automobiles, live in the best homes, wear the finest minks and exclusive clothing, and to have large bank accounts. Our churches are no longer confined to the storefronts, but we are building cathedrals.”39


While the message of materialism seems to be good news to people whose greatest aspiration is material sustenance, this message strikes the Christian vision with myopia. Thus many of these churches operate on visions that are shortsighted, visions limited to themselves. They pay more attention to building churches as positive, well-paid corporations with the name of Christ central to the marketing strategy rather than advancing God’s reign in building and rebuilding communities beyond the parapet of the their own walls.
Theological ethicist Robert M. Franklin (an ordained COGIC preacher and president of Morehouse College) notes bamboozled ideals of success that plague contemporary churches. “To be a successful (different from faithful) pastor in today’s world,” says Franklin, “is to confront the ever-present temptation to sell one’s soul, compromising one’s vocation and ethical responsibilities, in exchange for or access to wealth.”40 Such a misnomer of ministry success relegates urban problems “to one of many service programs of today’s corporate churches, simply another item on the services menu.”41 There seems to be little focus on the activity of Jesus as expressed in Luke 4:18–19, proclaiming good news of personal and communal liberation and transformation. There is little concentration on delivering people from existential deprivation and helping people live the quality of life Jesus intends in the Gospels. There is little attention to healing communities and building up people’s lives from the ruins of injustice, abject poverty, and spiritual misery.
Bishop and senior pastor at Calvary Revival Church in Norfolk, Virginia, B. Courtney McBath addresses the problem that Franklin identifies. On Monday, February 1, 2010, at 12:02 p.m., he posted a tweet that is loaded with theological substance: “Kingdom people build people while church members are content with programs and events. Which one are you?”42
However, I observe an increased number of churches in the global village that use the right rhetoric and make the right claims, but in practice they focus on building up church buildings and moneymaking corporations rather than building up people and communities. In theory they may agree with McBath’s statement. It seems, however, that their practice does not reflect their claim, and this is probably due to distorted ecclesial structures and church systems within which they operate. As a result, their outreach is relegated to church growth strategies. There is little interest in transforming people and helping communities as essential components of the gospel message. Instead of adopting youth and mentoring them toward spiritual and social wholeness, these churches overlook these weightier matters as they aspire to greater and greater numbers in the pews and in the banks to validate their ministries. As a result, there are many churches located in the very communities struggling for survival, with youth veering into devastating turmoil and destruction. In the meantime, churches compete for membership among the socially elite to help balance the budget and keep their organizations afloat. Church leaders often solicit financial resources from their congregations to invest in their career aspirations and little empires, using Scripture to justify greed in the face of degenerate and depraved urban communities. As a result, ministries continue to flourish as their pastors become wealthy and communities nearby these churches do not seem to reflect the wealth of the ministries.
Biblical scholar Michael Joseph Brown notes that the problems articulated above are in part due to the poisonous influence from our society that determines success by numbers.43 Brown asserts, “I liken it to the fast food industry where the number of patrons served is the measure of success. In my more cynical moments, I expect to be driving down the street one day and pass a church sign that reads: ‘Over 2,000 Members Served.’ Congregation sizes, income, number of services are possible by-products of ministerial excellence. They do not constitute excellence in themselves.”44
Cornel West comments, “Like so much of American culture exorbitant, personalistic and individualistic, American religion yields momentary stimulation rather than spiritual sustenance, sentimental self-flagellation rather than sacrificial denial, needless to say these accommodationalist forms of religion fit well with the thriving consumerism, narcissism and hedonism in the country. Religion becomes but one more stimulant in a culture addicted to stimulation—a stimulation that fuels consumption and breeds existential emptiness.”45 West contributes this outcome to an “undeniable decline in the clarity of vision, complexity of understanding, and quality of moral action.”46
I contend that what West considers “religious trends” form a death choke on the future of the church for this century. An overwhelming number of church leaders lead as chief executive officers (CEO) with parishioners as their investors. They are better at cutthroat and rigorous business deals to advance career aspirations and powerful positions than advancing a ministry that heals, helps, and delivers people. As CEOs, these church leaders are careful to conciliate tithe-paying parishioners, with special prophecies toward higher-paying tithers, as if they are privileged for investing major shares in the corporation they call “church.” In this sense, aspirant ministers build their careers on the backs of economically able as well as economically disabled people. A shift in these trends is imperative. Church leaders must tend to the divine calling of the pastor. The biblical pastor is a servant who serves people rather than be served. The pastor observes the flock and seeks to fill the need rather than require others to fill his or her need.
THE THIRD PROBLEM WITH CHURCHES: RACISM
CONTINUES TO PLAGUE SOME CHURCHES
Thirdly, some churches with predominantly white parishioners within the inner city are often emptying due to white flight. As the apostolic leader of a relational network of urban churches and an urban scholar, I serve as a consultant for urban ministries. Recently I met with two different pastors at separate times to discuss the plight of recent-turned urban communities surrounding their churches.
Although the names and locations are noms de guerre, the following two accounts capture the essence of problems facing a swelling number of white churches that find themselves surrounded by increasingly urban conditions.
Plymouth Church
Pastor Roy Jones of Plymouth Church in a newly urbanized community expressed his heart to reach out to the increased population of African Americans and Hispanics. The pastor explained to me that poverty, gang violence, and high school dropout rates plague the city. City officials have invited the pastor to serve on a task force to determine proactive ways to convalesce the vitality of the social situation.
Rev. Jones explained that his passion for ministry compels him to move beyond the social concern to the spiritual concern for the community. According to him, the majority of the people in the urban community surrounding his church are unchurched. As a response, the pastor would like to open his ministry up to the community to address the spiritual problems as well as the social problems.
I asked Rev. Jones if his congregation is open to changes in worship and church culture that would inevitably accompany outreach in urban communities. He expressed the complexity of situation. While his congregation wants to reach out and include the cultural diversity in the community, they are unwilling to embrace the diverse culture and augmented worship experience that might accompany a focus of ministry in the urban communities surrounding the church. Validating his concern, Rev. Jones shared with me that once he invited an African American woman to sing on a Sunday morning. Monday morning he got a phone call from a mother in the church who warned him that if “that type of singing” was going to become regular, she needed to know. She was not comfortable with it. The pastor is reluctant to make the change, though he sees the need, should the church focus its mission on the community surrounding it.
North Church
Similarly, another white pastor whom I met at a store asked me for a meeting to discuss urban ministry. We met for two hours. Pastor Michael Love explained to me that North Church was built in the mid-twentieth century. The parishioners were mostly white, middle-class people from the neighborhood. However, by now the demographic surrounding the church has shifted to mostly African Americans and Filipinos. The pastor says that his wife reaches out to some of the children in the neighborhood through vacation Bible school. As a result of the outreach, she picks up a few of them for church on Sunday mornings.
Rev. Love says that he sees the need to develop a more aggressive outreach to the community of African Americans and Filipinos. He says that the community suffers from high rates of illiteracy, low economical status, poverty, drugs, and broken families.
While Pastor Love says that the church wants to reach out to this new dominating demographic, he is clear that he has no intentions to bend his expectations for the church. He said, “I do not want any “Yo, yo, man” in the church. I want standard English” (as opposed to urban/hood slang).
THE TRADITIONAL CHURCHES AND THE
CHANGING COMMUNITIES AROUND THEM
The pastors of Plymouth Church and North Church see the needs surrounding the church, but they are reluctant to embrace diversity and develop a plan to address the needs. North Church represents the thousands of churches like it that are unwilling to adjust their mission to meet the people that make up the urban communities surrounding them. Christians in churches like Plymouth Church and North Church fear change. The pastors accommodate their fear rather than condemn it. Agreeing with Ray Bakke, “They interpret all change as loss, and they cannot bear to forfeit one particle of their tradition for the sake of outreach.”47 As a result, the churches become more and more out of touch with a generation in need of the transforming gospel of Jesus Christ. Bakke adds that when a “true” Christian church finds itself in the hub of urban situations, it should retain the purpose of ministry, yet it must alter or discard its traditional forms when those forms no longer serve the purposes of the gospel.48 The church, therefore, should remain sensitive to the cultural and social dynamics associated with the people of the community it serves while at the same time remain faithful to the Pauline image of the church as the body of Christ and the core mission of the gospel.49
Often a few aged people in white churches (such as the above mentioned) subscribe to outdated racist sentiments that suggest that if they open up their congregations to include African Americans, Latin Americans, Filipinos, and other nonwhites, these ethnic groups would take over and destroy their sacred spaces, church traditions, and religious investment from over the years. These ideals govern the vision and practices in some white churches because parishioners who possess them are the main benefactors that sustain the finances.
Observing a similar problem, Bakke cautions that churches must learn to recognize their own cross-cultural missions within their urban surroundings. In other words, the church must open up and compassionately embrace the plethora of diversity that increasingly make up communities including but not limited to gang violence, poverty, homelessness, ethnic differences, cultural differences, and unemployment.
Churches, namely traditional churches that find themselves amidst the struggle, must do the following: 1) overcome the fear of change; 2) pastors must orient their congregations to the image of the church as part of the body of Christ; 3) pastors must teach them a mission that is consistent with that of Jesus in Luke 4; 4) pastors must adjust their ministry focus to lead the charge of community transformation; 5) churches must examine their ecclesiological structures and eliminate possible trickle-down capitalistic type structures; and 6) churches must place more of a premium on empowering people holistically, and building elaborate structures should be a means of supporting holistic ministry. Without willingness to adjust their focus of ministry to the issues within the communities surrounding them, churches become irrelevant and head toward dying out. Sometimes the change is slow to come because the pastors fail to serve as theological educators. The pastors must teach the congregation their biblical call to represent Christ in advancing His mission to liberate people from the urban struggle. Other times congregations are reluctant to embrace their identity as the body of Christ in urban communities and resist any new ideas proposed by the leadership. In such cases, the congregations fail to be the church that Jesus intends.
Moreover, if long-standing white churches like the Plymouth Church and North Church find themselves surrounded by the evolution of cultural diversity and communities inflicted by urban issues, they must adjust their ministry focus to the situation. Bakke reasons that these churches cannot impact wholeness in their communities if they are unwilling to engage ethnic and cultural diversity.50 When churches off-center their focus on such inclusion, they veer contrary to the Pauline image of the church being a diversified body of Christ. A diversified body of Christ present in contemporary times would include those “who are alienated by traditional church culture, those who are of new ethnic and linguistic groups and finally those who do not live by an eight hour working and sleeping cycle.”51 The challenge for future engagement in urban ministry for white churches is to accept the reality that a lot of their missions work is right at its front door and not necessarily on international soil.
I contend, moreover, that if churches expect to impact the world as the body of Christ or with the message of Jesus Christ (as they profess), ecclesiological frameworks must escape the imprisonments of ideological superstructures that frame America’s society of greed and individualism. Corporations operate with numbers as a litmus test for success. However, numbers (“how many” or “how much”) should not be the litmus test for ecclesial success in the way that they drive organizational management. Additionally, “success” in ministry cannot bear the same character of a “success” in Western society. Success within Christian ministry must be defined within theological categories and not societal ones. I recommend, moreover, that churches of the twenty-first century focus more on building and rebuilding communities of needy people. A focus on helping people and preparing them for an everyday life of quality, afforded in the gospel message, seems more fitting to a church of Jesus Christ.
In the Gospels, Jesus advances His movement through edifying people, responding to their physical, spiritual, and emotional needs rather than through building buildings. In the Gospels, no person experiences a Jesus unwilling to respond to their needs. Churches can do this effectively if they take seriously each person within the community beyond themselves. However, to impact broken people’s lives, churches must redirect their focus. Instead of preaching for church membership and monetary collections, preachers must preach to the converting of souls and to the liberating of lives from oppressive ideals and prisons of their minds and society’s stubborn, dismal injustice, all of which is antithetical to the intrinsic message of the gospel.
THE FOURTH PROBLEM WITH CHURCHES: LACK
OF FORMAL MINISTRY EDUCATION AMONG
THE CHURCH LEADERSHIP AND ADEQUATE
RESOURCES
Fourth, many of the urban churches have their fingers on the pulse of the issues central to urban struggle, but they often lack strong ministry training and access to resources necessary to meet the complex plethora of issues that they encounter. Urban churches often occupy storefront spaces, even whole blocks of commercial space or rented space in traditional church structures that preexist despoiled urban centers.52 Also, there are those who take advantage of city preferences to build megachurches amidst inner-city situations or close by, with hopes that a religious institution might influence negative situations surrounding the urban (often innercity) populace. However, Bakke points out that a lack of urban ministry training among urban church pastors is a problem. He notes that church leaders are “ill equipped to cope with the demands of urban problems.”53 While leaders may be educated in other areas, often they are not prepared to deal with the dynamics of urban ministry. Urban communities are often “characterized by apathy, unemployment and petty vandalism.”54 This applies stress and strain to which many shanty or storefront churches are unable to respond.
As a result, some small-church urban pastors revert to what Bakke calls “an authoritarian style of leadership which can be damaging.”55 This is when the pastor assumes a unilateral leadership and the lure to try to be all things to all people without sharing the leadership with other people who might be available and more capable. Bakke observes that authoritarianism appeases the pastors that need to be important and decisively in charge;56 they often lack check-and-balance systems. What the pastor says goes—no one challenges that.
In their Sustaining Urban Pastoral Excellence research project, out of which Sabbath in the City was born, Stone and Wolfteich worked with ninety-six urban pastors through twenty-four partnerships across the nation in six-month cycles. The project focused on four key areas: partnership, Sabbath, study, and spiritual renewal. The research reveals that many small-church urban pastors experience burnout in record numbers. Bakke links burnout among urban pastors with frustrated feelings that may accompany the false lure of authoritarianism.57 At any rate, it is clear that these pastors are overworked and seem to fail in mastering tools of networking for the sake of urban ministry needs.
The needs are greater than their own educational, financial, human, and spatial resources.58 Because they are often sectarian and choose to tackle ministry alone, urban pastors who do engage the communities surrounding them spend more time doing pastoral work and twice as much time doing administrative work than pastors whose ministries are not within urban contexts.
CONCLUSION
In conclusion, if twenty-first-century ministry leaders take the divine call to ministry seriously, they must not focus on building churches. In the words of John Perkins, “They must take the gospel to the streets.”59 Ministry leaders called to urban contexts must pray for and seek the welfare of the city to which they are called. As a result, God births a congregation of those whom God chooses for them to pastor. The Old Testament prophet Jeremiah commands, “But seek the welfare of the city where I have sent you into exile, and pray to the LORD on its behalf, for in its welfare you will find your welfare” (Jer. 29:7, NRSV). The message is relevant to urban ministry because it teaches that successful ministry hinges upon the welfare of those to whom one is called to minister. This principle is contrary to the “trickle-down economics” intrinsic to capitalistic structures of most Western societies. A ministry that builds its model upon principles extracted from Jeremiah 29:7 is one that considers community transformation in the city to which it is called to be of greater importance than material and career advancement. If urban ministry takes Jeremiah seriously in seeking its welfare, then churches must reevaluate their ecclesiology, considering the pneumatological and Christological categories exemplified in Luke 4:18–19. They must embrace an ecclesiological image of Paul’s notion of the body of Christ and therefore must represent or re-image Jesus’s mission in torn urban communities; be empowered by the Spirit; and recognize that the church is anointed of God for the primary purpose of proclaiming liberation, fighting poverty, advocating for those who are powerless, and providing education that builds up communities of people—one by one. In the words of Martin Luther King Jr., God has given “a responsibility.” And that responsibility is not self-aggrandizement and personal entitlement. The responsibility is to offer good news to the people, news that translates into tangible edification and liberation. The mission enshrined in the gospel message is help, hope, and healing. To achieve this mission, Perkins suggests ministry leadership that is fully present within and advocating for the beleaguered urban communities.60 They must remain committed, quality, unselfish leaders who see urban problems clearly, nurture a vision for solving those problems, and willingly make personal sacrifices.61
