"Missional pneumatologies are rare enough, but when Gary Tyra fills this serious
theological vacuum with this truly excellent exploration of the role of the Spirit in
mission, we can only be grateful. This is an addition to the missional conversation we
have been waiting for."
Alan Hirsch, founder of Forge Mission Training Network and author of The Forgotten Ways
"Tyra's sensitive scholarship and pastoral experience have helped him to come up with a sound, balanced and readable volume-a welcome contribution of immense value to the health of the global church. Although Tyra's views are significantly shaped by his Pentecostal roots, the case he presents is consonant with evangelical essentials and should provoke interest and response from a wide spectrum of Christians who warmly and reverently welcome the work of the Holy Spirit in the life of the church today. This book is an essential addition to every theological library!"
Ivan Satvavrata, senior pastor and chairman, The Assembly of God Church and Mission, Kolkata, India, and International Deputy Director, South Asia, The Lausanne Movement
"Gary Tyra has succeeded in translating and interpreting the `tongues' of Pentecostal missiology into evangelical idiom! Students will be immersed into the salvationmissional history of the Bible and introduced to the most vital streams in contemporary mission theology. A must-read for missiologists and anyone else seeking to fulfill the Great Commission."
Amos Yong, professor, Regent University School of Divinity, and coeditor of Pneuma
"Among the many recent `turns' in the doctrine and spirituality of the Holy Spirit, the turn to mission might well be the most significant one! A fresh, inspiring and prophetic missional pneumatology outlined and developed in this work, in close conversation with missional ecclesiology, provides the kind of biblical, practical and theological impetus evangelicals have been waiting for. The reader will be faced with a simple and profound challenge: The missionary Spirit of the missionary God is ready for the world-what about you and your church?"
Veli-Matti Karkkainen, professor of systematic theology, Fuller Theological Seminary
"Outside of the West, the church is exploding in rapid growth and influence, and leading experts tell us that much of it is due to supernatural manifestations of the Holy Spirit. What has been needed is a biblically and theologically savvy defense of this role of the Spirit in the church's mission. Tyra's excellent book more than adequately fills that need. His treatment of the importance of the prophetic is alone worth the price of the book."
J. P. Moreland, Distinguished Professor of Philosophy, Talbot School of Theology, Biola University, and coauthor of In Search ofa Confident Faith
"It's ironic that it's taken a century for this book to be written. Gary Tyra helps Pentecostals and non-Pentecostals see that we all are charismatic, each of us embodying the Spirit who is missional. Regardless of one's experience, all are called to hear his promptings and, in obedience, see the many ways his power is manifested. The Spirit conspires to do the will of the Father. Each member of the people of God has all that's needed to function in fullness as his missional witness. Tyra has provided a very readable, biblically informed and anecdotal manuscript showing how the Spirit is missional. A complete and deeply helpful book for one's devotional and ministry life." Brian C. Stiller, global ambassador, The World Evangelical Alliance, and president emeritus, Tyndale University College and Seminary
"I applaud Gary Tyra's bridge-building efforts on this most practical and pivotal arena of our joint witness throughout the body of Christ."
Jack W. Hayford, president, The King's University
"This book marks a new frontier in evangelical missiology, the gift being a new breed of Pentecostal pastor who blends evangelical learning with Pentecostal experience of the Spirit into a rare but emerging genre: missiological pneumatology."
Russ Spittler, professor emeritus of New Testament and provost emeritus, Fuller Theological Seminary
"For more than a decade, in dialogue with the missional and emerging movements, I have awaited this book. Thank God for Gary Tyra's insights regarding how the church's ongoing conversational relationship with the Holy Spirit informs engagement with culture and empowers Christian mission. Best I've seen by a wide margin."
Todd Hunter, missionary bishop, The Anglican Mission, and author of Christianity Beyond Belief
"Gary Tyra offers a sweeping panoramic view of the Spirit in mission. This academically critical and yet extremely reader-friendly study serves well as a prophetic call for all Christian communities to be Spirit-empowered witnesses following God's trajectory in mission."
WonsukMa, Ph.D., executive director, Oxford Centre for Mission Studies
"The title of this book states clearly the focus of Tyra's work. The Holy Spirit and mission are neither isolated themes nor disconnected activities, but are clearly connected to a missionary God whose redemptive impetus is centered in the continuing mission of Jesus, empowered by the Spirit. Tyra moves beyond the defining parameters of his own faith tradition and speaks clearly about what should be the heartbeat of every follower of Jesus who realizes that the redemptive mission of Jesus is the organizer for our meaning and purpose in life."
Byron D. Klaus, president, Assemblies of God Theological Seminary, Springfield, Missouri
"The Holy Spirit in Mission breaks fresh ground in connecting the dots between a missional pneumatology and a missional ecclesiology.... This book is a must-read-and a very engaging read-for church ministers, rank-and-file church members, denominational leaders, college students and seminarians, and theological educators. I highly recommend it."
Murray W. Dempster, Distinguished Professor of Social Ethics, Southeastern University
"The Holy Spirit in Mission by Gary Tyra challenges the evangelical church in postChristian America to live and serve by the dynamic of a missional pneumatology. Tyra's presupposition is that being missional is the heartbeat of the Holy Spirit. His message is timely, provocative and compelling, and it captures the spirit of missions. Christian leaders might want to buy this book by the dozen and share it with their leadership teams. Those who have ears to hear need to hear what this prophetic book says to evangelical Christians about prophetic speech and action in Christian witness."
Roger Stronstad, Biblical Theology Director, Summit Pacific College
"This book makes an important contribution to the growing literature on the missional church movement by focusing on the Holy Spirit and the role of prophetic activity. Tyra's view of prophetic activity is supported with a careful analysis that draws out implications for a renewed ministry focus on engaging Western culture. I highly recommend it."
Michael Wilkinson, Trinity Western University
"Prophecy is a much-misunderstood gift of grace that has been lost to much of the contemporary American church. Gary Tyra has provided a biblically informed and practical book to guide church leaders in the restoration of prophetic speech and action for Christian witness and service."
Margaret M. Poloma, professor emeritus of sociology, The University of Akron
"Gary Tyra's emphasis on prophetic speech and action as critical elements of Spirit empowerment in the life of a believer are a theme that has been underrepresented in the theological literature and underutilized in concrete practice. This book inspires pastors and laypeople to obey the Spirit's divine promptings to act in a manner that will indeed change the lives of hurting people."
Doug Petersen, associate editor, Pneuma, and professor, Vanguard University
"I warmly recommend this practical theology of the Spirit to my fellow ministers. In a time in which newly acquired knowledge outpaces experience and wisdom, and theory is preached in isolation from the practice of ministry, Tyra argues for a more dialectical approach in presenting the whole-life transformation of the prophetic mission of the Holy Spirit in the life of the church in America."
Jesse Miranda, executive presbyter, General Council of Assemblies of God, and CEO, National Hispanic Christian Leadership Conference
"Gary Tyra suggests that the renewal of evangelical witness in a post-Christian era will involve a rediscovery of the Spirit's guidance in all aspects of serving God's kingdom purposes in the world. The result is a missional pneumatology that calls churches to discern and embody ever anew the Spirit's ongoing witness to the word of the living God. Tyra's vision is timely not only for Pentecostals and evangelicals but for Christians of all confessional families."
Frank D. Macchia, author of Baptized in the Spirit: A Global Pentecostal Theology
"The Holy Spirit in Mission is a fresh call to the church to intentionally participate with the Holy Spirit in what God is doing in the church and in the world. It engages the best of missional scholarship while giving very practical examples of how we can all be involved with the Spirit in God's mission. I highly recommend it to all church leaders." Berten A. Waggoner, national director, Vineyard USA
"This important book repairs the disconnect between big-picture `missional' depictions of the Spirit's work in renewing the creation and those who are calling us to engage in prophetic speaking and acting in the power of the Spirit. Gary Tyra not only makes his biblical-theological argument in a convincing manner, but he reinforces his case with powerful real-life accounts of the Spirit's prophetic leadings."
Richard J. Mouw, president and professor of Christian philosophy, Fuller Theological Seminary
GARY TYRA
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and statesman whose example, counsel and friendship
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Having produced three books prior, one thing I've learned is that the publication process is a long and involved one. I want to briefly acknowledge here my indebtedness to several groups of people whose help was crucial to this book's realization.
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Fourth, I offer sincere thanks to those members of the Evangelical Theological Society and Society for Pentecostal Studies who heard me present academic papers based upon this work, and who offered both constructive and affirming comments in response. They too made this a better book.
Fifth, it's hard to state sufficiently how important it was during the long composition process for me to have interactions with evangelical church leaders, church members and students, some Pentecostalcharismatic and some not, whose eyes lit up when I described for them the thesis of this work. It was your excited, passionate, affirming responses that kept me thinking that I was on to something that just might make a difference in the way we evangelicals engage in missional ministry in our post-Christian context. You know who you are: many thanks to all of you for your generosity of mind and spirit.
Finally, though my adult children Brandon and Megan are out of the house these days and less affected by my writing process, my dear wife (and sometimes writing partner), Patti, continues to demonstrate what genuine marital love looks like by her willingness to allow me to spend so much time in my corner of the den, hunched over my laptop computer amid multiple stacks of books. Thank you, Patti, for being so patient with me. I love you more and more as the days go by. I'm a better man because of you!
ONE OF THE ARTICLES OF FAITH included in the Cape Town Commitment-the document created at Cape Town 2010: The Third Lausanne Congress on World Evangelization-emphasizes the importance of the Holy Spirit to the mission of the church. This particular article says:
We love the Holy Spirit within the unity of the Trinity, along with God the Father and God the Son. He is the missionary Spirit sent by the missionary Father and the missionary Son, breathing life and power into God's missionary Church. We love and pray for the presence of the Holy Spirit because without the witness of the Spirit to Christ, our own witness is futile. Without the convicting work of the Spirit, our preaching is in vain. Without the gifts, guidance and power of the Spirit, our mission is mere human effort. And without the fruit of the Spirit, our unattractive lives cannot reflect the beauty of the gospel.'
I am especially struck by the assertion: "He is the missionary Spirit of the missionary Father and the missionary Son, breathing life and power into God's missionary church." Fully convinced of the veracity of this statement, I have written The Holy Spirit in Mission: Prophetic Speech andAction in Christian Witness in the hope that it might serve as a practical biblical theology of the Spirit that can aid in the formation of biblically informed, Spirit-empowered, missionally faithful Christians and churches.2
This book is grounded in an observation I made while surveying what the Bible as a whole has to say about the Holy Spirit in mission: God's Spirit has a penchant for using God's people to accomplish God's purposes. Furthermore, a primary way the Holy Spirit does this is by prompting Christ's followers to speak and act toward others on behalf of him, in ways designed to evangelize, edify and equip. What follows is a true story designed to illustrate the kind of missional faithfulness and hopefulness I sincerely believe the missionary Spirit wants to produce in our lives.3
I begin most days with a two-mile prayer walk. Though the goal of these spiritual strolls is ideally to initiate a day-long experience of spiritual communion with the risen Christ, I will often stop and converse with fellow pedestrians I have become acquainted with over the years. Recently (at the time of this writing) I was chatting with a dear woman who up to that time had given every indication of being unchurched. During our brief exchange I felt impressed by the Holy Spirit to ask her to remember my daughter in prayer, as she was about to undergo some serious medical tests. I obeyed this prompting, knowing full well that the woman had never given me any reason to believe that she was a believer in anything supernatural. I remember thinking to myself that perhaps it was the Holy Spirit's desire to, in this manner, instill within this woman's mind and heart a gentle reminder of the possibility that the world around her might entail a spiritual dimension after all-a dimension she may have been guilty of neglecting.