In short, to be in ministry means to be a public servant for Christ. Ministry is not the place for celebrities or people intoxicated with power and prestige. The position of a minister is a position of service, not hierarchical status. Let the greatest of these offer the greatest service and not be served the greatest. Ministry is not a career aspiration. It is a call for divine service. Churches must not fortify their borders and distance their missions from the people to whom they are called to serve. They must focus on offering service to suffering communities of people whose lives would change and whose future is enhanced by the delivering power of the gospel. In doing so, churches would embrace the anointed mission of Jesus by the power of the Holy Spirit and liberate the oppressed and empower the disempowered for a better life.
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ABSTRACT
THIS ESSAY ARGUES that renewal is not, and should not, be understood first and foremost as a doctrine or a theological –ism; rather, renewal marks a distinctive modality of Spirit-filled lifelong teaching and learning that has been the legacy of Pentecostal and Charismatic institutions of higher education in the twentieth century. Its central thesis is that such a foregoing notion of renewal, expansively and ecumenically understood, is essential to the success of the Christian university in the global context of the twenty-first century precisely because it promises to distinguish Pentecostal and Charismatic institutions of higher education from those that are either merely religious and theistic or even evangelically Christian through the vitality of Spirit-inspired teaching, learning, service, and scholarly activity. This concept of a renewal-based education is explored through a case study of Regent University.
INTRODUCTION
In 1996, the book Finding God at Harvard made a big splash, providing what some thought was a definitive response to Ari Goldman’s best-selling book The Search for God at Harvard, which suggested that while there was plenty of “religion” on the Ivy League campus, a living, existential Christian faith in God was much less prevalent.1 Yet both volumes made headlines not just because Harvard was all that newsworthy but because Harvard was considered the apex of the modern university; symbolized the Enlightenment’s neutral, objective, and scientific approach to knowledge; and insisted on a non-confessionalist, secularist, and reductionist study of religion. In this modernist context, that God was to be found at all was indeed noteworthy. In fact, the “return” of God to the modern university was all the more surprising given that many of these institutions of higher education, Harvard included, began as religiously affiliated schools but had increasingly secularized over time.2
Christian colleges and universities have not been immune to these trends in higher education. In their efforts to resist the forces of secularization, the schools within the orbit of evangelicalism in North America have worked hard to integrate their Christian faith with their methodological, academic, and scientific training. Thus in the over one hundred institutions affiliated with the Council for Christian Colleges and Universities (CCCU), the goal has been to articulate what has been variously called a Christ-centered, biblically based, or historically orthodox foundation for education while insisting that students receive just as quality an education as at any secular university. Yet very few of these institutions have been able to specify what difference their evangelical faith in Christ makes to the educational task that is distinctive from those more generically committed to a theistic worldview. In other words, evangelical commitments may make a difference for the campus’s spiritual life and vitality (which is absolutely essential) but not as much for the details of the liberal arts curriculum, for work in the social and natural sciences, or for excellence in professional studies at the undergraduate and graduate levels. In these academic arenas, it is accrediting standards and norms established by the various disciplines and guilds that count for much more.3
But what then about institutions of higher education affiliated with or serving Pentecostal and Charismatic churches and constituencies? Many of these colleges and universities are affiliate members of the CCCU, and they are thus equally committed to a Christ-centered, biblically based, and historically orthodox expression of Christian faith. But now it has been shown that God can be found even on the most secular of institutions in this country, and given the ambiguous results of efforts by institutions in the CCCU to differentiate a Christ-centered education from a merely theistic one, how are such Pentecostal and Charismatically informed institutions distinctive, if at all? What would bring students to these schools rather than lead them to opt for the many other CCCU, secular, or even Ivy League institutions that are vying for their tuition dollars and may be giving out just as much if not more in terms of scholarships?
I suggest that Pentecostal and Charismatically related colleges, seminaries, and universities are unique because students can find not only God or Jesus Christ on campus but also the Holy Spirit. To be sure, given the history of all things associated with the Holy Spirit, we might want to embrace this identity very cautiously. However, the following is an invitation to think about how the emphasis on the renewing work of the Holy Spirit can make a positive difference for such institutions amidst the marketplace of educational ideas as we engage the task of education in the global twenty-first-century context. Along the way, we must be discerning about how such an emphasis can be divisive instead of uniting and about the challenges confronting our efforts to integrate what might be called “renewal faith” within the context of our work as teachers, researchers, and scholars in the wider academy.
Our focus will be on a case study of a particular institution, that of Regent University in Virginia Beach, Virginia. In this essay, we will explore Regent’s renewal roots within the twenty-first-century global context, describe renewal studies as it has developed at Regent University’s School of Divinity, and then attempt to sketch what might serve as the framework for a distinctively renewal pedagogy across the disciplines. Our goals throughout, however, will be to explore the possibilities of a specifically renewal approach to higher education vis-à-vis the future of the Christian university.
RENEWAL AT REGENT: PAST, PRESENT, AND
FUTURE
Why Regent? In large part because it is presently the one with which I am affiliated and most familiar but in part also because it is representative of institutions affiliated with the Pentecostal and Charismatic tradition. Further, Regent has both undergraduate and a full spectrum of graduate programs reflective of the major university model. Finally, the Regent faculty is presently engaging precisely this question of what it means to be a university in the renewal tradition.4
As recounted by Vinson Synan, dean emeritus of the School of Divinity, the founding of Regent University (formerly CBN University) is firmly set within the history of the Charismatic Renewal movement of the 1960s and 1970s.5 To be sure, with the establishment of the School of Biblical Studies (now School of Divinity) in the early 1980s, Regent’s founder, Dr. M. G. “Pat” Robertson, was uncomfortable with the excesses of the Charismatic Renewal movement,6 and thus wanted to avoid sectarian labels: “We are not a Calvinistic school, an Arminian school, a premillennial school, an a-millennial school, a Baptist school, a Pentecostal school, a Catholic school, a Charismatic school. We are a biblical school … fully committed to a belief in the authority of the Scriptures ….”7 Yet even with these reservations, Robertson clearly expressed, “I enthusiastically practice and fervently believe in the baptism of the Holy Spirit, the gifts of the Holy Spirit and the working of miracles today. But these should not be considered ‘Charismatic’ experiences, they are ‘biblical’ experiences!”8 In other words, Robertson’s vision for the university has always involved what could be called the renewing work of the Holy Spirit.
Robertson’s vision was captured and extended in the life and scholarship of Regent’s most recognized and renowned theologian, J. Rodman Williams (1918–2008).9 Williams’s magnum opus, the three-volume Renewal Theology, was a major contribution to evangelical theology upon its publication and remains one of the few providing an explicitly renewal perspective in the field.10 Williams’s ecclesial and academic background epitomized, in many ways, Robertson’s wish for a nonsectarian but yet Evangelical understanding of renewal. With training in philosophy of religion and ethics at Columbia University in New York City (including a PhD from that institution), faculty service at Austin Presbyterian Seminary (from 1959–1972), and experience in the Charismatic Renewal, first in the Presbyterian Church, of which he was a part, and then as a participant in the Roman Catholic–Pentecostal dialogue, Williams represented the kind of nonsectarian, Evangelical, yet ecumenical identity fit for the interdenominational and nondenominational character of the evolving Renewal movement. Yet the centrality of the person and work of the Holy Spirit was unmistakable across Williams’s Renewal Theology.
Of course, Williams’s Charismatic and Renewal perspectives were interwoven with his Presbyterian and Reformed theological sensitivities. The result was that Renewal Theology provided, when it was originally published, an alternative to the predominantly Holiness-oriented versions of Pentecostal and Charismatic theologies,11 even as it demonstrated the plausibility of a Reformed version of renewal.12 Yet Williams did not insist on “renewal” as being “owned” by the Reformed tradition. Rather, Renewal Theology invited consideration about how the work of the Holy Spirit could invigorate any theological tradition by calling it to its biblical roots as centered on the New Testament church’s experience of and testimony to the Spirit’s presence and activity. In other words, it was particularly in showing the relevance and possibilities of “renewal” as applied to the Reformed theological tradition broadly construed that Renewal Theology also modeled the possibility of the kind of nonsectarian, ecumenical, and biblical commitment to the work of the Spirit characteristic of the legacy Robertson sought to leave.
I want to return to this important point momentarily, but for now, it is important to recognize that this accent on the Spirit’s work has been historically neglected or at least underappreciated, especially in the Western church and its theological traditions.13 Undoubtedly part of the reason for this neglect is that the church has perennially been concerned with checking the abuses and avoiding the messiness associated with Charismatic enthusiasm and, in the process, the forces of institutionalization have always threatened to domesticate the Spirit’s work.14 Yet the contemporary Renewal movement is reminding the church catholic of the importance of the life of the Spirit.15 In this sense, renewal is inherently no more and no less than Christian.
I would like to suggest that such a nonsectarian focus on the renewing work of the Spirit serves as a distinctive identity marker that has the potential to respond to the demands for Christian higher education in the North American and global context. Consider that in North America, as has already been indicated, the renewing work of the Holy Spirit is not the property of any one church, denomination, or theological tradition. Rather, the genius of renewal is its broadly Christian character, more particularly, its call to experiencing and understanding the fullness of life in Christ as empowered, inspired, and led by the Holy Spirit. Hence renewal belongs to the church universal, and it has not only touched but even become a significant feature of the many traditions of contemporary Christianity, whether Reformed, Lutheran, Wesleyan, Anglican/Episcopalian, Catholic, Orthodox, or, in the contemporary landscape, nondenominational and independent churches.16
Yet while renewal has brought to mainline Protestantism and the Roman Catholic Church a certain kind of “evangelicalization,” it has also simultaneously served to open up the world of evangelicalism to a less sectarian, even ecumenical posture. Renewal Christianity is certainly understandable as being, in some respects, “Evangelical-plus,” reflecting its commitment to Christ-centeredness, biblical authority, and historic orthodoxy characteristic of all CCCU institutions, but renewal is potentially more insofar as it also affirms of the work of the Spirit that remains muted at least in some segments of the evangelical world.17 In fact, it is just these nonrenewal (even anti-renewal in some) segments of evangelicalism that have historically dominated institutions affiliated with the CCCU, and even today, many CCCU schools deeply embedded within the Evangelical tradition have either been suspicious about the manifestations of the Spirit or rejected the legitimacy of such work altogether as having ceased after the apostolic period.18 However, there are increasing openings to the renewing work of the Spirit even within such circles.19 Not coincidentally, these developments have converged with the broad spectrum of the contemporary renewal movement, from the megachurch to the Emerging church, along with the growing “charismatization” of the black church and “Pentecostalization” of Latino/a Christianity in between.20 Without claiming too much, I would suggest that schools in the Pentecostal and Charismatic orbit not only have anticipated the confluence of these various trends across North American Christianity but will be increasingly attractive to many who also consider themselves Christ-centered, Bible-believing, orthodox Christians but do not wish to be divided by traditional denominational or ecclesial labels.
At a second level is that these North American trends both parallel and participate in what is happening around the world. Recent studies are consistent in identifying Pentecostal, Charismatic, and similar movements at the vanguard of the explosive growth of Christianity in the global south.21 Forty-plus years ago, just before the emergence of the Charismatic Renewal among the mainline Protestant churches, it was already anticipated that Pentecostal-type movements might be the dominant face of global Christianity by the end of the twentieth century.22 These intuitions have proven correct: as of mid 2007, there are an estimated 602,792,000 renewal Christians worldwide, which represents about 27.5 percent of the global Christian population.23 Included in this demographic survey are Pentecostal, Charismatic, neo-Pentecostal, and neo-Charismatic believers, the last two groups serving as catchall categories that comprise thousands of “independent, indigenous, postdenominational groups that cannot be classified as either pentecostal or charismatic but share a common emphasis on the Holy Spirit, spiritual gifts, pentecostal-like experiences … signs and wonders, and power encounters.”24 One of the major problems with the current discussion on global Christianity concerns its categorization. Most of these groups selfidentify using neither the historic denominational associations nor Pentecostal or Charismatic designations. Yet it also cannot be denied that the growing forms of Christianity in the majority world, and certainly the forms that are most responsible for the shift of the Christian axis from the Euro-American north to the global south (of Asia, Africa, and Latin America), are groups that are evangelical or Bible-believing in their theological or doctrinal convictions and Pentecostal or Charismatic in terms of their spirituality, worship styles, piety, and practices.25 What is also clear is the emergence and acceptance of “renewal” as encompassing these otherwise disparate groups, churches, and movements.26
I would like to think that the renewal accent at institutions informed by Pentecostal and Charismatic traditions can empower their developments both locally in North America and globally in ways that will establish their uniqueness from other schools, including but not limited to those in the CCCU. It seems clear that such renewal-oriented schools would be poised to meet the needs of the burgeoning numbers of renewal Christians worldwide who either are or will soon be looking for undergraduate and graduate-level Christian educational institutions that not only tolerate their spiritual commitments but also nurture them. If a Christian university can go further and demonstrate how renewal perspectives inform and guide its mission, that may be even more attractive. The question, of course, is what that means for teaching, scholarship, and service in such educational communities.
RENEWAL AND REGENT UNIVERSITY’S SCHOOL OF
DIVINITY: AN EMERGING CONVERSATION
In the rest of this essay I hazard a few guesses at this major question and do so in two major steps. First, I proceed more or less descriptively, recounting how the renewal emphasis has unfolded at the Regent University School of Divinity. Then in the next section I take a more speculative turn to suggest how the renewal motif can be understood within a liberal arts framework, particularly as it is being developed in Regent’s School of Undergraduate Studies, and also make some suggestions about what renewal might mean at the level of graduate and professional education. Again, this case study of renewal at Regent is meant to be no more than a spring-board for discussion about possible trajectories for the future of the Christian university and hence should be read as an invitation to dialogue about if and how this might be implemented or perpetuated at Pentecostal and Charismatic institutions of higher education.
In many respects, the outworking of a renewal self-understanding has occurred very organically in the School of Divinity (SOD), ably guided over the years by Williams and dean (now emeritus) and historian Vinson Synan, among many others. While the SOD has always been engaged with the conversation about renewal studies, the establishment of the PhD specifically in that area in 2003 has catapulted the SOD into the center of the global discussion in this field.27 Yet this does not mean that SOD faculty see eye to eye about what renewal means across the theological curriculum. Let me explicate this by presenting two levels of how the renewal notion registers in our work, the first rather uncontested, the second more so.
First, and most obviously, renewal has been and is a major topic of study in SOD. Historians teach classes and write books and articles on the Pentecostal, Charismatic, and related renewal movements. Theologians reflect on renewal phenomena, manifestations, and experiences and attempt to articulate a normative understanding of the work of the Holy Spirit. Biblical scholars devote their energies to interpretation and understanding of Scripture and related ancient documents and artifacts in the effort to comprehend the renewing work of the Spirit in the history of the biblical traditions and what that means today. Last but certainly not least, practical theologians have worked assiduously on developing a Spirit-centered curriculum, published widely on renewal-related subjects, been sensitive to renewal trends as they relate to Christian formation and ministry, done congregational studies on renewal churches, etc., all of which both contribute to an understanding of renewal Christianity and provide insight into ministerial praxis. For an Evangelical school with a central emphasis on the renewing work of the Holy Spirit, all of this should be expected, and none of this should be too controversial.28
Where the debate begins, however, is with the question about whether or not or to what extent renewal can be a methodology for inquiry rather than just a subject of teaching and research. The establishment of and ongoing deliberations regarding the PhD program in renewal studies forced the question. In 2007, the following program definition was passed by the faculty:
The Regent University School of Divinity PhD program understands renewal studies as a methodological approach to global Christian engagement with discourses in the academy, church, and world as informed by critical reflection derived from charismatic movements and their practices throughout the history of God’s people.


But what does this mean for the work of the SOD faculty? I make some observations in each of the four major faculty areas of specialization, even while noting where the discussions remain unresolved.
In historical studies, the shift from renewal being a subject of study and research to renewal being a historiographical perspective has significant implications for teaching and research. The former would focus specifically on renewal movements and their events and personalities. The latter, however, produces a historical lens that is not limited to modern Pentecostal or Charismatic movements. Rather, the entire history of Christianity is open for reassessment from a renewal vantage point such that the past is retrieved as a critical component for the forging of a new future. Thus scholars like Dr. Stanley Burgess, distinguished professor of Christian history at the SOD, have led the way in retrieving these “peoples of the Spirit” who have been marginalized during the patristic, medieval, Reformation, and even Eastern Christian traditions.29 Seen historiographically, then, renewal is not just a twentieth-century phenomenon reducible to Pentecostalism or the Charismatic movement but an important feature of the entire history of Christianity. To be sure, such a renewal historiography will be more easily received in the circles of those researching and writing Christian history, even as it will make less sense outside of this arena.
Similarly, in biblical studies the question is, bluntly put, Is there a distinctively renewal approach to reading and interpreting the Bible? Some have proposed a biblical hermeneutic in the renewal tradition that takes seriously (rather than just giving lip-service to) the role of the Holy Spirit in guiding the reader’s (and the reader’s community’s) cognitive and affective response to the biblical text.30 Others have gone even further to suggest that contemporary renewal insights and experience provide perspectives on the biblical material that open up topics and areas of study similar to how a renewal historiography functions in the discipline of Christian history. Thus, Dr. Kevin Spawn, associate professor of Old Testament at SOD, has noted that if Charismatic movements have existed throughout the history of God’s people, then renewal is not just a New Testament phenomenon but also applicable to ancient Israel as well. Thus he has proposed correlations between the renewal of the post-exilic community of Judah (as preserved in 1–2 Chronicles) and the apostolic and contemporary renewal movements.31 To a large degree, this proposal for a distinctively renewal biblical hermeneutic is consistent with a wide range of confessional approaches to biblical hermeneutics that have a long history across the evangelical world (e.g., the work on biblical hermeneutics that has long been practiced in the Wesleyan Theological Society and the Evangelical Theological Society). Yet even so it remains to be seen to what degree such a renewal hermeneutic will be received within the wider biblical studies academy, which continues to be dominated by historical, critical, and literary approaches that remain suspicious of what are seen as confessional or experientially informed interpretive methods.
In theological studies, the shift in question has been that from a focus on the renewing work of the Spirit—pneuma in the Greek, thus on the topic of pneumatology, broadly considered—to efforts to renew the theological task altogether from a pneumatological perspective. Scholars have delineated how whole theological traditions are structured by the historic creeds to the extent that even entire theological systems are essentially patrological (based on the Fatherhood of God as Creator of heaven and Earth) and even Christological (based on the redemptive work of Christ); but the result is the marginalization, if not complete disregard, of the Spirit.32 So, what if we were to begin with the Spirit instead?33 The work of Wolfgang Vondey and I in SOD suggest that such a renewal theological methodology is, following the path blazed by J. R. Williams, inherently ecumenical but yet also global in scope and content.34 The articulation of a specifically renewal theological method is, at least by now, met with the least resistance, given the previous acceptance of distinctively Calvinist, Lutheran, Wesleyan, and other theological methodologies.
Finally, in practical theology, it is expected that theological schools that self-identify in distinct traditions will form their students according to those traditions. Hence there is not as much dispute about the need for a uniquely renewal pedagogy for the SOD. Still, there is ambiguity about what that means, and SOD faculty members are at the center of efforts to clarify this notion.35 The results will be beneficial not only to other schools located within the renewal compass but also for all who are seeking to provide relevant theological education within a global horizon.
There is much more important work being done by my esteemed SOD colleagues that has not been mentioned. My goal, however, has been limited to providing just a few examples of how renewal has functioned as a historiographical, hermeneutical, and methodological lens for our teaching, scholarship, and theological work. These approaches are certainly not uncontested, but I think the ongoing discussion will further refine and secure the place of renewal not only in renewal circles but also in the wider theological academy.
RENEWAL, THE LIBERAL ARTS, AND
PROFESSIONAL EDUCATION: ACTUALITIES AND
POSSIBILITIES
How might the preceding discussion of renewal at Regent inform, if at all, what happens across the full spectrum of the liberal arts, scientific disciplines, and professional education at schools within the renewal orbit? In response, I begin with a recommendation and then raise a series of exploratory questions.
My recommendation consists in the invitation to reflect on the nature of what might be called the renewal worldview. If there is a distinctive gestalt to the way renewalists see and engage the world, such may be suggestive for how renewal can be central to teaching and scholarship outside of the theological studies, broadly considered. On this issue, I present for consideration the work of James K. A. Smith, who teaches philosophy at Calvin College.36 Rather than being a catalog of propositional beliefs about the world, Smith suggests, “Embedded in the embodied practices and spirituality of pentecostalism are the elements of a latent but distinctive understanding of the world, an affective ‘take’ on the world that constitutes more of a social imaginary than a cognitive framework.”37 These elements unfold in five directions: (1) a posture of radical openness to God’s doing something different or new; (2) an “enchanted” rather than materialistic or mechanistic view of creation and culture; (3) a non-dualistic affirmation of human spirituality and embodiment; (4) an affective, narrative way of knowing (epistemology); and (5) an orientation to mission and justice in light of the coming kingdom of God. I offer these not as definitive of the renewal worldview but as a catalyst for our own discussion. I wonder if such conversation will lead us to think of renewal not merely as an incidental add-on to an otherwise Evangelical Christian worldview but rather as having the potential to transform our way of thinking and how we do Christian education.
For starters, a renewal worldview invites a more embodied, affective, and holistic epistemology commensurate with the spirituality of renewal piety.38 This has major implications for the future of Christian higher education since the various academic and scholarly guilds to which we belong, by and large, remain entangled with the modernist, Enlightenment, and rationalist epistemological assumptions that are prevalent across the modern university. Yet those of us in quest of a renewal-friendly epistemology now have allies in the work of others searching for epistemological, not to mention neurobiological, models that are not merely cognitivistic (or positivistic, rationalistic, or scientistic).39 How might the learning that occurs in this renewal vein be similar to but yet also distinctive from what happens at other CCCU institutions or secular universities?
Further, I wonder if a renewal approach to Christian higher education would provide us with a distinctively theological rationale for embracing the liberal arts curriculum for the university’s undergraduate education. Classically understood, a liberal arts education has always been concerned with the formation of whole persons as moral citizens. Certainly a renewal pedagogy would pay attention to the spiritual formation of students as part of such a goal. But might not a renewal pedagogical model also enable us to approach at least some of the contemporary humanistic arts—such as philosophy, history, and even literature—from a perspective that opens up space for the Holy Spirit’s nurturing of the Christian virtues? More specifically, to pursue this thought experiment with regard to the study of literature, might not the fact that the Holy Spirit speaks to us not just through our intellects but also through our hearts (e.g., our embodied affections or our interpersonal relations) provide an explicitly theological reason for our expectation that we can learn a great deal from the various literary genres? From a renewal vantage point, would it be outrageous to think that the diversity of literary genres provides a plurality of vehicles that mediates communication to human beings constituted by multiple intelligences?40
The mention of literature and human communication leads me next to think about the communicative arts. In this domain, let me conjecture boldly. I wonder, for example, about whether or not there is a distinctively renewal aesthetic through which we can not only reproduce but also, in some small yet no less substantive way, create an “enchanted” world in our artistic work.41 I don’t think this means a spiritualization of the creative arts. On the contrary, does not the embodied piety of renewal spirituality translate into a theological affirmation of the physical world that in turn sanctifies the material and corporeal productions of the aesthetic imagination? If so, then might not a renewal approach to the creative arts open up to not only an incarnational/Christological but also a pneumatological creative sensibility, one that not only enables our work as artists but also inspires modes of creativity that is radically open to the newness of what the Spirit might be saying and doing? The results might be artistic creativity that is “enchanted” (rather than conventionally bound), intersubjective and holistically engaged (rather than either merely subjectivistic or objectivistic), and missionally oriented (rather than merely being creative for creativity’s sake). Hence, I am wondering if there are parallels between how renewal functions methodologically (i.e., historiographically and hermeneutically) in the theological disciplines and how renewal might also similarly function in the communicative, theatrical, cinematic, and journalistic arts.
What about work in the human sciences? In some respects, psychology faculty, for example, may already have what those in other disciplines might not: some common ground, especially with colleagues in the Evangelical Christian guild who are open to and even utilizing pneumatological language and categories in their work. Included here is an acknowledgement of the centrality of the Spirit’s work in the discipline of Christian counseling.42 Yet it is also clearly the case that Christian efforts to engage with the wider guild of psychology will just as often confront reductionistic paradigms that resist theistically grounded, not to mention renewal-related, theories and models. But if any Christian anthropology involves a spiritual (i.e., emotional and affective) dimension, I wonder if generically theistic or even mainstream Evangelical traditions will be less equipped to handle the issues since they lack that pneumatic horizon—or, the pneumatological-renewal imagination and worldview—that can play an important role at the level of theory and of practice. In short, might a rigorously investigated and articulated renewal approach to psychology distinguish the study of at least this branch of the human sciences in renewal institutions from a crowded Christian (especially CCCU) field that is struggling to find ways to integrate faith with learning?43
I think a similar argument could be made regarding the social sciences. Given the explosion of renewal movements around the world, there is undoubtedly plenty of descriptive and analytical work for those working in the social scientific disciplines. Here renewal can be an object of study that will keep political scientists, sociologists, and economists engaged with wider debates in their fields for a while.44 There are various empirical and theoretical questions, for example, about the political, economic, and social demographics of global renewal and the implications thereof; about the prosperity gospel prevalent in renewal movements and how that facilitates (or not) upward social and economic mobility, or how they impact or interact with local and global economic systems; about how renewal contributes (or not) to democratic nation-building, etc.45 The role of renewal movements in each of these domains begs for research and study. So long as this is the case, faculty and scholars in the social sciences can teach and write about renewal within the framework of whatever social scientific discipline they have been trained in without worrying too much about the methodological implications of renewal for their work. At the same time, it is also undeniable that the process of focused and extended research on a particular subject or phenomenon will over time refine the methodological tool kit so that our approaches will be commensurate with the subject of study.46 In this case, prolonged engagement with the renewal phenomenon might itself suggest revisions to the regnant anthropological, sociological, economic, or political-scientific methods that will in turn reshape these disciplines as we now know them.
Finally, I wish to consider work done in professional disciplines such as education and law (which are graduate schools here at Regent). The former domain invites reflection, especially at the pedagogical level. Within the field of renewal studies, Cheryl Bridges Johns has suggested, in dialogue with Paolo Freire’s educational theory, that renewal is best understood as a program of spiritual formation and conscientization.47 While perhaps more directly applicable for Christian catechesis and discipleship, I wonder if this proposal for a liberative education in the renewal mode may not be pertinent to what we are trying to accomplish here at Regent: that of producing Christian leadership to transform the world. In other words, how might pedagogical goals informed by renewal perspectives be adaptable to or incorporable within a broader set of objectives related to training teachers, educators, and administrators who may or may not work within explicitly Christian environments?
Last but not least, I can’t help but reflect on a book by a practicing barrister and associate research fellow at Spurgeon’s College in London that I had just started reading when I was writing the first draft of this essay. David McIlroy’s densely argued theological work A Trinitarian Theology of Law, conducted in extended dialogue with Thomas Aquinas’s reflections on law, leads me to pose the following questions for our colleagues in the law faculty.48 First, McIlroy’s trinitarian theology of law raises the question about how far an explicitly Christian, rather than merely theistic, approach to law will go in legal circles. Second, and extending the first, to what degree can such a trinitarian account of law not only tolerate but also welcome and even require a substantial pneumatological dimension, whether that proposed by McIlroy himself (in which the Spirit’s work is to enable the fulfillment of divine, revelatory, natural, and even human laws—to use the Thomistic categorization—by implanting them into human hearts) or otherwise? Finally, for now, how might such a trinitarian and pneumatological model inform the teaching of law and perhaps even the practice of law? As a complete novice in the field of law, I have no idea if these questions even make any sense, but perhaps if they are not complete gibberish, that itself might be a sign that our law colleagues have already been thinking in at least some of these directions and that there is already common ground for a broader university conversation on these matters.
THE RENEWAL OF THE ACADEMY: CAN
PENTECOSTAL AND CHARISMATIC INSTITUTIONS
LEAD THE WAY?
My goal in this essay is quite modest. I have no delusions that any two faculty members at Pentecostal- or Charismatic-affiliated institutions will agree on the definition of renewal or what that might mean for all of us. Instead, my hope is that the essay inspires vigorous conversation and debate about renewal and what is at stake for the future of higher education in Pentecostal, Charismatic, and related traditions. To do so, I have proposed that we view renewal neither as a theological –ism nor as a sectarian label. I have suggested instead that it is the intention to cultivate and nurture a distinctive habitus, a way of lifelong learning consistent with the Spirit-filled life. If this is so, then is it not also plausible to consider that the renewal motif has the potential to serve as a marker of our spiritual identity, one that emphasizes the transformative work of the Holy Spirit not only in our personal lives, in our community life and worship, and in corporate work together, but also in our teaching, scholarship, and service? I am optimistic that such a renewal perspective, based on the empowering and renewing work of the Spirit, potentially distinguishes Pentecostal- and Charismatic-affiliated institutions from secular colleges and universities (in whom even God is now said to be found) and also from other Christian and even Evangelically defined institutions (who otherwise remain very afraid and ignorant of the Holy Spirit). Perhaps the future of renewal schools, marked by the Spirit’s work of semper renovanda—“renewed and always renewing,” to paraphrase a famous Reformed motto—may yet also provide a model for what it means to be a vibrant Christian university in the global context of the twenty-first century.49
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IN 1906 THE AZUSA Street revival found its humble beginnings out of an abandoned church in the industrial district of the city of Los Angeles.1 It was the start of and came to be a worldwide movement that focused on the work of the Holy Spirit. It was led by an African American Holiness minister, William J. Seymour, and had particular emphasis on healing of the sick, speaking in other tongues, prayer, and new expressions of worship.2 As it developed further, interplaying with the surrounding culture, those involved found themselves at the center of the struggle for the civil rights of women and African Americans. It became a place that fostered “full participation of women in public activities” in addition to integration of white and African Americans.3 The Azusa Street revival became the inaugural moment of what has become the fastest growing Christian movement in history.4 Moments such as these are expressions in history that must be received as being relevant to us today; they are moments that demand to be learned from and to be built upon. They must be a shining beacon of hope, reminding us of our rich heritage and those brothers and sisters in Christ who have walked this earth before us and who carried the cross for the express purpose of passing it on to the next generation. As all previous generations have experienced, the task of passing the baton is one that should take historical and spiritual priority in the actions of the church. In recognizing the younger generation’s openness to the work of the Holy Spirit, the former generation must respond by communicating the essence of the experience of the ongoing work of the Holy Spirit in light of and in sensitivity to the vernacular, cultural, and different theological practices of the former. It is also crucial that both parties understand their mutual allegiance to the missional call of the gospel.
CURRENT STATE
Within the Pentecostal Charismatic movement there has been much debate over the ways in which communication between the older generation and the younger generation should happen. There is also a large amount of fear that most people feel in attempting to sort through an issue this interconnected. Some of those people would say that the church is at a crossroads unlike any time in history and that the current breakdown of communication between the older and younger generations is at a crisis level. Others on the other side of the aisle would argue the other extreme, that all is well in the world and that no focus should be put on this issue; let it work itself out. In reality both of these have truth in them to some extent. It should first be understood that the issue of generational dialogue is one that has been and will be constantly present. Whether a person travels to the mud huts of East Africa, to an igloo colony in the Arctic Circle, modernday United States, or Athens in ancient Greece, there will always be and have been issues of communication between children and their parents. Moreover, this problem is agitated by the fact that the older generation generally feels that the society birthed by the youth is ignorant and immoral; the younger generation tends to feel that the opposite is true. A famous Christian interpretation of this principle is the English Puritans in the sixteenth century. They called Charles I the Antichrist and were driven to purify the church from “non biblical beliefs and practices.”5 Society has continued to run its course and evolve through history, reacting in various ways according to the various historical manifestations of this problem.
Here something can be learned from the tradition of realism, which argues “that governments exist, and must achieve all of their goals in a world of ceaseless conflict that is never far from a state of war.”6 Also paralleling Christian realism and the writings of Reinhold Niebuhr,7 both streams of thought come to the same understanding of the uncivilized man and his inability to be anything else outside of himself. Humanity is flawed, and therefore all generations occupy the same space of responsibility. One group is not more a perpetrator than another. It is more likely that the older generation is experiencing the disparity that results from the perpetual redefinition of terms, concepts, and beliefs that every new generation brings; cultural tendencies change, morés and taboos are lost, and new ones are found. When morality weds itself to cultural, social behavior and subsequently that behavior changes, a sociological tension is invoked between the two; this inevitably leads in the declaration of a “fallen” or “lost” generation. There is a history of laymen’s accusations that the youth were not listening to their forefathers and a responsive critique on the forefathers for their inability to be open-minded. This same tension—the older holding to the beliefs and customs in dissimilarity with the youth’s attempt to find their own identity, practices, and beliefs—is present within our world, has historical validity, and is the current reality within modern Christianity.
There is a strong understanding that any attempt at intergenerational dialogue is met with a certain amount of hidden contempt from both parties, which undergirds the discussion and hinders any success. This tension is the aftereffect of previous communication problems, where each group is met with mutual inability to understand and interpret the position of the other. The reason that both the young and old have problems communicating and understanding one another starts from the fact that both the young and old are speaking from different backgrounds of experience. Both have different starting points. The older generation, for instance, speaks from experience; when they interact with their faith, they view it through the lens of their history. Therefore when they hold and express a certain theological belief, it also represents a past experience. The young generation does not have a foundation of extensive experience but rather derives their stability from intense motivations for inquiry and exploration. Their current life choices are not based on creating security or holding to ideals that have functioned properly in the past; their decisions arise from the compulsion to find their own identity and make their own choices regarding the nature of themselves and the world around them. A common example of these two different starting points clashing in a real-life situation is young adults versus their parents’ response to something such as smoking, long hair, and tattoos. To an older person tattoos represent cultural taboos and class structure, where to a young person it represents freedom of self-expression and a statement of their values and/or beliefs. In short, tattoos mean something different in today’s culture than they did twenty and thirty years ago. What was once unacceptable is now acceptable to many, yet any individual who holds to the older cultural rule will place that context onto the present context. These moments of hostility within these instances reflect a degree of emotional involvement from those involved.
From within the transfer of knowledge both parents and children, whether they are willing to admit to it or not, lean on each other in different capacities. Children lean on their parents for support, growth, and guidance; it is from their parents’ economic support that the child finds food and shelter, in the same way that it is from love and care that the child finds emotional support and confidence. The parents lean on the child as their largest investment of time, finances, and emotion, looking to the child as the hope of the future world to carry on the legacy and wealth of the parents. Both are invested in each other. This means that when conversations happen over any issue, both parties do not interact with that conversation objectively but instead with extreme emotion due to the personal nature of the event. When young and old people speak about any issue, it is not an academic exercise but has real consequences, and therefore it is taken far more seriously. When there is a disagreement, it creates obvious emotional ramifications.
When looking at the current intergenerational dialogue within the Pentecostal Charismatic movement on both sides, feelings of inappreciation and abuse are present. It is widely known and accepted that young Charismatics are leaving the church in alarming numbers. In many cases, feelings of personal abuse from “the church” are involved.8 It has caused grounds for new thought among young Christians. It can be seen in books such as They Like Jesus but Not the Church by Dan Kimball or other popular works calling for new ways of Christian living, like Irresistible Revolution by Shane Claiborne and his ministry called the Simple Way. New ways of thinking about mission are represented in Radical Reformission by Mark Driscoll. Reformed views and new ideas are always in response to believed injustices. Where there are disagreements and opinions about those disagreements, it is reflected in literature.
As has already been said, there is a strong consensus of unreliability and inability to be understood that has affected and continues to affect our youth in the church. These feelings run directly parallel with their need to create a personal identity. These feelings of and the need for self-expression can be seen in other major movements, such as the emergent movement. Some directly related to it have acted in ways that are in response to what those involved would describe as injustices within the church.9 Reactionary theology and church practices overlap with a means of dealing with and being affected by these emotions. What makes this situation so difficult to address is that this mass exodus of young persons abandoning their heritage is not exclusively over theological differences or different desires in the religious sphere (although it is partly due to this). It would seem that the principal reason is the feeling of suppression of individual and communal thought and speech—in other words, young people feel that they have been given no voice. Where there is nowhere to speak, there will be no one who is in need of speaking. There are three distinctions that will be focused on as being the major distinctions between the young and old generations.
THREE DISTINCTIONS
The first distinction is that of thought. In recent years there has been a major shift in Western thought from modernism to postmodernism. The term postmodernism did not enter into cultural rhetoric before the 1960s, and this entrance largely shifted cultural and intellectual life, while departing from modernity and moving forward into postmodernity.10 Young people who were educated in the late twentieth century have been affected by this change in ways that are different from those who grew up with a modernist understanding. For example, many young adults have been raised with a “heightened sense of radical pluralism, cultural fragmentation, and indeterminacy.”11 There is a strong lack of security that is the undertone of the ways in which young people interact with others and themselves, which logically leads to a high emphasis on trusting the self and the self’s judgment over that of the establishment.
This has also carried over into the ways young people interact with the church and the Holy Spirit. This postmodern move, coupled with high capitalist tendencies, has led to a culture whose appetite prizes the feelings and desires of the individuals divorced from any responsibility to the community. The American sociologist Philip Rieff describes it this way: “Religious man was born to be saved; psychological man is born to be pleased. The difference was established long ago, when ‘I believe,’ the cry of the ascetic, lost precedence to ‘one feels,’ the caveat of the therapeutic.”12 The natural tendency is to use religion and interact with religion in a way that is self-serving. Some believe “relevancy” to be of such importance for the sake of evangelism that this philosophy is allowed to dictate the older generation’s actions.13 Either bringing an evangelism and dialogue that is so youth-friendly that it translates into simple entertainment or a staunch rejection of this new thought leads to burned bridges and isolation in both camps. The more obvious reaction is seen in the overapplication of relevancy. Yet the less obvious move that, in all probability, happens more often is the complete rejection of these ideas, which is just as unproductive. Completely denying postmodern tendencies isolates both us who live by them and those who do not, leading to division and translating into a breakdown of dialogue between many.
The second distinction is that of vernacular. The young and old tend to use different words to describe their experiences with the Holy Spirit. Three older individuals were asked, “How would you describe this experience (Holy Spirit encounter) to someone in a short phrase?” Here are their answers.
A sixty-one-year-old library assistant and substitute teacher, brought up in the Assemblies of God:
Overwhelming and presence and infilling of God’s spirit. Indefinable, unmerited, and somewhat unexpected.