It was a few days later that our paths crossed once again. The first words from my friend's mouth took the form of a question: "How did your daughter's medical tests turn out?" Both the eagerness with which she posed this query and the visible sense of relief she displayed when my response indicated that all was well evidenced her genuine concern for my daughter and for me. But, more than that, she seemed somewhat determined to let me know that she had been "thinking" of my daughter (not praying), and that she had "given up on religion" and "stopped going to church" a long time ago. We had never discussed spiritual matters before that time. It was obvious that we were doing so now because of my having obeyed the Spirit's prompting to ask her to say a prayer for something I was anxious over. At that point, a brief but significant street-side ministry conversation ensued, during which I was able to make a distinction for my friend between religion and relationship, between what we imperfect human beings have done over the years in the name of Christ, and the teachings of Jesus themselves. Before the conversation had concluded, she had identified the need for a physical healing in her own life and eagerly received my promise to be praying for her.
Where will this new turn in our relationship lead? On the one hand, I don't know for sure (though I can report that our interactions since then have indicated that our friendship has moved to a new level of interpersonal trust and vulnerability that makes possible a much wider range of conversational topics, including matters of the heart and of the soul). On the other hand, it is also true that it is not my responsibility to actually be effective in my ministry interactions with others, just to be faithful, presuming that the Holy Spirit knows what he is doing when he graciously allows us to participate in his missional ministry toward the world he helped create.
Has this ever happened to you? Have you ever felt "led," "prompted" or "impressed" to speak or act toward another person or group of pesons on God's behalf, whether to evangelize or edify or equip? Have you ever, like the disciple Ananias (of Damascus) referred to in Acts 9:1020, had your day interrupted as God called you to speak or act into someone's life in his name? Do you believe that it is possible for Christ's followers to have the Spirit of God speak to them, providing them with ministry assignments designed to further the kingdom cause in specific ways? To what degree do you believe that God's Spirit has a penchant for using God's people to achieve God's purposes in the world?
THE NEED FOR A NEW PNEUMATOLOGY
Many missiologists (theologians who focus on the topic of mission) are convinced that these are some very important questions we evangelicals in the West (Europe and North America) need to be asking ourselves since we are living in societies that are becoming increasingly postChristian (i.e., more and more people around us are indicating in various ways that they are "over" Christianity and "done" with the church).
For example, in the widely read Missional Church: A Vision for the Sending of the Church in North America we find the following ironic observation being made:
On the one hand, during the twentieth century Christianity has become a truly worldwide movement, with churches established on every continent and among every major cultural group. The great modern missionary movement has been, despite all the controversy and debate, a truly successful enterprise. On the other hand, while modern missions have led to an expansion of world Christianity, Christianity in North America has moved (or been moved) away from its position of dominance as it has experienced the loss not only of numbers but of power and influence within society.4
Just how post-Christian has America become? By some accounts the numbers are astounding. In their book Lost in America Tom Clegg and Warren Bird report that
the unchurched population in the United States is so extensive that, if it were a nation, it would be the fifth most populated nation on the planet, after China, the former Soviet Union, India and Brazil. Thus, our unchurched population is the largest mission field in the English-speaking world and the fifth largest globally.5
This staggering statistic explains why more and more missiological works are encouraging evangelicals to approach North America and Europe as bona fide mission fields.' It is with that precise message in mind that Alan Roxburgh and Scott Boren, authors of Introducing the Missional Church, write:
Wherever we travel we meet more and more Christians who have walked away from church life in practically all its forms. Whether it is traditional, seeker, emergent, or whatever it is no longer the point for a growing number of people. They sense we are living in a different world and that their church experiences don't connect with the huge issues of life that they face.7
Sadly, the same kind of post-Christian dynamic taking place in North America is present also in the countries that make up Western Europe.' A particularly haunting depiction of the declining influence of the church everywhere in the West, but especially in Europe, is one provided by missiologist Gailyn Van Rheenen:
The church has become one of many options in an increasingly complex world in which world religions, new spiritualities, and secular therapies compete in a multicultural market place. The cathedrals and church buildings are considered by some, especially in Europe, to be relics of the past .9
Both inspired and challenged by the prolific growth of Christianity in the global South, many Western evangelicals are rightly concerned about the vitality of the mission in their own locale.10 And it is not simply a downward slide in terms of church attendance that is causing alarm; it is also the growing acceptance in these societies of religious relativism-the idea that all religions are equally effective at helping people connect with God, and that no one religion is more true or salvific than any other. According to a 2007 survey conducted by the Pew Forum on Religion and Public Life, 70 percent of Americans who affiliate themselves with a particular religious tradition nevertheless believe that many religions can lead to eternal life." The research conducted by Ed Stetzer, Richie Stanley and Jason Hayes and reported in their book Lost and Found indicates that 58 percent of American adults aged twenty to twenty-nine, and 67 percent of American adults thirty years or older believe that the God of the Bible is no different from the gods or spiritual beings depicted by world religions such as Islam, Hinduism and Buddhism.12
Historically, evangelicals have affirmed the idea that "Jesus is Lord" (see Rom 10:9; 1 Cor 12:3; Phil 2:11), and that he is not simply a way to God but the way (see Jn 14:6; Acts 4:12; 1 Tim 2:5-6). Astoundingly, the Pew Forum on Religion and Public Life survey cited earlier indicated that more than half (57 percent) of evangelical Protestant church members said they agreed with idea that many religions can lead to eternal life.13 This statistic in particular serves as bad news in at least two ways: First, the fact that so many evangelical church members have embraced a tenet of faith so inimical to the clear teaching of Scripture lends support to the concern of some that there is a serious disciplemaking deficit currently at work in evangelical churches.14 Second, how likely is it that evangelical church members who have embraced the notion of religious relativism will be willing and able to participate in the fulfilling of the Great Commission Christ gave his church (i.e., to keep making disciples until the end of the age)?"
An observation made by retired missionary Lesslie Newbigin-that Europe and North America had become mission fields themselvesprecipitated what has come to be known as the missional church movement.lb There is a sense that this movement can be viewed as an attempt by evangelical churches in the West to mount a theologically informed ministry response to the post-Christian condition they find themselves in. Of special note is the fact that at the heart of the missional ministry impulse is a pneumatological question: What is the Holy Spirit up to in this or that ministry location, and how might/should we cooperate with him?i7
The importance of the Holy Spirit to the missional conversation is evident in a number of ways. For one thing, in his subsequent writings Newbigin encouraged his readers to always keep in mind that the mission of the church must ever be Christ's mission as discerned through the inspirational activity ofthe Holy Spirit. According to Newbigin, listening to and being empowered by the Holy Spirit is absolutely crucial to the missional endeavor. It was in support of this thesis that he wrote:
His mission. It is of the greatest importance to recognize that it remains his mission.... Even Jesus himself speaks of his words and works as not his own but of those of the Father. His teaching is the teaching of the Father, and his mighty works are the work of the Father. So also in the Synoptic Gospels, the mighty works of Jesus are the work of God's kingly power, of the Spirit. So also with the disciples. It is the Spirit who will give them power and the Spirit who will bear witness. It is not that they must speak and act, asking the help of the Spirit to do so. It is rather that in their faithfulness to Jesus they become the place where the Spirit speaks and acts.18
In a similar vein, the multiple authors of the widely read Missional Church provide a description of the earmarks of "missional communities" that is pregnant with references to the crucial role played by the Holy Spirit. This critical passage reads thusly:
The distinctive characteristic of such communities is that the Holy Spirit creates and sustains them. Their identity (who they are), their character (how they are), their motivation (why they are), and their vocation (what they do) are theological, and thus missional. That is, they are not formed solely by human intentions and efforts, individual or collective, but instead by God's empowering presence: "The Spirit of God is the dynamic, life-giving power of the Church, the unseen Lord, Master, Guide, and Inspirer of the Christian community." Through the power of the Holy Spirit a "people sent" are cultivated through the practices by which they are formed, trained, equipped, and motivated as missional communities.19
This same influential group of authors goes on to declare, "The church owes its origin, its destiny, its structure, its ongoing life, its ministry-in short-its mission-to the divine Spirit of life, truth, holiness "20
Finally, a recent work devoted to the task of encouraging evangelical churches to do a better job of effecting ministry in a post-Christian context is the aforementioned Introducing the Missional Church written by Alan J. Roxburgh and M. Scott Boren. This book is one of the latest in a stream of works that sound the call for evangelical churches to adopt a more missional approach to ministry in their respective communities. Such a move, insist these authors, requires that evangelical churches become more incarnational and less attractional in their approach to ministry. Leaders of evangelical churches should be less preoccupied with getting the unchurched into their church buildings and more concerned about presenting the gospel in loving, compassionate ways to the people living in the neighborhoods where their communities of faith are located. But how does this mobilization happen? In the process of encouraging this incarnational approach to ministry, Roxburgh and Boren comment on the importance of church leaders learning how to allow the Holy Spirit to effect missionally faithful ministry through the ordinary members of evangelical churches:
Our rock bottom conviction is that the Spirit of God is among the people of God. By this we mean that the Spirit is not the province of ordained leaders or superspiritual people; instead the Spirit is in what we call the ordinary people of a local church. Furthermore, we don't mean that this requires people to become like the superspiritual. Instead we mean that the Spirit is actually at work in our ordinary, common lives. This means that God's future-putting into action God's dream for the whole world-is among God's people. At one level this may sound obvious. It's not! When choosing among politicians or entertainers or when selecting a new pastor, we look for someone out of the ordinary-someone who is bigger than life. This is not how God is creating a new world. God works among ordinary, everyday men and women.
Very practically, a missional church is formed by the Spirit of God at work in the ordinary people of God in a local context. A practical implication is that this imagination changes the focus of leadership. Rather than having plans, programs, strategies, and goals, they ask how they can call forth what the Spirit is doing among the people. When this happens, the potential for discovering the wind of the Spirit is exciting.21
While I am led to wonder who and what Roxburgh and Boren have in mind when referring to the "superspiritual," and certainly hope that their intent in this excerpt is not to suggest that the Holy Spirit never does his missional work in phenomenal ways, I, an evangelical with a Pentecostal-charismatic heritage, deeply appreciate their focus on the ministry empowerment provided by the Holy Spirit and his desire to use ordinary people of God to accomplish God's extraordinary purposes.
MORE ON THE PURPOSE OF THIS BOOK
Once again, the purpose of this book is to provide the evangelical church in the West with a practical biblical theology of the Spirit that will encourage and enable an engagement in missional ministry that is both faithful and hopeful (i.e., because it is faithful to the person and work of the Spirit of mission, it is also hopeful regarding that mission's ultimate success).23 To be even more specific, this volume aims at being a practical theology of the Spirit to guide pastors and church leaders in forming biblically informed, Spirit-empowered, missionally faithful churches. As a result, the work is not intended to function as a fully comprehensive pneumatology. The goal is, rather, a missional pneumatology that surveys what the Bible as a whole has to say about the Holy Spirit's apparent penchant for involving God's people in the fulfilling of God's purposes in their churches and neighborhoods by inspiring them to engage in prophetic speech and action (i.e., by inspiring them to speak and act toward others on behalf of the risen Christ in a manner that somehow represents the kingdom of God to them in evangelizing, edifying or equipping ways).24
SOME FOUNDATIONAL MISSIOLOGICAL AND PNEUMATOLOGICAL PRESUPPOSITIONS
The ambitious aim of this book is grounded in several foundational missiological and pneumatological presuppositions. Given the importance of these a priori assumptions, it is imperative that they be identified and explained.
There appears to be consensus among contemporary mission scholars that the term missional refers to the idea that the goal of the church should not be to simply pursue its own purposes but to pursue God's purposes. The authors of Missional Church contrast "missional" with a traditional church's preoccupation with "institutional maintenance."26 In Breaking the Missional Code, Ed Stetzer and David Putnam contrast being missional with a church's preoccupation with its own preferences:
Simply put, being missional does not mean doing things the way we like them. It means to take the gospel into the context where we have been called ... and to some degree, to let the church take the best shape that it can in order to reach a specific culture. However, the problem is our preferences. You can't be missional and pick what you like at the same time.27
We have already seen that at the heart of the missional movement is a pneumatological question: What is the Holy Spirit up to in this or that ministry location, and how might/should we cooperate with him?This question not only bespeaks of the importance of the Holy Spirit to the missional endeavor, it also indicates the importance of the practice of contextualization. The multiple authors of Missional Church explain:
A missional ecclesiology is contextual. Every ecclesiology is developed within a particular cultural context. There is but one way to be the church, and that is incarnationally, within a specific concrete setting. The gospel is always translated into a culture, and God's people are formed in that culture in response to the translated and Spirit-empowered Word. All ecclesiologies function relative to their context. Their truth and faithfulness are related both to the gospel they proclaim and to the witness they foster in every culture.28
Now, with regard to the means by which this missional ministry is achieved, it should also be noted from the outset that in the pages that follow I will be referring to a biblically informed, Spirit-empowered missional ministry that encourages a faithful fulfilling of the Great Commission (Mt 28:18-20), while at the same time being careful to obey the Great Commandment (Mt 22:36-40), and engaging in creation care.30 In other words, it is my conviction that a faithful engagement in missional ministry will involve both gospel proclamation toward the end of disciple making and a loving engagement in social action toward the goal of a more peaceful, just, humane society, and a clean, healthy environment.31 While I am willing to concede that God's great concern to reconcile lost human beings to himself (2 Cor 5:17-20) does not comprise the entirety of what it means to be missional, I am convinced that the Bible clearly demonstrates the importance of disciple making to it.