A sixty-four-year-old declared Pentecostal and former minister who now works in real estate:
It’s like the “core” of you as a human being; you really experience the divine presence. And it is like you never felt in any other way. Suddenly you experience the divine presence in your life. Like it’s a part of you and you’re a part of God…. It’s not emotional; it’s much deeper than that.


A seventy-nine-year-old retired woman who was saved through the Assemblies of God:
I start praying and I wasn’t seeking the Holy Spirit at the time…. I started speaking another language, my mouth became real warm, like something I’ve never experienced before. And that’s when I knew it was the Holy Spirit.


All three identify themselves with having been introduced to an encounter with the Holy Spirit through the Pentecostal tradition. There is also no language with respect to emotion except to distinguish the experience from being something other than emotion. Words and phrases such as “divine presence,” “infilling,” “speaking another language” all present the Holy Spirit as being identified with either a Charismatic gift or an experience that was not of emotion and feeling. Young adults were asked the same question. Four responded with the following.
A twenty-two-year-old nondenominational Charismatic young man:
The Holy Spirit filled me. I didn’t feel any warmth or anything, but I felt that my mind and my heart just both agreed, I just knew when I was praying it was not me praying.


A twenty-one-year-old Methodist Charismatic young man:
It was very emotional. Felt very spiritual, completely different than any other thing I’ve experienced before, very unworldly.


A twenty-year-old nondenominational Charismatic young woman:
I see the Holy Spirit working everywhere. I’m not a big revival person; I just look for the Holy Spirit wherever He is and wherever love is.


A twenty-one-year-old young man, raised Southern Baptist but now attending a Charismatic university:
How does anybody answer that question? … It’s a learning experience, where you learn more about yourself and what God has for you.


In the first answer there was a high emphasis on cognitive thinking and identifying that the Holy Spirit was present and making reference to the mind and the heart in unison. Intellectual understanding of the spirit being the judge of the evidence is represented in “it’s a learning experience.” There is also language representing emotional feeling being important, as well as “calling.” There is a high emphasis on the needs of the individual believer; it is very internally focused. The word love is used as evidence of the Spirit rather than speaking tongues. Also, these references distinguish their experiences of the Holy Spirit from traditional Pentecostalism and revivalists. All classical Pentecostal terms are absent from their vernacular, and it seems that some would prefer not to be affiliated with those movements.
The third distinction is that of practical ministry, overlapping with the former distinction of vernacular. Pentecostal vernacular and ministry are very much involved with Pentecostal liturgy. Worship within the Pentecostal tradition usually translates into the meaning of the presence of God. There is a high emphasis on spontaneity within worship services. There is usually the practice of spiritual gifts, such as praying for healing, and much attention is paid toward having a mystical encounter with God.14 “This type of worship is often accompanied by singing in tongues, applause to the Lord, the raising of hands and the shouting of loud ‘amens’ and ‘hallelujahs.’”15 Behavior like this can in some cases lead to over-spirituality and in rare cases bizarre behavior, if not practiced under proper leadership. For young adults raised in these kinds of churches there may be an overfamiliarity with these practices, and too many have observed these behaviors as rote behaviors without the substance of the Spirit that was present when the church first began those very behaviors. Other young adults have not been exposed to this type of worship, nor do they feel comfortable with the particular style and phraseology that describe the ongoing work of the Holy Spirit. Some have critiqued these forms of worship as outdated or archaic. This critique is too harsh of a position, mainly because it does not recognize the importance of heritage. The Pentecostal church has a strong heritage that allows for new forms of worship, seeing how the Pentecostal movement in many respects was exactly that. The second vernacular distinction is in the way culture has taken upon itself the language of the therapeutic. Philip Rieff points out that “evil and immorality are disappearing, as Spencer assumed they would, mainly because our culture is changing its definition of human perfection.”16 Many of the ways to describe Christian practices and beliefs have been affected by the changing of these terms. The most obvious change is the way Christians discuss morality, not arguing actions to be morally right or wrong but describing them as being “healthy” or “unhealthy.” This trend has imposed itself onto how Christians interact with the Spirit; a good spiritual life is something that is healthy, not right. This adaptation makes the classical means of interacting strange and usually will not receive positive responses from younger people. It is not enough to answer a question with a simple answer of right or wrong, but today’s youth demand explanation and articulation on why and what the effects of the action cause.
THEOLOGICAL SECTION
It is from these distinctions that many in the church are affected. They find themselves attempting to communicate through a fog without common ground to stand on, not understanding the actions of the other. In order to find the light that will shine through it, there must be an understanding of the layout of the land that the fog covers. The land is the truth about the Holy Spirit and how the gospel expresses itself in young culture. No matter what culture the spirit inhabits, whether it is in the Lutheran Church in Sweden or a Pentecostal church in Tulsa, all land that the Spirit inhabits is made holy. The Holy Spirit can become manifest anywhere in the world, interplaying and moving parallel with all different types of believers and cultural worldviews. Wherever the Holy Spirit moves, people are made holy.17 This is the work of the Spirit where Jesus becomes present everywhere, despite the disputes between men and thought, between culture and faith practices.18 All those divisions, distinctions, and the cultivation of separate identities between the younger and older generation become irrelevant, for the Holy Spirit works through it all without hindrance. Even if people within the body of Christ feel as if the body has flaws, such as issues of intergenerational dialogue, it must be understood that these problems are only a reflection of the flawed nature of humanity. It is in spite of these shortcomings that the Holy Spirit moves and empowers us to overcome. Even though there are distinctions between the older and younger generations, and even though those who make up the old and young generations are sinners, all are holy and all are a part of the one church. It is by the Holy Spirit that the visible, dysfunctional church is invisibly the visible “people of God.”19 The visible, broken church can claim that they are the holy Christian church because of the invisible work of the Holy Spirit. It is the Holy Spirit who takes what is not empowered and empowers it, changing by His power and presence what is weak to strength, breathing life into both the young and old so that they might live missionally. Then when intergenerational dialogue is attempted, it is done so in faith. Our attempts to communicate only work because of the Spirit and not by our own action. And even if those attempts fail, it is the Holy Spirit who ultimately overcomes our failures and divisions. The church then can claim to be one body, made whole, resting on the invisible work of the Spirit.
This work of the Spirit brings the same character of Christ into the character in the church. The unified body of believers is a force that is constantly at work and refuses to toil amongst itself. Rather the church lives always dedicated to its mission. Matthew tells us to “Go out unto the world, to all nations.”20 Intergenerational dialogue therefore is done for the sake of the church as a whole, communicating ideas and beliefs to one another and at the same time answering the call of the mission. All actions of the church and within the church are not only for the life of the church but are actions that are missional in purpose, for the church comes from the mission of Christ. Mission does not come from the foundation of the church. It is because of mission that that the church exists. The gospel message then is not simply for Christians acting as the church but for the non-Christians. Intergenerational communication is then not only for the preservation and continuation of the current body of Christ but for the sake of inviting non-Christians into the ongoing work of the Holy Spirit.21 Every member of the body of Christ and every community made up of those individual members find their meaning and belonging in the ongoing work of the kingdom of God. It is mission that comprehends the whole church, all things included.22
This ongoing work of the Holy Spirit is reflected in the life of the church as mission, pointing to the final end that mission points toward. C. S. Lewis in The Great Divorce uses the rising of the sun to represent the coming of the promises of God.23 The believer’s actions taken in this life through mission and relationships with others are only the start of our story. It can be described, as Lewis states, as being the dawn, simply the start of the day. That our story is starting and points toward the rising of the sun, found in the complete work of the Spirit, brings to pass the promises of God as perfect physical salvation. Mission is then that which liberates all of humanity from the current bounds of sin and death and is made free in light of what mission claims about what is coming. Mission then not only reflects itself in evangelism but also is found reflected in all acts of charity.24 This understanding reminds us that our actions of intergenerational communication are for the purpose of bringing the glory of God the Father through the Son in the power of the Holy Spirit.25 The very act becomes then the physical manifestation of that which is being claimed. It is the Holy Spirit’s work in the body of Christ as well as in the individual Christian that validates our claims about that ongoing work and further validates the attempt at intergenerational dialogue. It is finally that intergenerational dialogue that brings to pass physical acts of mission within the next generation that is the ongoing work of the Spirit.
That presence of the Spirit, the presence of Christ, is the common denominator that makes both the young and old generation a part of the same body. Both believe in the ongoing work of the Spirit, and both are a part of that ongoing work. In that they find unity. The church is above all things a community gathered in the name of Jesus.26 It is by the Spirit that both the young and old of today are united with each other and brought into God’s salvation history, starting with Christ’s life and those who faithfully walked before Him in preparation for His coming, to the future new creation of all things.27 All parts of the church are made a part of the activity of God and His work in creation. The hope of Christianity then is placed in that ongoing work, creating a statement of confidence that Christ’s ongoing work is not hindered by the inadequacies of the church. It is by the Spirit, not by man, that salvation occurs. In the same way that the church has faith in the Atonement, the older generation must have faith that God’s faithfulness will continue into the next generation and will not fail them.
Many speak in terms of what it means to fail to communicate the gospel to young people. Failure takes a specific definition in this case, meaning the elders’ incapability to pass on their traditions and practices to their children. The word failure can be misleading, for it is often aesthetically applied, for true failure is when a group of Christians hold on to their cultural interpretation of the work of the Spirit over and above the actual work of the Spirit. The Spirit’s moves are sometimes reflected in new forms of worship and can be rejected due to the form without the essence being recognized. It is only by the power of the Spirit that anything is revealed; therefore there must be confidence in the Spirit to be the Spirit. It is only when Christians understand that all statements about God and all actions of worship and theology are incomplete that a step toward knowledge happens. It is only when Christians understand they are not in control that they are able to truly allow the Spirit to move, when they understand that even if the church fails, God will not fail.
Jürgen Moltmann states:
The doctrine of the church can no longer be the slave of the self-understanding of our own particular denomination, and its difference from all others. Traditional controversial theology, with its “doctrinal distinctions,” will then give way to a theology of cooperation founded on common ground.28


The future of intergenerational dialogue is defined by those who have the capacity to see outside their own understanding using faith in God’s ability to be present outside their understanding. It is when we draw near to each other in love that we draw near to Christ.29 The older and younger generations find unification in the inner renewal birthed from the Spirit, and this renewal is only made possible through liberation of both the young and the old’s imprisonment in cultural and social structures.30 It is the belief in the Spirit and His movement that brings the church up into what must be the driving force of all thought within the church’s life, abolishing all fears and attempts at self-preservation. For once self-preservation takes precedence over the gospel and the experience of that gospel, which is the ongoing work of the Holy Spirit.
PRACTICAL MINISTRY RESPONSE
The parochial barriers begin to crumble whenever a church recognizes itself in the other churches in the world and sees itself as being a member of the one church of Christ.31


—JüRGEN MOLTMANN
Thought distinctions are first met with room for error on both parties. As clear as ideals can be articulated, many, both young and old, are shaped in response to philosophies and social and cultural structures. Many beliefs and mental mechanics that shape the way a person thinks about God and the Holy Spirit are absorbed from their surroundings, with Christianity being applied after cognitive thinking is learned. There is a high probability that many critiques and ideas on both sides are in fact reflections of these skills and social creeds; therefore all responses must come with some degree of grace. Both must be allowed to think in their particular capacity, the young coming to the articulation of their ideals, the old attempting to understand and be sensitive to that process of articulation. There is, however, an encouraged process of the older allowing dialogues and growth within the conversation of modernity and postmodernity. As much as a traditional modernist feels uncomfortable about this philosophical shift, as they should naturally feel, the reality of the situation has be to acted upon and accepted that there is in many ways no turning back. Postmodern thought is a voice that demands attention and affects this intergenerational dialogue with or without recognition. Both modernism and postmodernism speak of the essence of the ongoing work of the Holy Spirit, though both approach that work differently. It is common that many in the church tend to lean toward a particular camp, usually of a modernist persuasion. When new ways of thinking about the Holy Spirit are discussed, it is met with staunch rejection. This behavior only breeds isolation, stripping many in the church of a voice in which to speak and teach. The only way to find common ground between these two voices is to critique them both through Christ. It is from Christ, who is our lens to view all reality, that we judge both modern and postmodern interpretations. It is Christ who transforms culture, causing the discussion to become Christocentric.32 It is not an issue of wedding oneself to either side, but rather to wed the self to Christ and from Christ to find the relevancy in both influences.
A response to vernacular distinctions is a practical extension of the previous argument. New forms of Pentecostal liturgy and vernacular expressions are accepted and encouraged if done out of right motivation and proper theological foundation. If the new creative expressions are within the traditional Pentecostal emphasis on the God the Father and Christ by the power of the Spirit, then they are welcomed. There must be some degree of caution that accompanies new traditions. Motivations must be examined, mainly warning against change for the sake of change. It has been a strong trend within intergenerational dialogue for relevancy to take priority over traditional verbiage. Being relevant becomes the main purpose of change rather than change coming from the diversity of worship. Essence and the importance of that essence over all other motivations becomes the deciding factor for new forms of language or liturgy to be accepted.
When motivation is agreed upon between the young and old, then both are recognized in their different identities. Practical ministry should always then start with an appreciation for both forms. The young must appreciate the old for their wisdom gained in experiences and receive their teachings, viewing their lives lived as their heritage. The old must receive the young as the continuation of the Christian legacy while simultaneously supporting them to add, in their own voice, to the Christian story. When both parties walk in respect and appreciation of the other’s process and style, the issue changes from being relevant with young people to being engaged with them. This engagement allows room for all involved to continue to grow into themselves and grow into relationship with one another. A minister in his later years who has lived a life in practice of a particular style of worship and ministry cannot be criticized or cast out for who he has become. In the same way a younger individual cannot be marginalized or declared ignorant due to his or her incapacity to understand or adhere to the particular practice of his elders. What the elders practiced has sustained them and should be learned from. In a very real way that sustaining power needs to be recognized and implemented when appropriate.
At the same time there must be room given for new ways of ministry and teaching to young voices. Even though the Christian tradition has been living and active for two thousand years, the Pentecostal tradition is just over a hundred years old. There is much in this tradition that still must be systematized, clarified, and built upon, especially theologically. Therefore the mind-set when relating to reinterpretation of ministerial practices should be that there is a strong possibility that new vernacular and new church practices are possibly good changes. John Calvin was only twenty-six years old when he wrote the Institutes; Joan of Arc lead the French during the Hundred Years’ War before the age of nineteen, and Dietrich Bonheoffer made his impact on twentieth-century Protestant Christianity all before his death at age thirty-nine. The younger members of the church must be taken seriously, and their ideas and means of talking about the ongoing move of the Spirit are credible. It is when the younger generation is given their voice that they will begin to speak inside the church and to the church. When the young find this voice, they will then identify their ability to express themselves within the venue of that expression. The church is then seen as one entity and therefore a family. It is here where dialogue becomes relationship and faithfulness to one another. What makes the Father, Son, and Holy Spirit one is the same thing that drives the young and old together in their common participation in the ongoing work of the Spirit. The three persons of the Trinity are one because of the perfect relationship that they have with each other. In the same way relationship and non-abandonment of the other must define the way in which young and old interact with each other. The only way forward to sustain intergenerational dialogue about the Spirit’s work is to support the young in their maturation process. It is through the older generation’s willingness to listen and validate new forms of expression and vernacular that speak of the move of the Spirit that the young want to dialogue.
CONCLUSION
The move of the Spirit has been going on since long before the modern Pentecostal movement, for the Pentecostal movement is simply a part of church history, being a recent and current manifestation of God’s faithfulness. When examining recent experiences of Christians and listening to them speak of the Spirit and their encounters and conversions, it should not go unnoticed that they sound similar to many Christians who lived during historical periods that are not usually recognized as being a time when the Spirit moved. For example, during the age of the reformation a Spanish Catholic nun named Teresa of Ávila had a visitation from Jesus. Jesus said to her, “Fear not, for I shall be to you like an open book.” She received Christ’s call to mission and went on to be one of the most influential women in the Catholic Church’s history.33 Another is John Wesley, who was an Anglican cleric during the eighteenth century who was met by the Spirit, describing his conversion story as, “My heart was strangely warmed,” and “[I] felt I did trust in Christ, Christ alone, for salvation; and an assurance was given me that He had taken away my sins, even mine, and saved me from the law of sin and death.”34 Charles G. Finney, another prominent Protestant figure in the American Christian history in the nineteenth century, had an encounter with the Holy Spirit while praying in the woods. He described the experience the day after by saying, “There I was having the renewal of these mighty waves of Love and salvation flowing over me.”35 Finney’s successor, Dwight L. Moody, had a similar experience, describing the first time he encountered the work of the Holy Spirit many years later while preaching in Boston when he said, “I had not a bitter feeling against any man and I was ready to take all men to my heart. If a man has not the love of God shed abroad in his heart he has not yet been regenerated.”36 All of these stories took place outside the modern Pentecostal movement, and all are genuine encounters with the Spirit. It is the lives and experiences of all the people of God, past to present, that witness to the continual ongoing work of the Spirit. They empower us to press on because we remember the past faithfulness of God.
The Azusa Street revival was a time of new life breathed into old lungs, where the outpouring of the Spirit spread like wild fire, creating new churches and renewing old ones. It was, however, a tragedy as well as a triumph—triumph because it reminded a church about the power of the Spirit, but a tragedy because the church had not adequately passed down the theology and the expression that promoted life in the Spirit. With every named new move of the Spirit it by default means that the old one has been lost sight of. It is an encouraging reminder that the Holy Spirit’s work never ceases, as well as a reminder of the church’s past failures. It is here where the older generation must hold to its obligation to communicate the essence of the work of the Holy Spirit to the younger generation and to find a means of bridging the gap between different thought, vernacular, and ministerial practices. When this action is done in wisdom and in faith, the picture becomes clear and all is understood. The fog, which blinded us all, is revealed as being self-created. It is revealed to be steam rising from the continual friction and reactions of those involved. The debating and arguing are realized as the substances that cause this blinding phenomenon, muddling any attempt at real movement toward unity. It is this fog that blankets the terrain and makes everyone doubt the ground they walk upon, creating fear of danger and false footing. Yet it is the light, the faith in the ongoing work of the Holy Spirit, that is manifest in the life of the church. It illuminates the surroundings, revealing to all who are walking that the ground is smooth and flat and has always been flat. It then dawns on all of us that even in the midst of experiencing fear in the fog, everyone was always safe. The ground was never rough or full of danger but was stable and calm. It is this truth that must guide the church’s dialogue. When the church dialogues about the Spirit, the church then witnesses to that work and participates in it. For no matter how much confusion and strife are created due to the church’s brokenness, the Holy Spirit is still living and active in the life of the church, holding up all creation. It is this faith that allows both the younger and older generations to walk hand in hand, boldly and confidently into the future, believing that God will overcome all struggles and that what the church stands on is not on its own capacity to be holy but on God’s capacity to make the church holy and to bring all up into that ongoing work of the Holy Spirit. Let us be mindful so that we do not fall into the error of the past by not tenaciously engaging the younger generation and passing down the teaching and essence of the Holy Spirit–filled life, without demanding only the modes with which we are comfortable. As we allow for fresh expressions of the younger generation and guide them with sound theology, we can prevent a whole generation from that barrenness of life in the Holy Spirit that ultimately necessitated the Azusa Street revival.
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The Future of Oneness
Pentecostalism
David K. Bernard, JD, ThD candidate, President, Urshan Graduate School of Theology, and General Superintendent of the United Pentecostal Church International