According to missiologist Van Sanders, the original reason for the coining of the term missio Dei by Hartenstein in 1934 was to address the European church's "anemic mission practice of that time."33 Sanders goes on to assert, however, that eventually the Latin phrase missio Dei began to be used in a manner that went beyond the scriptural call to reach all the nations with the gospel of Christ:
In the 1950's and 1960's ... [m]issio Dei came to mean more than just the task of making disciples of all to ethne by the Church. Dutch missiologist Johannes Hoekendijk said the "mission of God was to establish Shalom-'peace, integrity, community, harmony and justice'-or humanization in this world." The World Council of Churches (WCC) adopted this understanding of missio Dei. This interpretation fostered a sociopolitical view of missio Dei and "meant that the church should act in partnership with the sending God, not by world evangelization and church planting, but by directly promoting political and economic human good."34
For his part Wright essentially confirms Sanders's analysis of the historical distortion of the original meaning of the term missio Dei, and in the process echoes the concern that in some quarters the concept has come to represent the idea that the mission of God excludes any evangelistic activity on the part of the church.35 Missiologist Lesslie Newbigin registered a similar concern when he wrote,
The concept of missio Dei has sometimes been interpreted so as to suggest that action for justice and peace as the possibilities are discerned within a given historical situation is the fulfillment of God's mission, and that the questions of baptism and church membership are marginal or irrelevant. That way leads very quickly to disillusion and often to cynical despair.36
The history of the term missio Del notwithstanding, I believe that a careful read of Scripture does support the idea that God's redemptive concern extends beyond individual human beings to creation as a whole. Genesis 1:26-30 can be interpreted in such a way as to indicate that God expects human beings to develop the creation, to carry on his work of creating a world that reflects his original plans and intentions for the planet. Furthermore, Romans 8:21 indicates that a future liberation awaits not only human beings but creation itself. Likewise, Colossians 1:15-20 specifies that God's plan is for "all things" (all creation) to be eventually reconciled in Christ. And, finally, Revelation 21:5 boldly declares that God will someday make "everything" new. Taken together, these passages can be interpreted in such a way as to at least infer that God's redemptive concern ultimately extends beyond the salvation of individual souls, to human cultures, to the welfare of the planet itself.
Thus, on the whole, I find myself resonating with Christopher Wright when he suggests that fundamentally, our mission (if it is biblically informed and validated) means our committed participation as God's people, at God's invitation and command, in God's own mission within the history of God's world for the redemption of God's creation."37 In my mind, the value of this conception of the church's mission is in the way it emphasizes (1) the reality that our God is a missionary God who has a plan for the world he created,38 (2) the fact that God desires to use his people toward the accomplishment of his mission, and (3) the need for our sense of mission to be informed by an understanding of God's purposes for this world (rather than our own).
The Spirit and God's mission. A second foundational presupposition-a set of presuppositions really-has to do with the crucial role the Holy Spirit plays in the achievement of God's missional purposes. Simply looking over a list of the many titles attributed to the Holy Spirit in Scripture indicates his significance. In addition to the epithet "Holy Spirit," he is also referred to numerous times in the New International Version of the Bible as the "Spirit of the Lord," the "Spirit of God" and simply the "Spirit." He is also known in Scripture as the "Spirit of judgment" and "Spirit of fire" (Is 4:4); "Spirit of wisdom and of understanding" (Is 11:2); "Spirit of counsel and of power" and "Spirit of knowledge and of the fear of the LORD" (Is 11:2); "Spirit of the Sovereign LORD" (Is 61:1); "Spirit of your Father" (Mt 10:20); "Spirit of truth" On 14:17; 15:26; 16:13: 1 Jn 4:6); "Spirit of holiness" (Rom 1:4); "Spirit of Christ" (Rom 8:9; 1 Pet 1:11); "Spirit of Jesus" (Acts 16:7); "Spirit of Jesus Christ" (Phil 1:19); "Spirit of life" (Rom 8:2); "Spirit of him who raised Jesus from the dead" (Rom 8:11); "Spirit of sonship" (Rom 8:15); "Spirit who is from God" (1 Cor 2:12); "God's Spirit" (1 Cor 3:16); "Spirit of our God" (1 Cor 6:11); "Spirit of the living God" (2 Cor 3:3); "Spirit of his Son" (Gal 4:6); "Spirit of wisdom and revelation" (Eph 1:17); "Holy Spirit of God" (Eph 4:30); "Spirit of grace" (Heb 10:29); "Spirit of glory and of God" (1 Pet 4:14); and "Counselor" (Jn 14:16, 26; 15:26; 16:7).
In addition to the Holy Spirit's general work of creation implied by the Genesis 1 creation narrative (see Gen 1:2),41 the Bible also speaks of his role in giving natural life to all of God's creatures in passages such as Genesis 2:7, Job 33:4 and Psalm 104:24-30.
But the Scriptures go on to indicate that the Holy Spirit also figures prominently with regard to the dynamic of spiritual life. In this regard, the New International Version contains thirty-one verses that speak of the Holy Spirit "coming upon" various people, another seventeen verses that refer to people being "filled" with the Holy Spirit, and one verse that speaks of the Spirit coming to "rest" upon an individual (Is 11:2).
To what end does the Spirit fill or indwell human beings? A short list of some of the effects the Holy Spirit produces within the lives of human beings as indicated by the New Testament includes such things as:
• convicting them of sin and their need for a savior (Jn 16:7-11)
• enabling them to experience the "new birth" (Jn 3:3-8)
• assuring them that they have become God's children (Rom 8:15-16)
• leading them into a deeper understanding of Christ (Jn 16:12-15)
• serving as a guarantee of their heavenly inheritance (Eph 1:13-14)
• inspiring among them a vital, joyful, prophetic worship experience (Eph 5:18-20)
• manifesting his presence and power in their lives in various edifying, community-building ways (1 Cor 12:4-8)
• empowering them to actually obey God's moral commands (Rom 8:1-4)
• producing within them the very personality and character traits of Christ himself (Gal 5:22-25)
• enabling them to pray according to the will of the Father (Rom 8:26-27)
• empowering them to boldly and effectively bear witness to their risen Lord (Acts 1:8)
• providing them with an amazingly precise degree of ministry guidance (Acts 16:6-10)42
• enabling them to stand firm in the faith and to intercede for others in this regard (Eph 6:10-18)
• enabling them to experience a dynamic, despair-defeating sense of hope (Rom 15:13)
All of the effects listed here, when considered together, suggest that being filled with or led by the Holy Spirit is a very important part of the Christian life.
The importance of the Spirit to the Christian life stands to reason since, from the Council of Constantinople in A.D. 381 onward the full divinity of the Holy Spirit has been recognized as the orthodox view among Christians,43 and this critical creedal article is due in no small part to the fact that the Bible contains many passages that refer to the Holy Spirit in such a way as to suggest that he, along with God the Father and Christ the Son, form an eternal triune Godhead (e.g., Lk 3:22; Jn 14:26; 15:26; Acts 7:55; Eph 2:18, 22; Heb 9:14).44
As for the relationship between the Holy Spirit and the other two members of the Trinity, nearly all Bible readers are aware of Jesus' assertion that "God is spirit" (see Jn 4:23-24). Going further, the New Testament also contains passages which suggest that a special connection exists between the Holy Spirit and Jesus (e.g., Mt 1:18, 20; Lk 1:35; Jn 1:32-33; 7:39; 14:26; 15:26; 16:15; 20:22; Acts 2:33; 16:7; Rom 8:9; Phil 1:19; 1 Pet 1:11). Some theologians have suggested that the Holy Spirit can be thought of as the eternal personification of the love that flows between the eternal Father and co-eternal Son (see Rom 5:5).as
Proceeding further still, we are specifically told that both the Father and the Son played a role in the sending of the Spirit into the world (Jn 14:26; 15:26).46 Commenting on the doctrine of the filioque (the Spirit proceeding from the Father and the Son), theologian Donald Bloesch asserts not only that the filioque "lends support to the idea of the intratrinitarian communion between Father and Son" but also that the received doctrine "is supportive of the gospel witness, namely, that the Spirit unites his own mission with that of Christ and thereby chooses to serve the mission of Christ."47 Thus, the fact that both the Father and the Son seem to have been responsible for sending the Spirit into the world does more than connote the idea of mission, it veritably demands it!
Indeed, I want to make the observation, based on everything stipulated so far, that being missional is the heartbeat of the Holy Spirit. According to the divine self-revelation we find in sacred Scripture, God desires humans to experience the life-giving community (divine dance) that is at the heart of the Trinity.48 The biblical narrative reflects how this community was lost and is now being restored through the agency of all three members of the Trinity, working together to effect not only the regeneration and sanctification of lost human beings, but their participation in the ministry of reconciliation as well (2 Cor 5:17-20).49 The Bible goes on to indicate very clearly the crucial role the Holy Spirit plays in a person's justification (e.g., 1 Cor 6:11), regeneration (e.g., Jn 3:5), sanctification (e.g., Rom 8:1-14) and participation in ministry (e.g., Acts 1:8). With regard to their ministry formation in particular, we have already noted that the Scriptures teach us that the Holy Spirit is Christ's Spirit (Acts 16:7; Rom 8:9; Phil 1:19; 1 Pet 1:11) and that his ultimate goal is to empower Jesus' apprentices to participate in the intimate, interactive relationship with God that Jesus himself possessed and that had such a positive missional impact on those around him (see Jn 16:7-15; 2 Cor 3:18). All of this points toward the fact that the Spirit's empowerment in our lives will not simply be about boundary marking-who is in and who is out-but about mission. The Holy Spirit is all about the enablement of Christ's followers to glorify the Father, in the name of the Son, in such as way as to encourage lost and hurting human beings to accept the invitation to join the divine dance, experiencing justification, sanctification and empowerment for ministry themselves in the process. The esteemed missiologist Arthur Glasser put it this way:
So then, we do not want to limit the Holy Spirit only to the work of awakening faith (justification) and to the work of perfecting faith (sanctification). The Spirit must primarily be seen as the driving force behind any and all movements of the people of God outward, beyond the frontiers of faith, to share the gospel with those who have not yet heard it. Mission means movement from Christ by his Spirit to the world he reconciled. As such it stands in sharpest contrast to the individualistic or ecclesiastical introversion so common in large segments of the contemporary Christian scene.so
In other words, the Holy Spirit is the "Spirit of mission."51 In The Min istry of the Spirit, Roland Allen surveys the work of the Holy Spirit in the book of Acts and comes to the following conclusion regarding the Spirit's identity:
These considerations are surely sufficient to convince us that the book of Acts is strictly a missionary book. But we have seen that it is the record of the acts of men moved by a Spirit given to them. The conclusion is irresistible, that the Spirit given was, in St Luke's view, a Spirit which impelled to missionary work, in fact a missionary Spirit.52
It is this recognition of the Holy Spirit as a missionary Spirit that makes a biblical theology of the Holy Spirit in mission not only possible but necessary as well.
The prospect o fa missional faithfulness. Though I will assert in this work that the faithfulness of the Spirit makes it possible for us to offer him a missional engagement that is faithful and hopeful in response, such an interaction is not guaranteed. For while the Scriptures speak of the controlling (Rom 8:6), compelling (Lk 2:27; 20:22), and inspiring (Mt 22:43; 1 Cor 12:3) effects the Holy Spirit can have on people, they also seem to indicate that the Holy Spirit is not an impersonal force (as in Star Wars)53 but a divine person capable of possessing and producing such personal attributes as love, joy, peace, patience, kindness, goodness, faithfulness, gentleness, self-control, righteousness and hope (Lk 10:21; Rom 14:17; 15:13, 30; Gal 5:22-23; 1 Thess 1:6).
Furthermore, according to the Scriptures, the Holy Spirit can and must be related to in an interpersonal manner. Various biblical texts indicate that the Spirit should be followed (Mt 4:1; Lk 4:1; Rom 8:14; Gal 5:18), fellowshiped with (2 Cor 13:14; Phil 2:1), lived by (Gal 5:16, 25), lived according to (Rom 8:4, 5, 13), kept in step with (Gal 5:25) and learned from (1 Cor 2:13). Unfortunately, they also specify that it is possible for the Spirit of God to be lied to (Acts 5:3), tested (Acts 5:9), resisted (Acts 7:51), grieved (Eph 4:30), rejected (1 Thess 4:8), quenched (1 Thess 5:19) and even insulted (Heb 10:29). Even more biblical passages convey the idea that the Holy Spirit bids our obedience or, to put it bluntly, can and should be cooperated with (Gal 3:3; 5:16-25; 6:8; Eph 4:3).
The fact that the Holy Spirit is personal and seeks to interact with us in an interpersonal manner might imply that his invitation to include us in his ministry of accomplishing the mission of God is likewise personal in the sense that it is contingent on a personal response. Thus, a delicate tension between the sovereignty of God and the responsibility of human beings is evident here.54 However, while recognizing the need to reckon with the possibility that it is possible for Christ's followers to do otherwise, I will repeatedly contend in this work that an embrace of a theological realism (more about this in chap. 3) accompanied by a bedrock conviction that the Holy Spirit is faithful to God's mission and God's people is a compelling combination that, at the very least, greatly encourages and enables a missional engagement that is both faithful and hopeful in response (see 2 Cor 5:14-15).55 Once again, it is the aim of this book to increase the numbers of evangelical believers in the West who, having embraced a biblically informed missional pneumatology, are indeed willing and eager to become empowered partners with the Holy Spirit in the execution of the purposes of God in their everyday worlds through prophetic speech and action.
AN OVERVIEW OF WHAT LIES AHEAD
A few more clarifying comments are in order at this point regarding the nature and structure of this book.
I have already indicated that the work is a biblical theology of the Spirit in mission. Among other things, this means that what I am presenting here is a synthetic argument that does not depend on one key text or even a few texts, but rather requires an overview-a survey of pertinent biblical passages from the whole of Scripture that culminates in the New Testament. Furthermore, since my goal is to produce a practical biblical theology, my approach in this volume will not be to address every possible issue related to the Holy Spirit in mission but to focus on the formation of a missional pneumatology that can enhance the ability of evangelical church leaders and members to form missionally faithful churches. Finally, due to its practical theological application, the pastor-teacher in me has strived to make the content of this work accessible and useful to professional and lay church leaders, as well as to those who function in the academy. I can only hope that I have achieved a modicum of success at this ambitious endeavor.
Now for a few words about how the book is structured.
Chapter one presents an overview of what the Bible as a whole seems to say about the connection between the coming of the Holy Spirit into people's lives and the phenomenon of prophetic activity. According to the Bible, something remarkable really can be expected to occur when a person experiences a dramatic, empowering encounter with the Holy Spirit: he or she will receive a special capacity to engage in prophetic speech and action.
The focus of chapter two is on the connection between prophetic activity (Spirit-inspired speech and action) and missional faithfulness. A close examination of the ministry practices of the earliest Christians will reveal how important it is that at least some of our attempts at evangelism (kerygma), edification (koinonia) and equipping (diakonia) be conducted in a prophetic manner, unmistakably empowered by the Holy Spirit. Included in this chapter will be several accounts of prophetic activity occurring in our day that serve as contemporary examples of the kind of prophetic evangelism, edification, and equipping the book of Acts describes.
Chapter three makes a case for the idea that the remarkable spread of Pentecostal and charismatic Christianity around the world in recent years can be attributed, at least in part, to the dynamic of prophetic activity taking place in the lives of rank-and-file church members. This realization offers hope that a similar missional faithfulness can be experienced in Western, industrialized nations should the dynamic of prophetic activity be rediscovered by the evangelicals living within them.
Picking up where the previous chapter left off, chapter four will explore some reasons why and ways how evangelicals living in the postChristian West can engage in the same kind of missional faithfulness described in the previous chapters, and do so with it a sense of hopefulness in our hearts. Toward the accomplishment of this huge objective, this chapter will provide a careful, biblically informed and wellillustrated analysis of how the dynamic of prophetic activity can play an important role in the missional ministry strategies promoted by some of the contemporary era's best missiological minds. This chapter argues that a recovery of prophetic speech and action on the part of rank-andfile evangelicals living in the West can take our attempts to be missional to a whole new level.
The no-nonsense focus of chapter five is on some vital leadership issues: what local church leaders, denominational officials and members of the academy can do in order to encourage rank-and-file evangelicals to embrace the missional pneumatology discussed and proffered in the first four chapters of this work.
The book ends with a brief conclusion that not only recaps the basic contours of my pneumatological proposal but also strives to inspire Christians, one last time, to unite with all evangelicals around the goal of missional living in the power of the Spirit.
Missiologist Arthur Glasser began his bookAnnouncing the Kingdom with these words: "The whole Bible, both Old and New Testaments, is a missionary book, the revelation of God's purpose and action in mission in human history."56 Likewise, in his massive work The Mission of God Christopher Wright boldly contends that "mission is not just one of a list of things that the Bible happens to talk about, only a bit more urgently than some. Mission is, in that much abused phrase, `what it's all about."'57
After lamenting the inability of most North American churches to reduce "the level of lostness in their community," evangelical missiologist Van Sanders offers what I think is best described as a "prescriptive word of hope":
Multitudes of North American churches need to return to God's ways of doing His mission. The gap that exists in many churches today between God's way of mission and their actual practices can be overcome. When churches strive to embrace God's mission practices and patterns in the power of the Holy Spirit, individual Christians are renewed to be faithful witnesses of Christ and churches corporately demonstrate the missionary nature of Christianity. 58
It is sentiments such as these that inspired me to write this book. If there were ever a time since the days of the earliest Christians when the world needed the local church to function in a way that makes it hard for people to relativize Jesus as just another path to God, it is now. This is happening in the Majority World. The question is: Can it happen here in the West?
While I am convinced it can and intend to do my best to explain why and how, this book is a challenging read that will call for some serious rethinking of previously held convictions on the part of Pentecostal and charismatic evangelicals and non-Pentecostal and noncharismatic evangelicals alike. Furthermore, embracing the proposal put forward here will likely change our lives in dramatic ways, not the least of which will be our having to embrace a little spiritual ambiguity while letting go of the idea that our days are ours to do with as we wish.
Then again, I am also convinced that the Christian life becomes a truly exciting adventure only when God is free to break into our days at any moment, just as he did in the case of an ordinary, rank-and-file believer like Ananias (of Damascus) in Acts 9:10-20, providing us with a special ministry assignment, calling for us to speak and act propheti cally toward others in his name.59 My experience has been that this does not happen every day, and not always in dramatic ways. But when this biblically supported phenomenon does occur, it is very exciting and often results in fruitful ministry activity.
In The Drama of Doctrine, Kevin Vanhoozer describes the local church as a theater in which Spirit-empowered speech and actions are on public display.60 This is the great need in our day, is it not-to allow the risen Christ to reveal himself through our Spirit-inspired speech and actions to people who desperately need him? I am absolutely convinced that contemporary Christians living in the West can live more missionally faithful lives in the power of the Spirit, and that a remarkably persuasive alternative to a rampant religious relativism can be offered by this era's evangelical community to the post-Christian culture in which it exists. Let us begin now the process of learning how.
I AM AN EVANGELICAL HOPING to inspire fellow evangelicals to embrace a theology of the Spirit that will produce a greater missional faithfulness in an increasingly post-Christian ministry environment. I fully realize that if I am to succeed in this endeavor, I must be able to demonstrate that the pneumatology I am proposing possesses a biblical warrant. A commitment that lies at the center of what it means to be evangelical is an allegiance to the authority of Scripture.' We evangelicals want our beliefs and behaviors to be biblically informed. In this chapter I will attempt to demonstrate that the Bible as a whole does indeed evidence a connection between empowering encounters with God's Holy Spirit (the Spirit of mission) and the phenomenon of prophetic activity-speaking and acting on God's behalf.
The challenge will be for me to make the case for this connection in such a way as to convince my readers without exhausting them in the process. In order to accomplish this I will do my best to move as swiftly as possible through surveys of what the Old and New Testaments have to say about what typically occurs when the Holy Spirit comes upon God's people. In some places I will slow down and provide some clarifying commentary. In other places I will simply allude to relevant episodes or present applicable biblical passages with especially pertinent sections highlighted for easier identification.
OLD TESTAMENT SUPPORT FOR THE CONNECTION
A common criticism of the approach taken by many traditional Pentecostal scholars as they attempt to make their case for an empowering, phenomenon-producing anointing with the Holy Spirit is that they focus their attention almost exclusively on the New Testament book of Acts.2 However, since the goal of this book is to work out a biblical theology of the Spirit that focuses on particular aspects of the Spirit's missional work, what is called for is a consideration of the whole of biblical teaching that culminates with the New Testament. Hence my decision to commence this study with a careful examination of some pertinent passages found in the Old Testament.
Empowerment in general. Many Old Testament passages speak in a very general way of the relationship between the coming of the Holy Spirit upon individuals and the experience of divine empowerment. For example, several passages in the book of Judges refer to the Spirit of the Lord coming upon Samson "in power" (Judg 14:6, 19; 15:14). Similar language is also used of empowering encounters experienced by Saul (1 Sam 10:6, 10; 11:6) and David (1 Sam 16:13). Isaiah's prophecy includes a prediction that the Spirit of the Lord will rest upon the Messiah, endowing him with the "Spirit of counsel and of power" (Is 11:2). Finally, Micah 3:8 seems to associate an in-filling of the Spirit of the Lord with an empowerment for prophetic ministry.
It is interesting that the passages just cited are located in various sections of the Old Testament-the historical books and the prophets. At the very least it seems clear that the Old Testament as a whole can be understood as containing a number of passages that associate the coming of the Spirit of the Lord upon people as having the effect of empowering them to say and do things they would not otherwise be able to say and do.
Now that a connection between the coming of the Spirit and divine empowerment in general has been made, let's go on to ponder a possible connection between the coming of the Spirit and prophetic activity (in the form of speech and action) in particular. Biblical scholar Wilf Hildebrandt insists that the Old Testament does indeed present us with numerous passages that refer to the Spirit (ruah) in relation to the gift of prophecy.' If this assertion is correct, a connection between the coming of Spirit and prophetic activity should not be difficult to discern.
Prophetic speech. As indicated in this book's introduction, I am using the phrase "prophetic speech" to refer not to foretelling, but forth-telling. To speak prophetically is, most basically, to say something to God or on behalf of God to others, as a result of the prompting of the Spirit.
In Knowing the Holy Spirit Through the Old Testament, Christopher Wright includes a chapter titled "The Prophetic Spirit" and a subsection titled "God's Prophets and God's Spirit."4 Throughout these pages Wright asserts the Old Testament understanding of the connection between the phenomenon of prophetic activity and the Holy Spirit.5 However, he begins his treatment of the prophetic Spirit not with one of the prophetic books but further back in time and canonical placement to, of all places, the book of Numbers.
Near the beginning of the Old Testament we read that Moses, himself a prophet, had been leading the people of Israel single-handedly for some time. To say that he was suffering from burnout would be an understatement. The truth was that Moses was completely fried-ready to throw in the leadership towel!'