THE ONENESS PENTECOSTAL movement, also known as the Jesus Name or Apostolic Pentecostal movement, is a significant part of Pentecostal/Charismatic Christianity, and thus it must be considered in any study of worldwide Pentecostalism.1 In our analysis of this movement, we will examine its present status, its interaction with the larger Pentecostal/Charismatic movement, and the challenges and opportunities it faces. If Oneness Pentecostalism is to survive and thrive, it must successfully address the challenges of identity, unity, diversity, and growth in a postmodern world.
PRESENT STATUS
Total Oneness Pentecostal constituency in the United States is approximately 4.5 million. Worldwide constituency is estimated at 30 million in about 620 groups.2 The largest Oneness Pentecostal group worldwide is the United Pentecostal Church International, which in 2010 had about 35,000 churches and 3 million constituents in 190 nations.3 In the United States, the major Oneness Pentecostal organizations are the Apostolic Assembly of the Faith in Christ Jesus (AAFCJ), Assemblies of the Lord Jesus Christ (ALJC), Church of Our Lord Jesus Christ of the Apostolic Faith (COOLJC), International Bible Way Church of Our Lord Jesus Christ (IBWC), Pentecostal Assemblies of the World (PAW), and United Pentecostal Church International (UPCI). Large Oneness Pentecostal groups in other countries, some of which are among the largest Protestant churches in their countries, are the Apostolic Church of Ethiopia, Apostolic Church of the Faith in Christ Jesus (Mexico), Spirit of Jesus Church (Japan), True Jesus Church (China and Taiwan), and United Pentecostal Church of Colombia.
The Oneness movement is characterized by a distinctive teaching about God commonly known as the Oneness doctrine, or the almighty God in Jesus Christ. It has also been sometimes called Jesus Only, although most Oneness Pentecostals today reject this label as inaccurate, misleading, and even pejorative. The Oneness doctrine can be stated succinctly in two propositions: (1) There is one indivisible God with no distinction of persons in God’s eternal essence; (2) Jesus Christ is the manifestation, human personification, or incarnation of the one God. All the fullness of God dwells bodily in Jesus Christ, and all names and titles of Deity properly apply to Him.4 God’s manifestations as Father, Son, and Holy Spirit describe God’s work in salvation history but do not represent different centers of consciousness or personalities. The scriptural distinction between Father and Son does not describe two divine persons but the transcendent, eternal Deity and His manifestation in flesh as the man Christ Jesus.
Closely related to this teaching is the practice of baptizing in water by invoking the name of Jesus Christ. Oneness Pentecostals believe that a scriptural baptismal formula should feature the name of Jesus, after the examples in the Book of Acts. They regard Jesus as the only saving name and the one name that encompasses God’s redemptive work as Father, Son, and Spirit.5
Oneness Pentecostals teach that God’s standard of full salvation for the New Testament church consists of three steps: repentance, water baptism in the name of Jesus Christ, and the baptism of the Holy Spirit with the initial sign of speaking in tongues. Oneness Pentecostals affirm both that salvation is by grace through faith and that these three steps constitute the application of grace and the expression of faith.6 Along with receiving the Holy Spirit, they encourage demonstrative, spontaneous, joyful worship as well as signs, wonders, and miraculous gifts of the Spirit.
Most Oneness Pentecostals acknowledge the importance of a separated lifestyle for the believer. They believe that holiness should characterize believers both inwardly and outwardly. While there is considerable diversity of application, to a great extent they still affirm practical guidelines of righteousness in lifestyle, amusements, and dress that predominated in the Holiness-Pentecostal movement until the latter part of the twentieth century.7
While many Pentecostals baptized in the name of Jesus during Pentecostalism’s first decade, including Charles Parham and some in Los Angeles during the Azusa Street revival, Oneness Pentecostalism began as a distinct movement when Frank Ewart (a close associate of William Durham) and Glenn Cook (a close associate of William Seymour) rebaptized each other in the name of Jesus Christ on April 15, 1914. Soon after this event, many early leaders of the Pentecostal movement were baptized in Jesus’s name, and for a time it seemed that this message might prevail throughout Finished Work Pentecostalism. In 1916, however, the Assemblies of God rejected the Oneness doctrine, and Oneness Pentecostals became relatively isolated from other Pentecostals.8 Nevertheless, many Pentecostals and Charismatics today practice water baptism in the name of Jesus Christ on the basis of scriptural precedent without identifying with the Oneness Pentecostal movement.
INTERACTION WITH THE LARGER PENTECOSTAL/
CHARISMATIC MOVEMENT
After the split between Oneness and Trinitarian Pentecostals in 1916, there was mutual respect and some interaction among firstgeneration leaders, but the two movements went their separate ways. As a result, Oneness Pentecostals were generally neglected and typically misunderstood by the larger theological community. On their part, they did little to develop and explain their views in scholarly ways. When anticult polemics became popular in evangelical circles in the 1970s and 1980s, some writers classified Oneness Pentecostals as a cult, although the anti-Oneness writings were flawed by strident polemics, serious factual errors, and faulty theological and historical presentations.9
It was commonly but erroneously stated that Oneness Pentecostals did not believe someone could be baptized in the Holy Spirit unless they had also been baptized in Jesus’s name or that water baptism was not valid unless someone was also baptized in the Holy Spirit.10 Such statements are a misunderstanding of the Oneness teaching that water baptism and Spirit baptism are both part of the full experience of Christian initiation. Others resurrected charges against ancient modalism, alleging that according to Oneness Pentecostal teaching, God hides behind three masks and is ultimately unknowable or that the Father changed into the Son and then into the Holy Spirit. Again, these descriptions do not accurately characterize Oneness Pentecostals, who emphasize that God is a personal Being who is fully revealed in Jesus Christ and that we should understand God’s manifestations and works as fundamentally holistic and simultaneous rather than sequential.
Renewed discussion and better understanding came through the Society for Pentecostal Studies (SPS), formed in 1970. In 1973, Vinson Synan invited David Reed, a former Oneness Pentecostal and a doctoral student, to make the first presentation to the SPS on the Oneness movement. Reed’s 1978 doctoral dissertation was the first significant scholarly study of the origins, history, and theology of the movement.11 In 1984, Harvard Divinity School sponsored the First Occasional Symposium on Oneness Pentecostalism; participants included Reed and Oneness teacher David Bernard. Encouraged by this meeting, in 1986 the UPCI began sponsoring biennial symposiums in St. Louis. In 1988, the first Dictionary of Pentecostal and Charismatic Movements included articles on Oneness Pentecostalism by Reed and UPCI editor-inchief J. L. Hall.12
In 1989 Manuel Gaxiola, vice president of SPS, invited Bernard to give the first paper at SPS on Oneness theology by a Oneness believer, and in 1990 Gaxiola became the first Oneness president of SPS. Since that time, Oneness Pentecostals have participated in SPS. Beginning in 2002 SPS sponsored a six-year study and discussion of Oneness and Trinitarian Pentecostalism. The chair of the Trinitarian team was Frank Macchia, while the chair of the Oneness team was David Bernard. Observers included David Reed, Ralph Del Colle, Kilian McDonnell, and William Faupel. Shortly after this study began, for the first time scholarly books by Trinitarians began to engage Oneness Pentecostalism in a serious way.
In 2003, Douglas Jacobsen published a well-received book on early Pentecostal theologies.13 He included an extended discussion of several prominent first-generation Oneness leaders—G. T. Haywood, Andrew Urshan, and R. C. Lawson—and treated them as serious, original theologians who have enduring relevance and significance for the entire Pentecostal movement.
In 2005, Amos Yong published a new and comprehensive Pentecostal theology, one of the first scholarly works to include a serious treatment of Oneness theology.14 He offered “justification for engaging Oneness Pentecostal perspectives as equal dialogue partners in the task of Christian theological reconstruction in the late modern world.”15 He was explicitly ecumenical, and while most Oneness Pentecostals would not accept this approach, they appreciated his attempt to brush aside common caricatures and polemics in order to understand the theological impetus and insights of the movement. He accurately noted that the “distinctive Oneness emphases served to reject what was perceived at the turn of [the twentieth] century as tritheistic interpretations of the Trinity, on the one hand, and both Arian and modern theological liberal rejections of the deity of Christ, on the other.”16
Yong identified several ways in which Oneness theology makes valuable contributions to Christian theology generally.17 First, it “reminds Trinitarians that Christianity is a monotheistic faith.” Second, “the Oneness means of articulating the divine unity … includes a robust incarnational christology that defends the divinity of the historical Jesus Christ…. Third, this leads to the unexpected but important contribution of Oneness Pentecostalism for Christian theology in the world context: the bridges it affords to the Christian-Jewish and Christian-Muslim encounters.” In support of this third point, as of 2009 the UPCI had churches in twenty-one Muslim nations, with a significant number of constituents in Pakistan (135,000), Indonesia (73,000), and other countries.18
In parallel with the Oneness movement, Yong accepted Acts 2:38 as the basic biblical paradigm (repentance, water baptism, and baptism of the Holy Spirit) for Christian initiation. However, he considered to be “marginal” the Oneness emphasis on the baptismal formula and on tongues as the initial sign in Spirit baptism (especially when viewed as initiatory).19 He maintained a Trinitarian position but sought a formulation that would be acceptable to both sides. He based his proposal on the insight that both sides view God as operating as Father, Son, and Spirit in the economy of salvation: “Both groups agree that it is appropriate, at least in some senses, to speak of the trinitarian revelation relative to salvation history.”20 Since the basic difference in the viewpoints relates to eternity and ontology, and since eternity lies beyond our present comprehension and experience, perhaps both sides could reach a pragmatic agreement on their understanding of God in time. Of course, as a Trinitarian, Yong further argued that the economic Trinity implies the ontological Trinity, based on the truthfulness of God. A Oneness response is that this argument is philosophical rather than biblical. Moreover, the supreme revelation of God is through Jesus Christ—the Son of God, God manifested in flesh—yet Trinitarians do not thereby suppose that this revelation requires God to be ontologically human or for the Son to be ontologically subordinate to the Father.
In 2006, Frank Macchia published a similarly groundbreaking work that provides a pneumatological basis for systematic theology.21 In his enterprise to formulate a distinctively Pentecostal theology, he gave serious attention to Oneness views,22 and he recognized that in some respects Oneness Pentecostals have blazed a trail. He noted, “The Oneness saw more clearly than their Trinitarian counterparts within the Pentecostal movement that Christ’s role as Bestower of the Spirit encompasses something that is essential and decisive to Christian identity.”23 Much like Oneness Pentecostals, he linked the baptism of the Holy Spirit to soteriology, Christian initiation, and justification by faith; connected water baptism and Spirit baptism in Christian initiation; described tongues as “sign” in preference to “evidence”; and emphasized the criterion of apostolicity for constructing theology.24 While Oneness Pentecostals see much potential for agreement in theory, they would press for the experience of Acts 2:4, 38 to be recognized as normative in praxis.
In 2008, David Reed updated and expanded his dissertation and published the first comprehensive scholarly study of Oneness Pentecostalism.25 He characterized Oneness Pentecostalism as a form of Jewish Christian theology, while noting that Paul’s theology could also be described similarly.26 Historically, he regarded Oneness Pentecostalism as a logical development from nineteenth-century Evangelical, Jesus-centric piety and from early Pentecostal impulses, notably the Finished Work theology of William Durham. Citing Walter Hollenweger’s comment that the Oneness doctrine is more in accord “with the religious feeling and practice of Pentecostalism than a doctrine of the Trinity taken over without understanding from the traditional churches,” he noted that “it can be argued that Oneness Pentecostals, in contrast, developed a theology sui generis that was more compatible with their Pentecostal experience of God.”27 He also observed, “Oneness worshippers are more characteristically Pentecostal than most Trinitarian Pentecostal bodies.”28 Reed concluded that Oneness Pentecostalism is “heterodox” but not heretical. Thus he appealed for Trinitarian Pentecostals to engage Oneness Pentecostals instead of simply rejecting them and for Oneness Pentecostals to become more open and accepting of Christianity as a whole. While Oneness Pentecostals appreciate Reed’s irenic tone, they judge orthodoxy by the biblical text and an apostolic hermeneutic rather than by the interpretations of creeds and councils of the fourth through seventh centuries.
In 2008, the final report of the six-year Oneness-Trinitarian discussion was presented to SPS, and it was published in Pneuma, along with nine responses. The report explained the respective positions, dispelling misconceptions, identifying common ground, and noting significant differences.29 It did not attempt to formulate a mediating or joint position.
The responses were mostly positive in evaluating the process and the results, but some seemed to focus primarily on past debates. For example, the general superintendent of the Assemblies of God placed Oneness Pentecostals in the same theological category as Mormons, while remaining agnostic on their salvation.30 Another Trinitarian respondent identified as problematic “the conflation of water baptism and Spirit baptism” and the view that God “is manifested in a kind of dispensational fashion,”31 although the report had clarified these points. The same respondent decried Oneness Pentecostals’ “rigidity of conduct (often including even matters of personal appearance),” stating “this borders on the cultic,”32 seemingly with no awareness that such teachings once characterized the Pentecostal movement generally, not to mention the major ante-Nicene writers, Waldensians, Hussites, Anabaptists, John Calvin and early Calvinists, John Wesley and early Methodists, Quakers, the Holiness movement, and many fundamentalists.
Similarly, another respondent stated incorrectly that Oneness Pentecostals integrate “water baptism and the baptism in the Holy Spirit into a single spiritual experience,” while Trinitarians regard them as two distinct experiences,33 although the Oneness team identified them as “distinct events.”34 Interestingly, the same respondent objected to the Oneness refusal to believe that “the Godhead exists in three separate personas.”35 This comment indicates the intricacies of dialogue. If he meant “separate persons” (a common phrase used by Trinitarians when distinguishing themselves from the Oneness position), then he should realize that mainstream Christian theologians reject such a formulation as tritheistic or tending toward tritheism. The more accurate Trinitarian characterization would be “distinct,” not “separate.” On the other hand, if by “personas” the respondent meant something less than “persons,” he may be close to the Oneness Pentecostal understanding that Father, Son, and Spirit are three “manifestations” of the one God.
Our description of this interaction illustrates both the possibilities and difficulties of discussion. Nevertheless, such interaction is mutually enlightening and beneficial in the attempt to construct a theology that is both biblical and relevant to the twenty-first century. To be faithful to the New Testament, theology must be both Christological and pneumatological, and the current discussion contributes to this effort. As a further contribution, David Norris, professor of biblical theology at Urshan Graduate School, recently published a Oneness Pentecostal theology that interacts significantly with current Trinitarian scholarship.36
THE CHALLENGE OF IDENTITY
Oneness Pentecostalism is at a critical juncture in its history. On the one hand, it has endured for almost a century, so it has proven to be more than a passing phenomenon. Its theological isolation and cultural separateness have enabled it to maintain much of the early Pentecostal doctrinal approach, experience, worship, lifestyle, and intensity. On the other hand, it faces significant influences for change, including generational transfer, upward social mobility, Evangelical and Charismatic influences, technological revolution, globalization, postmodernism, secularism, and a pragmatic desire for acceptance and growth.37 In an era of less respect for traditional authority and less loyalty to denominations, some are questioning the relevance of longstanding organizations and doctrinal formulations. It is difficult for organizations to respond appropriately and effectively to the rapid cultural, social, political, and economic changes of our day.
In groups such as the PAW and IBWC, leading ministers have advocated increased fellowship with Trinitarian groups such as the Church of God in Christ and decreased emphasis on the Oneness view of God. Likewise, these groups have already experienced considerable relaxation of teaching with regard to adornment and dress. At the same time, the PAW recently lost some prominent ministers, who concluded that it was not changing sufficiently.
Over the years the UPCI has lost some ministers who felt that it was too strict and exclusive, while others have left on the ground that it was not strict or exclusive enough. In 1992, the UPCI instituted what is now a biennial reaffirmation of its doctrinal distinctives, and over the next few years it lost about 300 to 350 ministers as a result, some of whom formed the Global Network of Christian Ministries. In 2007, the UPCI passed a resolution dropping a 30-year ban on television ministry, and as a result it lost about 200 to 250 ministers, some of whom formed the Worldwide Pentecostal Fellowship.38 To put these numbers in perspective, the UPCI has about 9,000 licensed ministers in the United States and Canada. A recent article for UPCI ministers identified six steps for maintaining its identity and growth: (1) emphasizing apostolic identity, unity, and revival after the pattern of Acts 2:24–47, using fresh tools and venues to communicate and reinforce these values, and involving younger ministers in the process; (2) increasing the effectiveness and efficiency of operations and cultivating a culture of transparency, teamwork, and servanthood at every level of leadership; (3) implementing effective communication by various means; (4) planning for appropriate and progressive change; (5) recruiting, training, involving, and retaining ministers; and (6) planting new churches and daughter works through a team approach rather than relying primarily upon the entrepreneurial, pioneer model of the past.39
Several important factors are reinforcing Oneness Pentecostal identity while fostering greater interaction with the surrounding world. These include conferences, publications, and educational institutions.
Special conferences have long been a means of affirming identity and promoting evangelism, and they are still thriving in Oneness Pentecostalism today. The annual camp meeting of the Louisiana District UPCI is the largest of any group in North America, attracting ten thousand participants annually. “Because of the Times,” a ministerial conference in Alexandria, Louisiana, draws 3,000 ministers and spouses each year. The biennial North American Youth Congress (UPCI) has 17,000 in attendance. It is significant to see so many youth gathering for worship, instruction, and community service events while demonstrating commitment to moral values and modest, gender-distinctive dress. For the Azusa Street Centennial in Los Angeles in April 2006, the UPCI emphasized evangelism and renewal, and 1,305 people were baptized with the Holy Spirit in three days. There has been a similar emphasis in recent years at the annual general conference, with 3,600 being baptized with the Holy Spirit in Houston in 2010. In other countries, such as Bangladesh, El Salvador, Ethiopia, Mexico, Pakistan, Papua New Guinea, and the Philippines, weeklong evangelistic campaigns have resulted in 1,000, 3,000, 5,000, and up to 50,000 receiving the Holy Spirit.40 Meetings such as these promote Pentecostal worship and renewal. Observers have noted that they exhibit the fervency of worship, physical demonstrations, and racial integration of audiences that were characteristic of the early Pentecostal movement.
Publications have always been important for the dissemination and inculcation of Oneness beliefs, but in the early movement they were mostly periodicals, tracts, and booklets. In the past twenty-five years, however, the UPCI has published about 150 books on biblical, theological, and ministerial subjects. The UPCI operates the Pentecostal Publishing House and publishes a Sunday school curriculum (Word Aflame Publications). These materials are widely used throughout the movement.
The Oneness movement has been slow to develop and emphasize educational institutions, but some progress has occurred in recent years. Historically, there has been a strong anti-education element, especially among the predominantly white organizations. Theological education has taken place through local church instruction, short-term training programs, and unaccredited Bible colleges. At present, the UPCI has 7 Bible colleges in the United States and Canada and 208 overseas; the PAW, COOLJC, ALJC, and AAFCJ also have Bible colleges. Of these, only W. L. Bonner College (COOLJC) and Harvest Bible College (UPCI, Scotland) have accreditation, and only one small UPCI Bible college is seeking accreditation. There has also been the recent formation of a small liberal arts college.
On the graduate level, the picture is somewhat more encouraging. In 2001, the UPCI founded Urshan Graduate School of Theology (UGST), the only seminary in the movement. In 2010 the school received full accreditation with the Association of Theological Schools, and in 2010 it applied for full accreditation. Its student body is about one-fourth female and one-fourth ethnic minorities. The AAFCJ operates a Spanish/English masters program in partnership with Fuller Theological Seminary.
Since the advent of UGST there has been a significant increase in Oneness Pentecostals earning master’s and doctoral degrees in theology and religion. There is a growing awareness that Oneness scholars need to work together to articulate distinctive, coherent Oneness perspectives in hermeneutics, theology, praxis, and ministry. It appears that the emerging Oneness academy does not seek radical change but rather ways to express the Oneness message and lifestyle with credibility, practicality, relevance, and self-consistency in the twenty-first century.
THE CHALLENGES OF UNITY AND DIVERSITY
Like the Pentecostal movement generally, the Oneness movement is fragmented. There are hundreds of organizations, and many churches operate independently. There is considerable diversity of doctrine and praxis among the groups and even within groups.
Most significantly, there has been a debate over the theological interpretation of repentance, water baptism in Jesus’s name, and the baptism of the Holy Spirit as found in Acts 2:38. From the beginning of the movement, a strong majority concluded that these three steps constitute the New Testament plan of salvation or the new birth, while acknowledging that Christians who did not receive this full experience nevertheless had a relationship with God. For many, their position was similar to the views of early Trinitarian Pentecostals, such as Parham, Seymour, and Durham, who considered the baptism of the Holy Spirit as necessary for someone to be part of the New Testament church and to be caught up in the Rapture before the Tribulation. A minority held that regeneration occurred at repentance, with water baptism and Spirit baptism occurring subsequently. This view approximates that of most Trinitarian Pentecostals today.
When the UPCI formed in 1945, approximately 85 to 90 percent of the merged body held that Acts 2:38 was the new birth.41 It adopted the position that Acts 2:38 expressed “the Bible standard of full salvation” but adopted a policy of toleration of various explanations of this position as well as tolerance on secondary doctrinal issues. Its “Fundamental Doctrine” states:
The basic and fundamental doctrine of this organization shall be the Bible standard of full salvation, which is repentance, baptism in water by immersion in the name of the Lord Jesus Christ for the remission of sins, and the baptism of the Holy Ghost with the initial sign of speaking with other tongues as the Spirit gives utterance.