Having expressed his radical frustration in a prayerful lament, God responded by instructing Moses to select seventy elders who would begin to share the leadership load with him. The plan was for these seventy elders to gather with Moses at the Tent of Meeting at which time God would allow them to share in the spiritual anointing that had thus far rested on Moses alone. Please notice the effect the coming of the Spirit had upon these seventy elders:
Then the LORD came down in the cloud and spoke with him, and he took of the Spirit that was on him and put the Spirit on the seventy elders. When the Spirit rested on them, they prophesied, but they did not do so again. However, two men, whose names were Eldad and Medad, had remained in the camp. They were listed among the elders, but did not go out to the Tent. Yet the Spirit also rested on them, and they prophesied in the camp. A young man ran and told Moses, "Eldad and Medad are prophesying in the camp." (Num 11:25-27, emphasis added)
The story goes on to indicate that Joshua, Moses' aide-de-camp, became alarmed at the fact that two of the seventy elders were prophesying in the camp. Notice now what happened when Joshua pleaded with Moses to make these two men cease their prophetic activity:
Joshua son of Nun, who had been Moses' aide since youth, spoke up and said, "Moses, my lord, stop them!" But Moses replied, "Are you jealous for my sake? I wish that all the LORD's people were prophets and that the LORD would put his Spirit on them!" Then Moses and the elders of Israel returned to the camp. (Num 11:28-30, emphasis added)
Thus, in Numbers 11:29 we hear Moses express the wish "that all the LORD's people were prophets and that the LORD would put his Spirit on them!" In the process of expressing this wistful longing, it certainly seems as if Moses equates the coming of the Spirit with some sort of prophetic capacity. We should also take note of the fact that Moses seems to articulate here a yearning for a day when this empow ering experience might be available to all of God's people rather than only a select few.
As the narrative presented in the Old Testament continues, we find a plethora of passages that report some sort of prophetic activity occurring as a result of God's Spirit coming on people who belong to him. For example, in 1 Samuel 10:1-11 we find the interesting story of Samuel's recruitment of Saul to become the first king of Israel. According to the biblical account, Samuel not only functioned prophetically in Saul's life-making some predictions that, once fulfilled, would provide Saul with a confirmation of his call to the throne (1 Sam 10:1-4)-Samuel also predicted that Saul himself would soon experience the phenomenon of prophetic utterance as a result of his own empowering encounter with the Holy Spirit. Thus, 1 Samuel 10:5-7 reads:
After that you will go to Gibeah of God, where there is a Philistine outpost. As you approach the town, you will meet a procession of prophets coming down from the high place with lyres, tambourines, flutes and harps being played before them, and they will be prophesying. The Spirit of the LORD will come upon you in power, and you will prophesy with them; and you will be changed into a different person. Once these signs are fulfilled, do whatever your hand finds to do, for God is with you. (1 Sam 10:5-7, emphasis added)
Not surprisingly, the narrative goes on to report that Samuel's predictions came true, just as he said. In fact, 1 Samuel 10:9-11 seem to underscore the connection between the coming of the Spirit and the phenomenon of prophetic utterance. These verses read:
As Saul turned to leave Samuel, God changed Saul's heart, and all these signs were fulfilled that day. When they arrived at Gibeah, a procession of prophets met him; the Spirit of God came upon him in power, and he joined in their prophesying. When all those who had formerly known him saw him prophesying with the prophets, they asked each other, "What is this that has happened to the son of Kish? Is Saul also among the prophets?" (1 Sam 10:9-11, emphasis added)
While our reading of Samuel's recruitment of Saul makes it clear that Saul's experience of prophetic speech was spasmodic rather than perpetual, the book of 1 Samuel as a whole makes evident that this was not the only time it occurred. Later on in 1 Samuel 19 we read of Saul and his henchmen engaging in prophetic utterance as a result of the Holy Spirit coming upon them. Saul and David had experienced a falling out. Saul was on the hunt for David-his goal being to eliminate this young rival for the throne. As we look over the passage that describes an episode that took place during this desperate search, we should pay special attention to verses 20, 21 and 23. The passage as a whole reads:
When David had fled and made his escape, he went to Samuel at Ramah and told him all that Saul had done to him. Then he and Samuel went to Naioth and stayed there. Word came to Saul: "David is in Naioth at Ramah"; so he sent men to capture him. But when they saw a group of prophets prophesying, with Samuel standing there as their leader, the Spirit of God came upon Saul's men and they also prophesied. Saul was told about it, and he sent more men, and they prophesied too. Saul sent men a third time, and they also prophesied. Finally, he himself left for Ramah and went to the great cistern at Secu. And he asked, "Where are Samuel and David?"
"Over in Naioth at Ramah," they said.
So Saul went to Naioth at Ramah. But the Spirit of God came even upon him, and he walked along prophesying until he came to Naioth. He stripped off his robes and also prophesied in Samuel's presence. He lay that way all that day and night. This is why people say, "Is Saul also among the prophets?" (1 Sam 19:18-24, emphasis added)
As an aside, I will briefly articulate here the view that the collective "prophesying" referred to in these passages probably took the form of ecstatic, extemporaneously delivered orations and songs of praise and theological reflection very similar to what can be found in the Old Testament book of Psalms. While prophesying can involve making predictions regarding the future, it need not. This view is supported by the fact that (1) David, the author of many of the psalms, is identified in Scripture as a prophet (Acts 2:25-30) and a Spirit-anointed singer of songs (2 Sam 23:1); (2) at least one of the psalms in the book of Psalms is explicitly referred to by David as an "oracle" (Ps 36:1); (3) 2 Samuel 23:1-7 serves as an another example of a psalm-like oracle attributed to David; (4) the Old Testament contains references to such prophesying being accompanied by musical instruments (e.g., 1 Chron 25:1, 3); (5) the Scriptures present us with other psalm-like orations that are explicitly portrayed as prophetic utterances (e.g., Lk 1:67-79); and (6) the apostle Paul seems to suggest that one of the consequences of being filled with the Spirit is that church members will "speak to one another with psalms, hymns and spiritual songs," and will sing and make music in their hearts to the Lord (Eph 5:19).
Returning to our survey, Numbers 24:1-3 also connects the coming of the Holy Spirit upon a person with the phenomenon of prophetic activity; here we read of the Holy Spirit coming upon Balaam, empowering him to prophesy in a positive manner over the nation of Israel (much to the chagrin of Balak, son of Zippor, king of Moab!). This passage reads:
Now when Balaam saw that it pleased the LORD to bless Israel, he did not resort to sorcery as at other times, but turned his face toward the desert. When Balaam looked out and saw Israel encamped tribe by tribe, the Spirit of God came upon him and he uttered his oracle. (Num 24:13, emphasis added)
The following are some other Old Testament examples indicating a connection between the coming of the Holy Spirit and the phenomenon of prophetic speech:
Then the Spirit came upon Amasai, chief of the Thirty, and he said .. (1 Chron 12:18, emphasis added)
The Spirit of God came upon,4zariah son of Oded. He went out to meetAsa and said to him. . . (2 Chron 15:1-2, emphasis added)
Then the Spirit of the LORD came upon Jahaziel son of Zechariah, the son of Benaiah, the son ofJeiel, the son of Mattaniah, a Levite and descendant of Asaph, as he stood in the assembly. He said... (2 Chron 20:14-15, emphasis added)
Then the Spirit of God came upon Zechariah son ofJehoiada the priest. He stood before the people and said, "This is what God says ... (2 Chron 24:20, emphasis added)
"Therefore prophesy against them; prophesy, son of man."
Then the Spirit of the LORD came upon me, and he told me to say: "This is what the LORD says ... " (Ezek 11:4-5, emphasis added)
I have presented these numerous Old Testament passages in order to make the point that we do not have to jump straight away into the book of Acts in order to find biblical support for the idea that a connection exists between the coming of the Holy Spirit and the phenomenon of prophetic utterance. A careful and honest reading of the Old Testament will readily demonstrate that it is possible to discern in its pages a thematic pattern that really should not go unnoticed by any evangelical interested in forging a theology of the Spirit that is biblically informed. To be more specific, this survey of pertinent Old Testament passages has indicated that when the Holy Spirit rested or came upon an individual, the phenomenon of prophecy in the sense of speaking either to God or to others on behalf of God often occurred.
Prophetic action. So far, we have looked at passages that speak of the Spirit of God coming upon people in an empowering manner in general and in a way that produced prophetic utterances in particular. There is also a collection of Old Testament passages that seems to connect the coming of the Holy Spirit with prophetic action. As we are about to see, to act in a prophetic manner as I am envisioning it means doing something toward others on behalf of God at the Spirit's prompting.
On the one hand, some of these passages speak of Spirit-inspired acts of warfare engaged in by Israelite judges and kings such as Othniel, Gideon, Jephthah, Samson and Saul:
The Spirit of the LORD came upon him, so that he became Israel's judge and went to war. The LORD gave Cushan-Rishathaim king of Aram into the hands of Othniel, who overpowered him. (Judg 3:10, emphasis added)
Then the Spirit of the LORD came upon Gideon, and he blew a trumpet, summoning the Abiezrites to follow him. He sent messengers throughout Manasseh, calling them to arms, and also into Asher, Zebulun and Naphtali, so that they too went up to meet them. (Judg 6:34-35, emphasis added) Then the Spirit of the LORD came upon Jephthah. He crossed Gilead and Manasseh, passed through Mizpah of Gilead, and from there he advanced against the Ammonites. (Judg 11:29, emphasis added)
Then the Spirit of the LORD came upon him in power. He went down to Ashkelon, struck down thirty of their men, stripped them of their belongings and gave their clothes to those who had explained the riddle. Burning with anger, he went up to his father's house. (Judg 14:19, emphasis added)
As he approached Lehi, the Philistines came toward him shouting. The Spirit of the LORD came upon him in power. The ropes on his arms became like charred flax, and the bindings dropped from his hands. Finding afresh jawbone ofa donkey, he grabbed it and struck down a thousand men. (Judg 15:14-15, emphasis added)
When Saul heard their words, the Spirit of God came upon him in power, and he burned with anger. He took a pair of oxen, cut them into pieces, and sent the pieces by messengers throughout Israel, proclaiming, "This is what will be done to the oxen of anyone who does not follow Saul and Samuel." Then the terror of the LORD fell on the people, and they turned out as one man. (1 Sam 11:6-7, emphasis added)
On the other hand, there are other Old Testament passages that seem to speak in a predictive manner of the effects that will be produced as a result of the Spirit of God coming upon Israel's future Messiah. These Spirit-prompted behaviors are less militaristic and more peace-producing. Of course these messianic passages achieved a literal fulfillment in the person of Christ. However, while not denying this literal fulfillment, is there not also room for a more figurative one as well? Might the Holy Spirit, in principle, produce in Christ's followers the same kind of behaviors he produced in Christ (see Gal 5:22-25; 2 Cor 3:17-18)? Understood in this figurative, general manner these passages might then be interpreted to suggest that the coming of the Holy Spirit might prompt in someone's life the pursuit ofjustice and an engagement in a missional ministry to the poor and hurting:
"Are these not the words the LORD proclaimed through the earlier prophets when Jerusalem and its surrounding towns were at rest and prosperous, and the Negev and the western foothills were settled?"
And the word of the LORD came again to Zechariah: "This is what the LORD Almighty says: 7ldminister true justice; show mercy and compassion to one another. Do not oppress the widow or the fatherless, the alien or the poor. In your hearts do not think evil of each other.'
"But they refused to pay attention; stubbornly they turned their backs and stopped up their ears. They made their hearts as hard as flint and would not listen to the law or to the words that the LORD Almighty had sent by his Spirit through the earlier prophets. So the Lord Almighty was very angry." (Zech 7:7-12, emphasis added)
Aparticularly importantpassage. As we conclude this survey of what the Old Testament has to say about what we can expect from an encounter with God's Holy Spirit, we must not overlook a passage located in the prophecy of Joel that has tremendous implications for a biblically informed theology of the Spirit. Near the end of the Old Testament era the prophet Joel felt compelled by God to announce that the plaintive wish expressed by Moses back at the beginning of the Old Testament era-that all of God's people might be filled with God's Spirit and become involved in prophetic activity-would someday come true. This prophetic promise reads this way:
And afterward,
Many scholars have observed that this remarkable prophecy seems to promise a future era in salvation history when all kinds of sociological barriers will be contravened within the covenant community as a result of God's Spirit coming upon all of his servants. According to Joel, age, gender and socioeconomic status will become irrelevant as all kinds of people are empowered by the Spirit to engage in the kind of prophetic activity that was once enjoyed by prominent, male elders only.
As important as this sociological observation is, some scholars believe that something even more profound is being promised in Joel 2:28-29. For example, having made the connection between Moses' wish as reported in Numbers 11:29 and Joel's promise presented in this passage, Wilf Hildebrandt suggests that biblical prophecy "has a forward anticipatory outlook to a period where God would have immediate and intimate connection with all his people."' In other words, a time is coming, says the prophet Joel, when all of God's people will be enabled by the Spirit of mission to do things that prophets do: hear God's voice, receive ministry assignments, speak and act in his name.
NEW TESTAMENT SUPPORT FOR THE CONNECTION
We have seen that the Old Testament provides support for the idea of a connection between the coming of the Spirit and the phenomenon of prophetic activity. But does the New Testament as well? I believe it does, not simply in the book of Acts, but because of their strong emphasis upon pneumatology, the Gospel of Luke and the Pauline letters as well.' That said, it is also true that more than one scholar has sug gested that the biblical book we know as the Acts of the Apostles is poorly named given the importance of the Holy Spirit to the story it tells.10 Thus, while our survey of the New Testament will extend beyond the book of Acts, it should not surprise us to find within this particular book a plethora of pertinent texts.11
I am not alone in holding the view that the New Testament as a whole and book of Acts in particular demonstrate a connection between the coming of the Spirit and the phenomenon of prophetic speech and action. For example, speaking of the New Testament witness, John Michael Penney states that
the main strand of Holy Spirit activity, whether in relation to Jesus or to his disciples, is conceived broadly in terms of a prophetic power evidenced in word and deed. In particular the terms filled with/full of the Holy Spirit are accompanied by "prophetic" speech, while the anointing of the Spirit or the Spirit coming upon someone is conceived as an empowering of words which effect salvation or deliverance." 12
Harry R. Boer says something similar without using the word prophetic. He writes:
The being filled [sic] with the Spirit at Pentecost manifested itself in irrepressible speaking about the great works of God that came forth from the human spirit wholly seized by the divine Spirit. Pentecost momentarily placed in sharp and dramatic relief that the Church that had come into being in her New Testament form is a speaking, proclaiming Church and that she addresses all men and all nations with her message.14
Similarly, over against a tendency among some Christians to become preoccupied with their inner spiritual life, Arthur Glasser makes the following cogent observation:
In Acts, whenever mention is made of believers being filled with the Holy Spirit, the account always goes on to mention speech (Acts 2:2; 4:8, 31; 7:55-56; 9:17-20; 10:44-46; 13:9-10; 13:52-14:1; 19:6; etc.). Whereas it is true that the fruit of the Spirit described in Galatians 5:22-23 is largely his provision of inward graces, Acts would have us understand that a primary work of the Spirit is to open people's mouths and get them to bear witness to Jesus Christ. Indeed, "the higher gifts" of the Spirit are those that make possible the oral ministry of God's Word (1 Cor 12:31; 14:1-3) is
As we press ahead to survey the pertinent New Testament passages, following the lead of missiologist Arthur Glasser, I do not provide a thorough recapitulation of the arguments on either side of the scholarly debate concerning the supposed incompatibility of the pneumatologies put forward by Paul and Luke.'8 Rather, presuming the unity of the Bible and that all the biblical materials point to the one and the same divine reality of the Spirit, while at same time not discounting the diversity that does exist in the biblical witness, I am going to press ahead with the assumption in place that Luke intended to present his readers with a pneumatology that, while not incompatible with the apostle Paul's, differed somewhat from it-a complementary pneumatology that includes the notion of multiple in-fillings with the Spirit occurring subsequently to the experience of conversion that result in charismatic empowerment for mission.19 For reasons already stated in the previous quotes, and on which I will elaborate in chapter three, I am inclined to refer to this complementary pneumatology or theology of the Spirit as "missional.."20 I am convinced that a careful study of the New Testament as a whole will provide support for the thesis that there is a connection between ongoing in-fillings with the Holy Spirit and the phenomenon of prophetic activity.
Prophetic activity in the infancy narratives of Luke 1-2. The early chapters of the Gospel of Luke present us with several instances of common folk delivering psalm-like orations in an extemporaneous manner. Many scholars are convinced that Luke expected his readers to understand these ecstatic utterances as occasions of Spirit-enabled prophetic speech similar to those which occurred during the Old Testament era. This would have constituted a startling and therefore effective introduction to Luke's Gospel narrative.
The roughly four hundred years that stand between the completion of the Old Testament epoch and the commencement of the New is referred to by biblical scholars as the "intertestamental era." Robert Menzies sees the characters described in Luke 1-2 as inhabiting a "world of pietistic Judaism"21 heavily influenced by the literature composed during this intertestamental age.22 According to Menzies, on the one hand, the intertestamental literature exhibits a tendency to "identify the Spirit of God with prophetic inspiration."23 On the other hand, the same literature also attests to a perceived dearth of Spirit-inspired prophetic activity during this long period of time.24 This would have made the story narrated in the early chapters of Luke's Gospel all the more compelling for its first-century audience. Says Menzies, "the silence of spirit-inspired prophetic activity to which the intertestamental literature attests is shattered at the very outset of the narrative, and pneumatic inspiration constitutes a recurring motif."25 Roger Stronstad puts it this way:
This dramatic outburst of Charismatic or prophetic activity is best in terpreted against the background of intertestamental Judaism. . . . [T]he extra-canonical literature of this period, though it is characterized by diversity, witnesses to a threefold perspective on the Spirit: 1) in Judaism the Spirit is almost always the Spirit of prophecy, 2) this prophetic gift of the Spirit has ceased with the last of the writing prophets, and 3) the revival of the activity of the Spirit is expected only in the messianic age-however it might be variously conceived.26
In other words, from the very outset of the story it is narrating, Luke's Gospel endeavors to help its readers understand that a new era in salvation history has dawned. The Holy Spirit is active again, enabling men and women to engage in dramatic, prophetic activity just as in the days of old. This revival of prophetic activity can mean only one thing: the messianic age has finally arrived!
Later in Luke 1 we read of Mary, already with child as a result of her own empowering encounter with the Holy Spirit (Lk 1:35), arriving at Elizabeth's home. The narrative tells us that when Elizabeth heard Mary's greeting she was filled with the Holy Spirit. Luke 1:41 reads: "When Elizabeth heard Mary's greeting, the baby leaped in her womb, and Elizabeth was filled with the Holy Spirit" (Lk 1:41).
Here we have yet another New Testament reference to the Holy Spirit coming upon someone. A careful reading of the story would seem to indicate that Elizabeth went on to experience the phenomenon of prophetic speech. As we look at Luke 1:42-45, pay close attention to the manner and content of Elizabeth's verbal response to the experience of being filled with the Spirit. The passage in question reads:
In a loud voice she exclaimed: "Blessed are you among women, and blessed is the child you will bear! But why am I so favored, that the mother of my Lord should come to me? As soon as the sound of your greeting reached my ears, the baby in my womb leaped for joy. Blessed is she who has believed that what the Lord has said to her will be accomplished!"
In this particular case, the prophetic speech in question took the form of a fervent, spontaneous, ejaculatory pronouncement of blessing directed at Mary and her unborn child. Not a few scholars recognize this as a prophetic utterance.28 Evidently, Luke intended his readers to assume that Elizabeth's knowledge of what was happening to Mary was divinely conferred and that the entire utterance was spontaneous, ecstatic, fervent and prompted by the Spirit having suddenly come upon her.
Going forward, we have already taken notice of the fact that Luke 1:35 refers to the Holy Spirit coming upon Mary in order to effect her pregnancy. Since Elizabeth's prophetic utterance refers to Mary as having already conceived, it seems safe to assume that Mary's empowering encounter with the Holy Spirit had already occurred. Indeed, it appears that it is simply the sound of Mary's voice that prompts Elizabeth's encounter with the Spirit: as if Mary, or the holy child she is carrying, is not only a bearer of the Spirit but a prophetic purveyor of him (see Acts 8:15; 9:17; 10:44; 19:6).
But Simeon's experience of the prophetic didn't conclude with his expression of Spirit-inspired praise. He went on to engage in prophetic ministry to Joseph and Mary, who, according to Luke, were understandably stunned by Simeon's having referred to their child in various ways as Israel's long awaited Messiah (Lk 2:33). In 1 Corinthians 14:1-3 the apostle Paul indicates that when the Holy Spirit prompts Christ's followers to prophesy to one another, his intention is that the recipients of this ministry might be strengthened, encouraged and comforted. Though Simeon's prophetic message to Jesus' parents (especially Mary) was not, strictly speaking, a comforting one, surely it was intended to strengthen, prepare and, in a sense, encourage them.
Prophetic activity in the inauguration narrative of Luke 3:1-4:44. The inauguration narrative is Luke's way of describing the commencement of Jesus' public, prophetic ministry.33 Even though Luke has pre viously referred to Jesus as the Son of God whose very birth was caused by the Holy Spirit having "come upon" his mother, the third Gospel indicates that Jesus experienced his own empowering encounter with the Spirit on the occasion of his water baptism. Luke 3:21-22 reads:
When all the people were being baptized, Jesus was baptized too. And as he was praying, heaven was opened and the Holy Spirit descended on him in bodily form like a dove. And a voice came from heaven: "You are my Son, whom I love; with you I am well pleased."
While this passage provides support for the idea that the Bible as a whole seems to teach that a connection exists between the coming of the Holy Spirit and some sort of prophetic activity, it does so in an ironic manner. In all of the cases of Spirit-endowment we have looked at thus far, it had been the recipient of the Holy Spirit that either speaks or acts prophetically. In this case, it is the dispenser of the Spirit that "prophesies"-God himself!
And yet we should also keep in mind that some biblical scholars have alluded to the possibility that the inauguration stories of Jesus' baptism, temptation, rejection at Nazareth and subsequent engagement in charismatic ministries form an integrated narrative designed to portray the "launching of the public ministry of Jesus-the charismatic Christ."35 If such a literary connection is justified, then there is a sense in which Luke may have intended his readers to associate the prophetic speech uttered by Jesus in the synagogue at Nazareth (Lk 4:14-21) with the account of his water baptism and reception of the Spirit. This would mean that, as Luke tells the story, Jesus himself did eventually prophesy in response to his own reception of the Spirit.16
Prophetic activity alluded to in Jesus' preparation of his disciples (Lk 12:11-12). This is somewhat of a special case, but one that should be included in our survey since it links the Holy Spirit with prophetic activity. In addition to the several Lukan passages that portray prophetic speech occurring as a result of the Holy Spirit having come upon someone, in Luke 12:11-12 we find Jesus speaking a strange word of comfort to his disciples that refers to their future experience of Spirit-inspired speech in a missional context: "When you are brought before synagogues, rulers and authorities, do not worry about how you will defend yourselves or what you will say, for the Holy Spirit will teach you at that time what you should say" (Lk 12:1112, emphasis added)
That it is a type of prophetic speech Jesus has in mind here is connoted more clearly in Matthew's version of this same ministry promise:
On my account you will be brought before governors and kings as witnesses to them and to the Gentiles. But when they arrest you, do not worry about what to say or how to say it. At that time you will be given what to say, for it will not be you speaking, but the Spirit of your Father speaking through you. (Mt 10:18-20, emphasis added)
This is a strange promise Jesus makes to his disciples. On the one hand, he is assuring them they will be persecuted, sometimes in formal, legal, even regal settings. Clearly this would be an intimidating bit of news. But on the other hand Jesus goes on to assure his disciples that at such times they will not be alone. They can count on the Holy Spirit to be faithful during these types of "trials," even to the point of prophetically inspiring their apologetic responses.