We shall endeavor to keep the unity of the Spirit until we all come into the unity of the faith, at the same time admonishing all brethren that they shall not contend for their different views to the disunity of the body.42


Splits have occurred frequently over doctrinal and leadership issues. For instance, the Pentecostal Churches of the Apostolic Faith Association split from the PAW in 1957. Its founder advocated a form of adoptionist Christology, but in recent years the organization has abandoned this position in favor of classic Oneness theology. The Apostolic Church of Ethiopia, the largest UPCI national church, withdrew from UPCI fellowship in 2003. Drawing from their Monophysite cultural heritage, the leadership developed the view that Christ had “heavenly flesh” and was genetically unrelated to Mary.
At the same time, there is considerable unity around the core doctrines of the oneness of God, the deity of Jesus Christ, and the message of salvation. This underlying unity is apparent and has perhaps been strengthened by the widespread use of doctrinal books published by the UPCI.
The early Oneness movement suffered from the same racial tensions and divisions that characterized American society. From the beginning, the Oneness movement had a strong contingent of African Americans and Hispanics. The early Trinitarian Pentecostal organizations became almost exclusively white or black, but Oneness Pentecostals formed the PAW as a completely integrated organization, about 25 to 30 percent black with the inclusion of Hispanics. This diversity was reflected in the leadership as well. Unfortunately, due to prejudice, including the social pressure of segregation in the South, a split occurred along racial lines in 1924, with most whites leaving the PAW to form three regional organizations. The desire for unity was so strong, however, that in 1931, two of these groups merged back with the PAW to form the Pentecostal Assemblies of Jesus Christ (PAJC), one of the two organizations that later merged to form the UPCI. In 1938, however, the same racial tensions caused most of the black ministers to withdraw and reconstitute the PAW.43
Oneness Pentecostals as a whole denounced racial prejudice, and many tried hard and long to overcome the social pressures of racism. The reasons for the whites leaving in 1924 and the blacks leaving in 1938 were not trivial and should not simply be dismissed as prejudice. Nevertheless, it is unfortunate that a better solution could not have been found—one that would have confronted the culture with the radical claims of the gospel. The PAW and later the PAJC were possibly the most integrated bodies in America at the time, and perhaps American history itself could have been affected had the ministers been able to elevate their vision beyond the difficulties of the time to see the plan of God for racial reconciliation.
Today about 60 percent of Oneness Pentecostals in the United States are African American, Hispanic, or Asian American.44 The PAW, COOLJC, and IBWC are overwhelmingly African American, while the AAFCJ is Hispanic with primary ministry in Spanish. The True Jesus Church, the Spirit of Jesus Church, and the United Pentecostal Church of Colombia have sizeable constituencies in North America.
The UPCI has grown rapidly among ethnic minorities, immigrants, and language groups in North America. About 20 to 25 percent of its constituents in the United States and Canada are African American, Hispanic, Asian American, or Native American. By the electoral process, there is significant minority representation on its general board, the boards or regional directorates of the six general divisions that have such a structure, and the leadership team of most districts. In recent years, there has been rapid growth among Hispanics and Spanish-language ministries, and a Spanish-language Bible college has been established in Houston.
Oneness leaders are also drawing attention to the role of women. In the early Oneness movement, women composed almost twothirds of the constituency and one-third of the ministerial roll, although organizational leadership was male. Over the years, the proportion of women ministers and pastors has diminished greatly. We can discern several reasons, including the increasing number of men who entered the movement and the ministry, the influence of fundamentalism and Evangelicalism, and a backlash against the women’s liberation movement of the 1960s and 1970s. Pentecostal women did not want to be seen as rebellious or radical, and many came to prefer a role of joint ministry with their husbands. Sometimes a woman maintained the primary role of preaching while her husband sought ministerial license as well. In many cases, women who felt a ministerial call married ministers and worked alongside their husbands without seeking credentials of their own.
Recently some have sought to return to the roots of the movement by affirming and encouraging women in ministry. In part, this new awareness may stem from changing attitudes in the larger culture as well as the prominent role of women in Charismatic circles. In the UPCI, which has always allowed the ordination of women, there have been calls for greater affirmation of women in ministry, but the top positions of district and national leadership are reserved for men. The PAW has gone even further by appointing women as district elders, national executives, and recently bishops.
The organizational, doctrinal, and racial fragmentation of the Oneness movement has created distance in many ways. Over the years there has been some fellowship but not close cooperation. Tentative initiatives by the UPCI did not translate into definite action, and a proposed union of the COOLJC and IBWC ended abruptly. Recently there have been signs of a desire for greater interaction, especially with regard to matters of common interest and concern, such as promotion of the Oneness message itself. Many members of various Oneness organizations and independent churches attend conferences, symposiums, and Bible colleges together. One-half the customers of the Pentecostal Publishing House are from outside the UPCI. While most students of UGST are from the UPCI, it also has students and alumni from the PAW, AAFCJ, and ALJC. Recently UGST professors have begun to teach in the master’s program of the AAFCJ.
Beginning in 2006, the UGST has hosted the Apostolic Fellowship Summit, an annual meeting of leaders of Oneness organizations in the United States. At the first meeting, there was a frank discussion of the historical tensions that led to the formation of organizations along racial lines, and a ceremony of reconciliation took place. The six largest organizations have sent their presiding bishop or general superintendent to one or more of these meetings, and other groups have also participated. Through this meeting there is the potential of much closer coordination of efforts in areas such as education, publications, and missions.
THE CHALLENGE OF GROWTH
Despite setbacks and splits, the Oneness Pentecostal movement is on a trajectory of continued growth worldwide with a steady influx of converts from all walks of life, including ethnic minorities. Growth is rapid in many parts of Africa, Asia, and Latin America. For example, based on the past three years, the UPCI is on track to double its overseas constituency in ten years.45 In the United States growth is much slower. For example, from 2000 to 2009 in the United States and Canada the UPCI had net growth of about 10 percent.46
The UPCI has fostered growth by forming new districts in areas of increasing opportunity and need. For example, the South Texas District, formed in the fall of 2002, grew in its first seven years by 27 percent in the number of ministers (which seems to be indicative of overall growth in constituency) and 51 percent in the number of churches.47 A total of 42 percent of the pastors are Hispanic, African American, or Asian American.
Around the world, there are many indigenous Oneness organizations, such as the True Jesus Christ and several large organizations that were formerly part of the UPCI fellowship but withdrew, most notably the United Pentecostal Church of Colombia and the Apostolic Church of Ethiopia. The UPCI is the only organization with a strong presence in every part of the world. Historically, the UPCI has operated as a U.S./Canadian church with North American missionaries in charge of organizations in other nations with the goal of establishing indigenous, self-governing churches. Currently, of the 190 nations in which the UPCI has a presence, 33 have their own national leadership. Legally, the UPCI is a family of autonomous national churches that are held together by common doctrine and fellowship. A global council has been constituted to maintain and oversee this fellowship. North American leadership controls the global council, but for it to function as intended and needed it must evolve into a truly international body. One of the achievements of the global council has been to foster the appointment of missionaries from various countries other than the United States and Canada.
CONCLUSIONS
Along with other Evangelical groups, Oneness Pentecostals uphold conservative theological, hermeneutical, and moral positions in the face of postmodernism and theological liberalism. They proclaim the Bible as the inspired Word of God, Jesus as Lord and Savior, and the work of the Holy Spirit to liberate and transform lives. In a pluralistic society, their teachings on personal holiness cause them to bear witness to an alternative life that does not conform to the values of the world. Their experience of the supernatural power of God gives them a hearing amid the many voices of religion, philosophy, materialism, and postmodernism. From this perspective, Oneness Pentecostals are natural allies with Trinitarian Pentecostals and other Evangelicals in the promotion of fundamental Christian values and teachings.
Oneness Pentecostalism is one of the most racially diverse movements in history. As such, it is positioned to make significant contributions to society by fostering racial harmony, assimilating immigrants, strengthening marriages and family relationships, offering assistance to the socially disadvantaged, and providing deliverance and new life to the spiritually bound. Since its frame of reference is primarily the Hebraic thought of the Bible rather than Greek philosophy, Oneness Pentecostalism is potentially a powerful vehicle for bringing non-westerners, Jews, and Muslims to an understanding of the deity of Jesus Christ.
Along with the larger Trinitarian/Charismatic world, Oneness Pentecostals proclaim the urgent need of the miraculous work of the Holy Spirit for salvation, healing, deliverance, victorious Christian living, and world evangelization. In addition, Oneness Pentecostalism issues a prophetic call to exalt the name of Jesus in everything and to manifest God’s holiness in all aspects of life.
The key to Oneness Pentecostal identity is apostolicity. The movement began as a call to return to the first-century message and experience of the apostles. It insists on baptism in the name of Jesus Christ and the baptism of the Holy Spirit with the sign of speaking in tongues because these teachings and practices were normative in the apostolic church. This point of view leads to a distinctive apostolic hermeneutic.48 If the movement is to maintain its identity, enjoy fundamental unity while embracing and celebrating diversity, and continue on a trajectory of growth, it must focus on apostolicity. In doing so, it will make unique contributions to the larger Christian community and achieve enduring relevance in a secular, postmodern world.
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A PERSONAL STORY
I
REMEMBER AS IF it were yesterday and still remember exactly where I was. It was August 1997, and I was driving eastbound on Louise Avenue in Manteca, California. As I drove, the Holy Spirit spoke to me in a thought: “Change the name of the church.”1 It takes much longer to tell the story and describe the inner dialogue than the whole experience actually took. I instantly knew that the church my wife and I had planted eighteen years before had grown inward in our ministry focus and that we needed to recover our sense of mission to the community. Despite that fact that I knew to be true, I inwardly resisted the notion. After all, I thought, Covenant Christian Fellowship, as the congregation was then known, was one of the largest churches in our city and was highly regarded by fellow pastors as well as by civic leaders in the community. Why would we want to change the church’s name? It had taken many years to overcome the suspicions my Evangelical colleagues had of a growing Pentecostal/Charismatic church.2 We had overcome the Pentecostal stereotypes and had been “accepted” by the larger Christian community in Manteca. Why confuse people with a name change when it was unnecessary?
As soon as these thoughts entered my mind, I remembered that a few of the venders our church had dealt with over the years had billed us as “Convent Christian Fellowship” or a nonsensical “Convenant [sic] Christian Fellowship.” They had no clue what covenant meant. At the same time I remembered our church receptionist reporting that the offices occasionally received phone calls asking if we were a church or not; “fellowship” apparently was not an adequate descriptor. I also instantly knew we needed to change the church’s name to reflect a fundamental heart and attitude change that freshly embraced Jesus’s Great Commission. God was reminding me that His church exists to be a “missionary people” in unique and particular sociocultural settings.3 It was not easy to admit, but our church had lost sight of its “sentness” as the people of God. We were neglecting our mission field.
Thus began the most challenging task I ever faced in my pastoral ministry: leading an inwardly focused church outward to reengage its mission locally and globally. With the congregation’s full approval, we did change our name to New Hope Church five months later, but it would take some three years, however, to complete the painful reorientation. It was painful because during that time, nearly 150 people stopped attending our congregation, moving on to other churches, many openly complaining that evangelism and missions were all we ever talked about.4 Despite the criticism I continued to pastor the congregation through the end of 2002, and a new trajectory was charted in becoming an “outpost” for the kingdom of God in our community and beyond.5 When I left for a new ministry assignment it was bittersweet. The congregation had made real progress in living missionally, but much of the vision was yet to be realized. I passed the leadership mantle to another.
I am thrilled to report that over the last three years, under the leadership of the church’s former youth pastor, now the senior pastor, New Hope Church is authentically living out its mission to the Manteca community and beyond. The church has established a regular outreach in a troubled area of the city, purchased a house there to practice incarnational ministry, and is planning to start a new church in the neighborhood at some point when the appropriate leader is found. Through this and other missional expressions, new people are regularly becoming followers of Jesus and being incorporated into the family of the church. Though I watch from a distance, it is wonderful to see. But most importantly, this transformation of New Hope Church is an example of the Holy Spirit’s relentless missional leadership.
In this essay I want to explore the challenge and opportunity pastors and Christian leaders face in providing missional leadership in our North American cultural settings and the attendant need for God’s presence and power to accomplish the task. What is needed in particular, I suggest, is a reappropriation of the empowering, missional character of the baptism with the Holy Spirit, hereafter referred to as Spirit baptism. The people of the Spirit need to rediscover their canonical and historical heritage in order to inform and shape authentically missional churches that engage in Spirit-directed mission in Western culture.6 Moreover, Spirit baptism brings believers into the rich experience of God’s redeeming love for our world and provides the gift of prophetic insight dispensed by the Spirit to direct the church’s mission in diverse and varied contexts. Empowerment and prophetic vision are sorely needed if the church in the United States is to carry out God’s mission effectively.
THE STATE OF THE CHURCH IN NORTH AMERICA
The Manteca church that I pastored for twenty-five years is not unique. Although the congregation grew remarkably for many years, its very growth ironically led to a disengagement from the Great Commission. In the first few years after planting the church we saw many first-time converts, but gradually that changed. For several years we became the “hot” church in town, and most of our growth no longer came from people newly converted to Christ but from transfers from other congregations. We subtly and unintentionally had lost sight of our fundamental mission as we focused our attention on caring for those already following Jesus. This is the experience of far too many growing churches in the United States. Unfortunately, many pastors and church leaders do not seem to fully appreciate the problem, as churches frequently end up competing with one another for the same Christian consumer market by offering “better” programs and ministries targeting believers. This is not good news given Christianity’s present social location in the West. Just what is the state of the American church? The answer depends on the source.
Presently, the megachurch phenomenon is getting much attention. So named because of a regular weekend worship attendance of over two thousand, megachurches are more prevalent in the United States than ever before, giving the appearance of Christianity’s growth and impact on our culture.7 At the same time, Gallup pollsters and church statistician George Barna have been reporting American weekly church attendance at 40 percent or more.8 Add to this the high-profile Christian media ministries whose reports of impact and success seem to reinforce the notion that church is doing the job of evangelism and mission well. At times some of the rhetoric is triumphalistic.
On the other hand, many voices are pointing to other statistics suggesting “the American church is in crisis.”9 These sociologists and church growth researchers have conducted studies asserting that people over-report their attendance patterns to pollsters and that actual church attendance is half the Gallup and Barna figures. David T. Olson, who directs church planting for the Evangelical Covenant Church, says that actual church attendance in the United States is about 17 percent and that only one state (Hawaii) has shown an increase in the last ten years.10 Some argue that things look so bad that Christianity might die out in one generation if nothing is done to correct the situation.11 Alarmist pessimism is not any better than triumphalism.
Although statistics can be misleading if mishandled, there is little question that the church in North America is facing a new day with new challenges. Of the top twenty-five Christian denominations in the United States, only two are growing, and their growth is only marginal. The overall trend in the United States indicates a downward spiral when church attendance is compared to the overall population growth.12 Just as alarming, if not more so, is the research that tells us that so many of those “who identify themselves as Christian (and this includes conservative evangelicals) do not evidence the beliefs historically held by Christians.”13 None of this is to suggest that the church in North America faces inevitable decline. Nevertheless, Ed Stetzer of LifeWay Research, far from being a pessimist, acknowledged that “Christianity is losing its ‘home-field advantage’ in North America.”14 Some are suggesting we have already lost it. According to George Hunsberger of the Gospel and Culture Network, the church in North America has become “a vendor of religious services and goods” to Christian consumers rather than a missional people who model and proclaim in deed and word the gospel of the kingdom of God.15 Market categories shape too much of church life as churches “vend” their goods. The church in our culture is no longer in the center; we have experienced a “social dislocation,” and the majority of pastors and church leaders have yet to come to grips with the reality. Simply stated, the church is at the margins of North American culture and is ignored by vast numbers of Americans who see the church as irrelevant to their everyday lives.16
Pastors I encounter everywhere sense this missional malaise but are unsure of what to do to change things. Far too many go from conference to conference or resource to resource trying to find something that will bring an answer to the cultural disconnect they are experiencing. The answers, however, will not be found in the latest success stories or by imitating the practices of growing churches. Darrell Guder has said it well: “[T]he crisis of the North American church will not be found at the level of method and problem solving ….The real issues in the current crisis are spiritual and theological.”17 The decline of the Christian church in Western culture is a fact, and superficial solutions are inadequate in addressing it. Indeed, it is easy to be pessimistic, but I would suggest that the current sociocultural realities facing the American church are a providential opportunity for a radical rediscovery and renewal of the missional purpose of Spirit baptism.
THE MISSIONAL CHARACTER OF SPIRIT BAPTISM
Before exploring the missional dimensions of Spirit baptism, I want to first discuss the word missional. “When it comes to being missional, it seems everyone wants in on the action.” So writes Reggie McNeal, the missional leadership specialist for the Leadership Network.18 The term missional (and its nearest kin, missional church) seems to be the “in” word currently. In Christian circles everywhere people are using the word missional—do a Google search to confirm my assertion. Considering that the word came into usage just over ten years ago, this is somewhat surprising.19 As expected, with wide usage, the terms missional and missional church are taking on many connotations, and with much imprecision. Missional church now is a “label to describe practically everything a church does.”20
Defining missional
When Darrell Guder, George Hunsberger, and others started using the term in 1998, they were seeking to overcome a similar imprecision associated with terms like mission, missions, and missionary. So just what is meant by the term missional? There is need for clarification. Missiologist Charles Van Engen uses the term missional to “emphasize the essential nature and vocation of the church as God’s called and sent people.” Van Engen goes on to say that “God’s mission calls and sends the church of Jesus Christ, locally and globally, to be a missionary church in its own society, in the cultures in which it finds itself, and globally among all peoples who do not yet confess Jesus as Lord.”21 Most of the leaders of the “missional renaissance” correctly place considerable stress on the initiative of God, the missio Dei, and His redemptive “action in human history,” expressed in the gospel story. Thus the church is “the primary agent of God’s missionary action.” Fundamentally in Van Engen’s thinking, the church “exists” for mission.22
Adding another perspective, missional church theoretician and practitioner Alan Roxburgh suggests that it might be better to think of the word missional as a process or lifestyle. “Missional for me is about how we rediscover a radical engagement between Scripture and the strange, changing culture(s) in which we find ourselves ….[I]t’s discovering what God is up to in the neighborhoods and communities in which we live, and seeking to join with God [redemptively] in those places.” While Roxburgh acknowledges that there is much more that could be said about the term missional, his practical definition “helps people get a handle on the idea.”23
Clearly Roxburgh does not aim for a dictionary definition of missional, preferring instead to recognize the “imprecision” of the term as a corrective to the modern Western tendency to demand “precise definitions for everything … that can be used to design strategies and implement plans that leave us in control.” Just as the Scriptures’ use of the term kingdom of God is filled with “imprecision that can’t be pinned down [and therefore] invites us to risk entering a world we may not be able to control or manipulate … ” so it is with missional.24 Roxburgh’s perspective on the use of the term missional is suggestive in that it points to the need for deeper dependence on and sensitivity to the Holy Spirit as the one who empowers and directs missional engagement.25 In summary, for use in this essay, the term missional captures both the church’s essential “sentness” as God’s missionary agent, announcing God’s kingdom, as well as the church’s radical dependence on the Holy Spirit as the “supreme missionary strategist.”26
EMPOWERED TO WITNESS
For those in the modern Pentecostal and Charismatic traditions of the last century, the notion of Spirit-empowered and -directed engagement in evangelization and missions is not new. Both biblically and historically it has been the woof and warp of an understanding of the Holy Spirit’s renewing work. That said, much like the church I pastored in Manteca, I would suggest that many—if not most—Pentecostal and Charismatic churches in the United States have lost their “pneumatic” missional orientation. Largely they market themselves to Christian consumers in a manner that reflects a cultural captivity no different from other Evangelical churches in America. While Pentecostal and independent churches in Asia and the Southern Hemisphere continue to flourish and grow with attendant manifestations of the Holy Spirit’s power, Pentecostal and Charismatic churches in the West, with the exception of African American, Hispanic, and immigrant congregations, are largely plateaued or experiencing decline in church attendance.27
This is not to suggest that pastors and church leaders have intentionally led the church into its present condition. Instead, the difficulty is part of the North American church’s broader struggle to adjust to its social dislocation and find its way forward in the midst of increasing cultural and religious pluralism, as well as the secularization that characterized Western culture in the twentieth century. Pastors are experiencing a “dis-ease” as they seek to understand and relate to these rapidly changing and vastly different contexts, which also include the often confusing philosophical boundary zone between modernity and postmodernity.28 The reality is that the disestablishment of the church in the West has now made Europe and North America mission fields that are unfamiliar to many Pentecostal and Charismatic pastors and church leaders. Consequently, they still conduct church life as if Christianity stood in the middle of our society rather than at its margins. It has been aptly put about the Western church in this new milieu, “We’re not in Kansas anymore.”29
Compounding these broader church and culture contours and significant for this essay is the idea that the fundamental missional purpose of Spirit baptism seems to have been eclipsed, at least in part, by the cultural accommodation that has come as U.S. Pentecostals have sought wider societal and ecclesial acceptance in the decades that followed World War II. Consequently, there is a need to “hear again” the biblical emphasis on the Holy Spirit’s role in enabling and leading the early church’s mission in the Book of Acts. Modern Pentecostals would also be well served by revisiting their biblical origins and their early history a century ago.30
BIBLICAL FOUNDATIONS31
Historian and theologian Justo Gonzáles, in his appropriately titled commentary Acts: The Gospel of the Spirit, suggests “that the main character in the Book of Acts is not the apostles, nor even Paul, but the Holy Spirit.”32 This is not a novel view. Graham Twelftree’s recent study in Luke-Acts also highlights the Lukan emphasis in which “the presence and power of the Spirit is almost everywhere palpable.”33 Certainly Luke’s account of the church’s early history puts in clear theological perspective the essential and unequivocal missional character of Spirit baptism.34 While there are other theological dimensions to Spirit baptism both in Luke-Acts and the rest of the New Testament, the author of Acts sees Spirit baptism as preeminently, though not exclusively, about empowerment for mission, and he shapes his narrative accordingly.35 As classical Pentecostals continue to debate initial evidence and its relationship to Spirit baptism, Luke’s narrative places the focus on the “distinctively missiological” nature of the experience in Acts 1:8: “But you will receive power when the Holy Spirit has come upon you; and you shall be my witnesses in Jerusalem and in all Judea and Samaria and to the ends of the earth” (rsv, emphasis added).36
This verse also serves as a summary statement for the biblical narrative that follows. Acts tells the story of “the expansion of the church through missionary effort” as “the Spirit restlessly drives the church to witness” and to grow through the planting of new churches in strategic cities.37 It is the story of a group of marginalized Jews that God uses to bear “witness” to the Christian story.38 More than anything it is the continuing story of what Jesus “began to do and teach,” now carried on by an empowered church directed by the Holy Spirit.39 Just as surely, Acts reveals the expansion of Christianity from its rather provincial beginnings as a Jewish sect to its expression as a universal faith uniting both Jew and Gentile. Under the Holy Spirit’s guidance Christianity spread from its humble origins in Palestine and penetrated to the heart of the mighty Roman Empire in just over thirty years.40 Importantly, an honest reading of the Lukan account of Christianity’s beginnings leaves little room for notions of an idealic, pristine New Testament church. Rather, Luke shows us that God’s mission goes forth despite the church’s all too frequent recalcitrance and parochialism, something especially evident in the early chapters of Acts.41
The Book of Acts puts emphasis on God’s supernatural initiative and the Holy Spirit’s pivotal role in directing the church’s mission and evangelistic work.42 It is God who confronts Saul of Tarsus on the Damascus road and calls him to missionary enterprise (Acts 9) and pushes Peter past his prejudices to proclaim the gospel to the Gentiles (Acts 10). It is the Holy Spirit who gifts the infant church with missionary and evangelistic power (Acts 2), who inaugurates the missionary journeys of Paul (Acts 13), and who turns Paul from his northward travel plans in Asia Minor, pointing him instead toward the west, eventually arranging for the first penetration of the gospel into Europe (Acts 16). Space does not allow for specific mention of the many manifestations of the Spirit that lace the Acts narratives as the gospel message was confirmed with healings, signs, wonders, and remarkable power encounters.43 Significantly, Luke chronicles the apostles, particularly Paul, contextualizing the gospel message in diverse contexts with prophetic discernment and sensitivity.44
HISTORICAL FOUNDATIONS
From the birth of modern Pentecostalism at the dawn of the twentieth century, Pentecostals saw Acts and Spirit baptism with missional eyes. Charles Fox Parham, the theological architect of Pentecostalism in the United States, believed God’s gift of speaking with tongues (“glossolalia”) was the Bible evidence of Spirit baptism that gave the recipient a supernatural ability to speak in known languages (“xenolalia”) to aid in the task of world evangelization. Believing in the imminent return of Christ, there was no time for the laborious and long process required to learn foreign languages. Rather, God was bypassing language study altogether through Spirit baptism and the gift of tongues so that missionaries could deploy straight to the mission field. Of course, Parham was wrong about xenolalia. Nevertheless, he and his students shared “an intense interest in world evangelism,” which helped create the womb for the “missionary origins” of modern Pentecostalism.45 A trajectory was set that would reshape world Christianity within a century.
William Seymour took up the missions banner leading the 1906 Azusa Street revival in Los Angeles. The fires of spiritual renewal at the Azusa Street Mission fueled a deep missionary passion that resulted almost immediately in the sending of missionaries overseas. Fuller Seminary professor Cecil “Mel” Robeck, who has spent much of his scholarly career studying the Azusa Street Mission and the life of William Seymour, argues that Seymour saw the very purpose of the Azusa mission as “evangelization—the evangelization of the entire world.”46 The emphasis was not just on foreign mission but also on evangelization broadly under the charge “try to get people saved.”47 There is much scholarly debate today over whether the Azusa Street Mission was the “American Jerusalem,” the geographical center from which most of modern Pentecostalism spread with increasing attention given to more diverse and widespread origins. Whatever one may wish to argue, the Azusa Street Mission illustrates the catalytic evangelistic and missionary zeal early Pentecostals drew from their experience and understanding of Spirit baptism.48
Over the succeeding decades after Azusa Street, Pentecostals gradually became more organized and strategic in their missions enterprise while still maintaining their evangelistic zeal. They made many mistakes along the way, but their emphasis on the power of the Holy Spirit to confirm the preaching of the gospel with signs and wonders made considerable impact in the developing world and established significant expressions of Pentecostal faith in the Southern Hemisphere and Asia.49
Pentecostal and Charismatic churches in the United States grew with similar evangelistic fervor throughout the twentieth century and into the 1980s. Over the last quarter century, however, the marginalization of Christianity in North America has left most U.S. church congregations, including Pentecostals, plateaued or in decline, as we have already discussed. Though church growth has slowed in some nations, such as South Korea, Pentecostal-like expressions of the Christian church in Africa, South America, and Asia continue to experience remarkable growth. It is the Western church that faces the greatest challenge.
RECOVERING A MISSIONAL SPIRITUALITY
Our exploration of the state of the American church, the clarification of the word missional, and the cursory review of the biblical and historical missional heritage of those of us who embrace Spirit baptism beg the question, What are we to do? More specifically, How are we to recover a renewed missional passion and vision for North America? There are several possible trajectories toward renewal, but I will suggest two priorities that are particularly important.
It may sound simplistic, but I suggest our first priority is discovering a deeper spirituality that emerges from heartfelt prayer and worship as devoted followers of Jesus. Spirit baptism is not an experience that we simply assign a date to and then move on from as if it were merely an historical event. It is an experience in which we are to live (Eph. 5:18). Pentecostal exegete Gordon Fee asserts that in the New Testament “spirituality is defined altogether in terms of the Spirit of God ….One is spiritual to the degree that one lives and walks by the Spirit.”50 Those who affirm the empowering work of the Holy Spirit must recover a spirituality adequate for the times we face.51 Over a century ago Andrew Murray wrote that one of the keys to “missionary motivation is the deepening of spiritual life” and “true dependence on the power of the Holy Spirit.”52 The South African Dutch Reformed minister used language that Pentecostals and Charismatics would unquestionably endorse. Referring to Acts 1:8, Murray wrote, “The Pentecostal commission can only be carried out by a Pentecostal church, in Pentecostal power.”53 Murray believed that the “missionary problem” (a lack of missionary passion and zeal in pastors and churches) was a “personal one” and that:
… every believer, in receiving the love of Christ into his heart, has taken in a love that reaches out to the whole world. The great commission rests on every member of the Church. Let each begin with himself in seeking for the Church the restoration of her pentecostal power for the work of conquering the world for her King.54