Prophetic activity in the book oflicts. So far in our study of what the Bible as a whole has to say about what can be expected when the Holy Spirit comes upon people, we have discerned the presence of a "prophetic story" within the "biblical story" as a whole. This prophetic story is made up of three "chapters" and begins, first of all, with Moses making the wish that someday all of God's people would be filled with the Spirit and thereby endowed with the capacity to function prophetically (Num 11:29). The next chapter in the prophetic story occurs when we read of the prophet Joel making the bold announcement that what Moses wished for will someday occur: all of God's people, regardless of age, gender and socioeconomic status, will be filled with the Holy Spirit and thereby enabled to prophesy (Joel 2:28-29). The final chapter unfolds when we find an inspired apostle Peter boldly announcing that with the coming of the Holy Spirit on the day of Pentecost, both Moses' wish and Joel's promise have been fulfilled (Acts 2:14-18)j38 This concluding chapter to the prophetic story is so critical to our understanding of what the Bible as a whole has to say about the connection between the coming of the Spirit and the phenomenon of prophetic activity that it warrants an especially close inspection.
In Acts 1:8 Luke has Jesus making a promise of his own: his disciples will receive a supernatural empowerment to bear witness for him as a result of the Holy Spirit coming upon them. The utterance of this promise, followed by Jesus' bodily ascension into heaven, precipitated an extended prayer meeting attended by eleven of Jesus' disciples, a few family members and a number of other followers (Acts 1:13-14). Acts 2 tells us that Jesus' promise was fulfilled on the day of Pentecost.
When the day of Pentecost came, they were all together in one place. Suddenly a sound like the blowing of a violent wind came from heaven and filled the whole house where they were sitting. They saw what seemed to be tongues of fire that separated and came to rest on each of them. All of them were filled with the Holy Spirit and began to speak in other tongues as the Spirit enabled them. (Acts 2:1-4)
This passage reveals yet another occasion in Luke-Acts where the reader finds someone being filled with the Holy Spirit. Luke makes it crystal clear in Acts 2:4 that the phenomenon of glossolalia, speaking in tongues, was Spirit-enabled. The question is: Is glossolalia to be considered a form of prophetic speech? Luke answers this question for us in the two pericopes (sections of Scripture) that follow.
Acts 2:5-13 conveys the image of Jesus' followers spontaneously, ecstatically, publicly "declaring the wonders of God" in tongues that were foreign to them but well known to the members of a crowd of onlookers that had quickly gathered around them. Granted, Luke tells us that the missional effect this prophetic speech had on the crowd of onlookers was mixed. Witnessing the prophetic activity of the Spirit-filled disciples caused some in the crowd to mock and to accuse the disciples of being drunk in public. Observing the same prophetic activity caused others in the crowd to experience great amazement and to pose the question, "What does this mean?"
Acts 2:14-18 serves as the preface to Peter's "Pentecostal Sermon," which itself should be viewed as prophetic speech.39 This preface to Peter's sermon makes it clear that the glossolalia referred to in Acts 2:4, 11, constitutes a form of prophecy. Notice in the following passage the way the apostle Peter makes the connection between the disciples' glossolalia and the fulfillment of the promise made by the prophet Joel that someday all of God's people would be enabled by the Spirit to prophesy.
Then Peter stood up with the Eleven, raised his voice and addressed the crowd: "Fellow Jews and all of you who live in Jerusalem, let me explain this to you; listen carefully to what I say. These men are not drunk, as you suppose. It's only nine in the morning! No, this is what was spoken by the prophet Joel:
Actually, a close comparison of Acts 2:18 and Joel 2:29 indicates that Luke has Peter going out of his way to equate glossolalia with the phenomenon of prophecy. Peter's concluding phrase "and they will proph esy" is not a part of Joel2:29. Peter has added that phrase as if to underscore an important theological point: Moses' wish and Joel's promise have been fulfilled in the events of Pentecost!4o
Indeed, it has been suggested that Luke intended for the outpouring of the Spirit on the day of Pentecost to be interpreted as an event that harks back to the transference of the Spirit and accompanying ministry anointing from Moses to the seventy elders described in Numbers 11. Just as Numbers 11 depicts how the Spirit and accompanying ministry anointing that had rested on Moses was transferred to the seventy elders, Acts 2 depicts a transferring of the Spirit and accompanying ministry anointing that had been resident in Jesus to his apostolic community.41 Thus the connection is not simply between Pentecost and Joel's promise, but between Pentecost and Moses' wish that someday all of God's people would be endowed with a prophetic capacity. Roger Stronstad puts it this way: "the pouring out of the Spirit on the day of Pentecost inaugurates nothing less than God's people as the prophethood of all believers."42
The idea that Luke was being careful to make this theological point finds support in the fact that the remainder of the book of Acts is filled with stories of Christ's followers being empowered by the Holy Spirit to engage in prophetic speech and action. Robert Menzies observes that "Out of 59 references to the Spirit of God in Acts, 36 are unequivocally linked to prophetic activity."43 My own observation is that no less than twenty-one of the twenty-eight chapters of the book of Acts portray some sort of prophetic activity taking place: (1) disciples speaking prophetically to God, (2) disciples prophetically hearing from God, (3) disciples prophetically speaking and acting on behalf of God with the result that even more disciples are made and the church is built up!
For example:
• Somehow Peter seemed to know that he was supposed to lift a lame man to his feet, thereby effect his healing, and then boldly preached to an astonished crowd about the resurrected Jesus (Acts 3).
• Peter was enabled by the Holy Spirit to offer a bold response to the religious leaders of Israel who wanted to know by what power he and John had been able to heal that lame man in the temple (Acts 4).
• After a fresh in-filling with the Holy Spirit, the entire Christian community began to proclaim the gospel in an extraordinarily bold manner (Acts 4)!
• Peter seemed to know that God was about to exercise divine discipline in the lives of two church members-Ananias of Jerusalem and his wife Sapphira-who were guilty of lying to Holy Spirit (Acts 5).
• Stephen was empowered by the Holy Spirit to bear witness to the resurrected Jesus even as he was becoming the church's first martyr (Acts 7).
• An angel of the Lord told Philip to go to a certain location (out in the desert) and wait there for a certain ministry opportunity. Once there, the Spirit enabled Philip to effectively evangelize and baptize a high-standing member of the court of the queen of Ethiopia! After this ministry had concluded, the Spirit continued to provide specific direction to Philip in his missional endeavors (Acts 8).
• The Lord spoke to Ananias of Damascus in a vision, sending him to pray for the man who would become the apostle Paul (Acts 9).
• The Holy Spirit told Peter to go with some Gentiles to Caesarea in order to do ministry there (Acts 10).
• As Peter preached the gospel in an extemporaneous manner to the Gentiles in Cornelius's house, the Spirit came upon them, enabling them to engage in prophetic speech of their own (both glossolalia and ecstatic praise in the vernacular) (Acts 10).
• The Holy Spirit, speaking through a prophet named Agabus, informed the church in Antioch that a famine would soon adversely affect the disciples living in the region of Judea (Acts 11).
• An angel spoke to Peter, giving him specific instructions, helping him escape the prison into which he had been thrown (Acts 12).
• The Holy Spirit spoke to the church leaders in Antioch, instructing them to send Paul and Barnabas off on their first missionary assignment to Cyprus and Asia Minor (Acts 13).
• Paul was inspired by the Holy Spirit to boldly and prophetically confront a perverse Jewish sorcerer who was impeding the ministry of the gospel (Acts 13).
• The Holy Spirit inspired the leaders of the church in Jerusalem not to require that Gentiles be circumcised in order to become Christ followers and church members (This was a huge development in the history of the church!) (Acts 15).
• Paul received some fairly specific and important ministry instructions delivered in various ways by the Holy Spirit. (As a result, the gospel crossed the Aegean Sea and invaded Europe. This too was a huge event in the history of the church!) (Acts 16).
• The Lord spoke to Paul in a vision, encouraging him to continue ministering in Corinth despite the adversity he was experiencing (Acts 18).
• Apollos (in some Greek manuscripts), having been "instructed in the way of the Lord" was able to speak with "fervor in the Spirit" (Acts 18).
• After the apostle Paul prayed for some newly baptized folks in Ephesus, the Holy Spirit came upon them, enabling them to engage in prophetic speech (glossolalia and prophecy uttered in the vernacular) (Acts 19).
• Paul kept hearing the Holy Spirit warn him that his future involved prison and hardships (Acts 20).
• The Spirit used various church members in Tyre and Caesarea to deliver prophetic messages to Paul, further preparing him for the adversity he would soon experience (Acts 21).
• Paul rehearsed the prophetic manner in which the Lord had warned him to flee Jerusalem years earlier just after his conversion (Acts 22).
• The Lord spoke to Paulin a very personal way, assuring him that he would not die in Jerusalem but would have the opportunity to preach the gospel in Rome (Acts 23).
• Paul rehearsed the prophetic manner in which he had been called to a prophetic ministry (Acts 26).
• The apostle Paul was able to minister comfort and assurance to his fellow shipmates because he had had an encouraging conversation with an angel the night before (Acts 27).
What should we make of the many incidents of prophetic activity presented in the book of Acts? At the very least, we must acknowledge that the Holy Spirit played a huge role in the birth and expansion of the Christian movement. I want to go on to suggest, however, that our survey of Luke-Acts has yielded a remarkable degree of support for the idea that a connection exists between the coming of the Spirit and the phenomenon of prophetic activity.
Going even further, I want to underscore the opinion put forward by not a few scholars that while Luke's work as a historian should not be undervalued, he was doing more than writing a history. Luke was also a theologian, composing with the help of the Spirit a document that was intended to function prescriptively as well as descriptively.45 To be more precise, I am convinced that the Holy Spirit was using Luke to create a document that would perpetually remind the church of the need to engage in prophetic activity in order to remain missionally faithful.
References to prophetic activity in the writings of the apostle Paul. Earlier in this chapter I alluded to the idea that Paul and Luke seem to present their readers with different though compatible theologies of the Spirit. Scholars refer to Paul's pneumatology as "soteriological," and to Luke's as "charismatic" or "vocational." I then indicated my preference for the term missional. Though this distinction is valid, it should not be viewed as absolute. I believe that it is possible to identify passages in Paul's writings that seem to connect the phenomenon of prophetic activity with the coming of the Spirit and which suggest that the activity of the Spirit in the lives of believers can and should exercise a missional effect.47
First, I want to bring attention to a couple of passages that seem to suggest that it is through prophetic means that the Spirit assures believers of their soteriological status before God. In Romans 8:15-16 we are told that through the Spirit believers are enabled to "cry, Abba, Father" and thereby to have their hearts assured that they belong to God. This passage says, "For you did not receive a spirit that makes you a slave again to fear, but you received the Spirit of sonship. And by him we cry, e4bba, Father.' The Spirit himself testifies with our spirit that we are God's children" (Rom 8:15-16).
Paul says essentially the same thing in Galatians 4:6.48 "Because you are sons, God sent the Spirit of his Son into our hearts, the Spirit who calls out, ~4bba, Father."'
Even more support for the idea that Paul was open to the idea that the Holy Spirit might prompt a believer to give expression to some form of prophetic speech is provided by the apostle's reference in Romans 8:26-27 to the aid the Holy Spirit provides believers when it comes to prayer. This passage reads:
In the same way, the Spirit helps us in our weakness. We do not know what we ought to pray for, but the Spirit himself intercedes for us with groans that words cannot express. And he who searches our hearts knows the mind of the Spirit, because the Spirit intercedes for the saints in accordance with God's will.