Returning to my own story that opened this essay, I must admit that I had lost sight of this missional ecclesiology, at least in part, because my heart had grown cold. The church I pastored for a quarter century veered from its missional focus because I lost my love for those without Jesus and was not leading well. Living with the deterioration of morality in our culture, the destructiveness of the pornography industry, the slaughter of the unborn, and the growing hostility toward Christianity in the United States left me angry at “sinners.” Subtly, it became an us-against-them situation. The encounter with God’s voice calling me to change the church’s name was one wake-up call among many in 1997 that brought me back to a place of prayer, asking God to give me His heart for people He so deeply loved. Within months of praying that prayer, my heart was again broken for those for whom Jesus died. I learned afresh that John 3:16 was no slogan but an ultimate missional verse. I recovered a more vibrant life in the Spirit.
Theologian Frank Macchia points to something I believe is often missed in discussions regarding Spirit baptism and empowerment. For Macchia it is God’s selfless love that motivates and sustains mission to the world.
God’s people are carried by Spirit baptism on the winds of God’s holy breath to bear witness to Christ. They come to know that divine freedom as their own when they lay down their limited imaginations and are overtaken by God’s missionary passion for the world. The self-giving God of Spirit baptism produces a self-giving people who do the same. To love God is be shaped by that love so as to share its affections and passions.55


In view of Macchia’s perspective, I wish to raise a question. Is it possible, despite having experienced Spirit baptism, that many Pentecostals and Charismatics no longer see the “helpless and harassed” people in this world with the redemptive compassion that Jesus so marvelously modeled for us in His earthly ministry?56 At least for me, this was the case. Nevertheless, prophetic sight returned as I set aside my “limited imagination” and let God’s love supply a renewed missional vision, resourced by the presence and power of the Holy Spirit. I was once again deeply “moved on the inside” as I saw the broken condition of people living without the gracious care and leadership of the Good Shepherd.57 I am convinced that many other pastors and leaders could benefit as I did by a spiritually revitalizing “pouring out” of the love of God in our hearts by the Holy Spirit (Rom. 5:5).
The second priority is an outflow of a passionate spirituality. We must have Spirit-endowed prophetic vision and sensitivity in order to effectively carry out evangelism and mission in our varied and particular contexts. As I have argued, far too many churches in the United States continue to function as if Christianity is still enfranchised (at the center of culture) despite the fact that America has radically changed (the church at the margins). The implication of these changes is clear: the church must now look at North America with “missional eyes” that recognize and find answers to the significant cultural barriers and challenges the church faces in proclaiming and modeling the good news of the kingdom of God. This will require prophetic leadership. Let me explain what I mean by “prophetic leadership.”
This essay is calling for a rediscovery of Spirit baptism’s essential connection to the Great Commission. In addition to a recovery of God’s redemptive love, there is a great need for prophetic discernment that will bring about strategic alignment with God’s missional purposes in the earth. In referring to the need for prophetic leadership I am not suggesting prophetic insight makes one a prophet;58 rather, I seek to emphasize the need for the prophetic gifting that Peter’s Pentecost sermon promises is available to all believers (Acts 2:18). The eschatological gift Peter speaks of is the Spirit of prophecy (prophetic insight) promised by the prophet Joel. For Luke its purpose is “to equip the disciples for the mission that lay ahead.”59 I have already recounted a few pivotal instances in Acts of the Spirit’s strategic guidance regarding the direction of mission that suggest this is the case.
In this critical hour we need missional leaders who “understand the times” and see their cultures and ministry settings with God’s perspective. These prophetic leaders see with God’s eyes and feel what He feels for our lost world.60 With God-given vision they discern God’s creative and redemptive strategies in bearing witness for Christ in unique and particular contexts. Considering that the United States is now a missionary location, we need God’s wisdom in responding to “Lesslie Newbegin’s important call for the missionary encounter of the gospel in Western culture, addressing especially how we are to contextualize that call here in North America.”61 Fuller Seminary president Richard Mouw sees an example of this “missionary encounter” in Paul’s preaching at Athens on Mars Hill (Acts 17). In Mouw’s view, Paul “presents to us a profoundly biblical and practical missionary methodological model.” Mouw explains that Paul did four things:
First of all, he had studied the Athenian perspective on reality. He knew their writings and was conversant with their poetry. Second, he had discerned an underlining spiritual motif, observing that, “I see that in every way you are very religious.” Third, he looked for positive points of contact within their worldview, noting that even their own poets had said, “For in him we live and move and have our being,” and that, “We are God’s offspring.” And finally, he invited them to find their fulfillment in the person and work of Jesus Christ.62


This missionary encounter is an example to us of more than just a methodology to be copied. It is instead an example of how the Spirit will supply prophetic insight and direction for evangelism and mission. Though not explicitly stated in the Mars Hill narrative, it illustrates Paul’s practice of careful contextualization, the reshaping of the gospel message to make it intelligible within his audience’s unique worldview.63 That the Spirit directed the process is implied by the overall prominence of the Holy Spirit’s leadership throughout the Acts narratives.
Finally, it almost goes without saying that with the cultural and religious pluralism in the United States there is no one strategy to reach neighborhoods and cities with the gospel message. So then we must follow Paul’s example and do the cultural research necessary in preparing for the missionary encounters God has called us to. But this work must be aided by prophetic vision that garners an “insightful awareness of how the Spirit of God is already at work in a culture before we go there.”64 We will find that the Holy Spirit will lead us to adjust our terminology and the “angle of address” as we engage the multiple audiences in our contexts.65 Nor should we forget that when we get the message straight, the Holy Spirit will confirm with attending gifts.
Unfortunately, prophetic sensitivity has not been a sufficient priority for many American pastors, both Pentecostal and Evangelical. Too many of us are still intoxicated by modernity’s demand for well-thought-out formulas and strategic plans and have relied too much on our own resources and abilities, only to find evangelistic efforts misdirected or frustrated. The challenge before us is not becoming more adept at a faddish quests for “cultural relevance.” Rather, the real is need is a renewal of radical dependence on the Holy Spirit. It is the Spirit who empowers the church to be God’s missionary people and who directs culturally sensitive missionary encounters. May God grant us afresh a baptism of His divine love for our world and prophetic vision through which we discover and join with His redemptive purposes on the earth.
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