Most scholars agree that the plain sense of this passage is that in one way or another the Holy Spirit assists spiritually confused believers by inspiring them to pray in a manner that is in accordance with God's will. Yes, it is true that scholarly debate surrounds the issue of whether Paul had glossolalia in mind here or a literal groaning inspired by the Spirit.50 Either way, it appears that Paul meant to suggest that at times the Spirit will actually speak or pray through the believer, offering effective intercession on his or her behalf in the process.51
Further exegetical support for the idea that Paul recognized the connection between the coming of the Spirit and prophetic speech is to be found in his first letter to the Corinthians. In 1 Corinthians 12:3 the apostle refers to the dynamic of "speaking by the Spirit." Paul goes on to list various ways the Holy Spirit can and will manifest himself through members of Christ's body. 52 Though all of the manifestations of the Spirit listed by Paul in 1 Corinthians 12 can be seen in one way or another to be prophetic and missional in nature, in verse 8 he refers to "messages" ofwisdom and revelation that are provided by the Spirit,53 and in verse 10 he alludes to the gift of "prophecy" proper, 54 which, according to Gordon Fee, "consisted of spontaneous, Spirit-inspired, intelligible messages, orally delivered in the gathered assembly, intended for the edification or encouragement of the people."55
Evidently, Paul viewed the ability to prophesy an especially important, valuable spiritual gift.56 As is well known, there is a sense in which 1 Corinthians 14 is all about this particular form of prophetic speech. Paul begins this chapter by commending this particular "spiritual gift" to the Corinthians (1 Cor 14:1).57 Paul goes on in the chapter to explain why he holds the gift of prophecy in such high esteem. First, there is its ability to bring messages to fellow church members that result in their "strengthening, encouragement and comfort" (1 Cor 14:3).SS Second, when conducted properly, a charismatic worship service earmarked by valid prophetic utterances will have a positive missional effect on any unbelievers who happen to be in attendance (1 Cor 14:24-25). Commenting on this passage, Fee writes:
Once more prophecy is set forth as the alternative to the unintelligibility of uninterpreted tongues. In this case it is viewed as leading directly to the conversion of the visiting unbeliever. This passage in particular implies that prophesying is potentially available to all believers, since all are Spirit people. That is, Paul does not say, "If the prophets all prophesy," but "If all prophesy ... the unbeliever will be convicted by all [not all prophets] ... and he or she will be judged by all." The nature of this argumentation excludes the option that this gift was limited to a group of authoritative people who were known in the community as "the prophets."59
Finally, Paul's letter to the Ephesians contains a fascinating passage which, all by itself, serves to indicate that there is within the apostle's essentially soteriological pneumatology an understanding of how being filled with the Spirit will produce a capacity for Christ's followers to minister to one another through prophetic speech. Ephesians 5:18-20 says:
Do not get drunk on wine, which leads to debauchery. Instead, be filled with the Spirit. Speak to one another with psalms, hymns and spiritual songs. Sing and make music in your heart to the Lord, always giving thanks to God the Father for everything, in the name of our Lord Jesus Christ.
At the very least this passage suggests that being filled with the Spirit (something which the Greek verb form indicates should happen over and over again)" will result in the capacity to engage in prophetic speech (ecstatic praise and thanksgiving) and prophetic action (submitting to one another in the fear of Christ). Gordon Fee takes pains to indicate that "what is often missed in our English translations is that all of vv. 19-21 take the form of a series of participles that modify the primary imperative in v. 18."62 This means that the circumstances by which Paul's readers are to obey the primary imperative "be filled with the Spirit" are indicated in such qualifying phrases as:
• "speaking to each other with psalms, hymns, and Spirit songs"
• "singing and making music to the Lord, with your hearts"
• "giving thanks to God for all things in the name of the Lord Jesus Christ"
• "submitting yourselves to one another in the fear of Christ."63
Presumably, Paul meant for his readers to understand that this interpersonal ministry by means of prophetic speech and action would have the effect of producing ongoing spiritual maturation among church members. The possibility exists, however, that he also intended his readers to understand that such interpersonal prophetic ministry was key to the accomplishment of the important moral and missional imperatives to which he had been referring throughout the whole section of which this passage is a part (Eph 4:17-5:21).64
These are just a few passages culled from the writings of the apostle Paul which, along with those we identified in Luke-Acts and those included in our survey of the Old Testament, offer strong support for the idea that the Bible as a whole evidences a dynamic connection between empowering encounters with God's Holy Spirit and the phenomenon of prophetic activity. Why is seeing and embracing this dynamic connection so important? Though I have already hinted at the answer to this question, I provide a formal, much more thorough response to it in chapter two. And in the process, I will put forward a rather provocative ministry theory.
SPEAKING OF THE RESULT OF THE outpouring of the Holy Spirit on the day of Pentecost, the authors of the hugely influential book Missional Church: A Vision for the Sending of the Church in North America write:
While the Spirit is "the unseen Lord," the movement of the Holy Spirit has real and visible effects. The experience of the Spirit brings "the touch of God's presence, the power of God's healing, the liberating experience of forgiveness, the reality of fraternal community, the joy of celebration, the boldness in witness, the blossoming of hope, and the fruitfulness in mission."'
We have seen that the coming of the Spirit upon the first followers of Christ did indeed produce some real and visible effects, which I am describing in an overarching manner as prophetic activity. The purpose of this chapter is to explore a possible connection between this prophetic activity and a "boldness in witness," a "blossoming of hope" and a "fruitfulness in mission." The thesis of this chapter is that because of the faithfulness of the Spirit of mission, there is indeed a biblically discernible connection between prophetic activity and a missional faithfulness and hopefulness (that this faithful missional engagement will also prove fruitful). While we must ever be on guard against the sacrifice of faithfulness for the sake of efficiency, and a tendency among North American churches to allow our prominent cultural ethos of pragmatism to feed a desire to capture the Spirit in formulas and principles, perhaps even to manage or control the Spirit for our church growth ends (i.e., to help us feel successful), the fact remains that the God of the Bible is interested in our being fruitful in our walk with Christ with the result that more people are brought into the faith (e.g., see Mt 5:13-14; Jn 15:8, 16; Acts 2:41, 47; 5:14; 9:31; 11:26; 16:5; 28:23; Col 1:6, 10).
With this goal in mind, I want to remind us of the fact that a chief earmark of the post-Christian ministry context in which we currently find ourselves is a rampant embrace of the notion of religious relativism. It just so happens that this is not the first time that a group of sincere Christ followers has had to wrestle with this thorny ministry obstacle. The fact is that a rampant religious relativism was rife in the world the earliest Christians inhabited as well.
Historian John Ferguson asserts that "the attitudes of many in the ancient Roman Empire in the first century concerning alien religious beliefs and practices were marked by tolerance, accommodation, and openness to syncretism."2 Harold Netland, professor of philosophy and intercultural studies, reminds us that in the Roman Empire in the first century "the idea that there are multiple ways in which to relate to the divine, with each culture having its own distinctive traditions for doing so, was widespread."3 Thus the historical evidence strongly suggests that a commitment to religious relativism was commonplace in the first-century Roman world.
Biblical support for the idea that the early church's first-century ministry context was awash with religious relativism is not lacking either. For instance, more than likely it was a vestigial tendency toward syncretism (and the religious relativism that promotes this practice) at work in the lives of the Corinthian church members that caused the apostle Paul to issue more than one stern warning against participating in the pagan religious rituals so common in Corinth (1 Cor 10:21; 2 Cor 6:14-18). And, of course, we are well aware of the religiously relativistic environment that Paul encountered in Athens that so influenced the tack he took when preaching to them.
Paul then stood up in the meeting of the Areopagus and said: "Men of Athens! I see that in every way you are very religious. For as I walked around and looked carefully at your objects of worship, I even found an altar with this inscription: TO AN UNKNOWN GOD. Now what you worship as something unknown I am going to proclaim to you." (Acts 17:22-23)
Thus, it certainly appears that the first-century world in which the earliest Christians lived had much in common with our own. Our postChristian ministry context is eerily similar to the pre-Christian one inhabited by the earliest followers of Christ!
Herein lies the problem: because the Christian faith purports to put people in touch with the truth about the way things are (e.g., 1 Tim 2:4; 2 Tim 2:25; Tit 1:1; Heb 10:26; 1 Jn 2:20-21; 2 Jn 1:1-4), the way human beings should behave (e.g., Eph 5:1-17), and the true path to God and eternal blessedness (e.g., Jn 14:6; Acts 4:12; 1 Tim 2:5-6), a rampant religious relativism represents a ministry challenge that, as Paul's experience in Athens shows, can be quite formidable. What is a contemporary evangelical Christian living in the post-Christian West, who sincerely believes that the way of Jesus is true in a manner that other religious paths are not, supposed to do?
In brief, it is my contention that in our post-Christian day and place we contemporary evangelicals must assume responsibility to imitate the missional ministry practices ofthe early church as reflected in LukeActs. For despite the fact that the church was birthed into such a religiously relativistic environment, the testimony is that for all its imperfections the faithful Spirit of mission was able to use the early church to turn the world upside down (see Acts 17:6 KJv), and launch a movement that would impact the entire world.'
To be more specific, I am committed to the idea that the kind of missional ministry practices that are required if we evangelicals are to succeed at mitigating the embrace of religious relativism by our coworkers, friends, neighbors and loved ones must be prophetic-Spiritenabled-in nature. In chapter one, I did my best to demonstrate that nearly every page of Luke's Acts of the Apostles contains a reference to some sort of prophetic, Spirit-enabled activity. As some scholars are fond of saying, Luke viewed the church as a "community of Charismatic prophets" on a mission to re-present the risen Christ to the world through prophetic words and works.' Going further, I want to suggest in this chapter that the kind of missional ministry that does the best job of mitigating religious relativism is prophetic in nature-that is, it involves Spirit-inspired words and works, prophetic speech and actions.'
Commenting on the method by which the Jerusalem church gave witness to Christ, Roger Stronstad writes:
As Luke reports it there are two complementary and interdependent aspects to this witness by the community of Spirit-baptized and empowered prophets. On the one hand, the disciples will witness by works of power. These works of power are the many "signs and wonders [which] were taking place through the apostles" (Acts 2:43). On the other hand, the disciples will witness by words of power. These words of power are words inspired by the Spirit, such as, but not restricted to, the two pneuma discourses of Peter who witnessed when he was "filled with the Holy Spirit" (Acts 2:4; 4:8). This witness of the disciples as a community of Spirit-Baptized prophets echoes the pattern of the ministry of Jesus. In other words, just as it had been reported that Jesus was a "prophet mighty/powerful in deed/work and word" (Lk. 24.19), so Luke reports that the disciples were a prophetic community powerful in works-signs and wonders-and powerful words-prophetic speech.
This is certainly one way to go. However, I feel "led" to take a slightly different tack. There is a difference to be made, I believe, between a ministry means and a ministry end. Fully embracing the notion that Jesus desires his church to follow his lead and impact the world through an engagement in Spirit-inspired words and works (ministry means), I suggest that the ministry accounts presented in the book of Acts actually indicate that the prophetic ministry engaged in by the earliest Christians pursued three basic ministry ends: evangelism (bringing people to faith in Christ), edification (building people up in their walk with Christ) and equipping (providing the various kinds of support necessary for people to accomplish the unique mission they have received from Christ).
I will elaborate on each of these ministry aims. However, for now, I will summarize as plainly as possible my ministry proposal. My contention is that (1) the kind of ministry we evangelicals desperately need to recover from the book of Acts and engage in today involves a Spiritempowered (prophetic) approach to evangelism, edification and equipping, (2) these ministry ends need to be pursued via the means of both prophetic words and works, and (3) these ministry ends pursued via these ministry means possess a special ability to re-present the presence and power of the risen Christ to everyone involved.
My personal ministry experience and academic research indicate that it is extremely difficult, if not impossible, for ministry recipients (or even those looking on) to continue to embrace the notion of religious relativism when, through some disciple's prophetic activity (speech and action), the reality of the risen Christ has become unmistakably obvious to them. The historical record is unassailable: the earliest Christians behaved in such a way as to defeat the notion held by many of their contemporaries that all religions are more or less effective. I am proposing that a similar engagement in prophetic evangelism, edification and equipping will produce the same kind of ministry effects in our day.
PROPHETIC EVANGELISM
It needs to be further stipulated that this emphasis on prophetic evangelism is not to say that evangelistic sermons and acts of compassion that are institutionalized, in the sense that they are preplanned and structured, cannot be empowered by the Spirit. In no way do I mean to suggest that evangelicals should refrain from engaging in institutionalized, preplanned and structured evangelistic activities.
What I do want to suggest however is that (1) in the book of Acts (and to a lesser degree in the third Gospel) Luke seems to present to us several stories that portray Spirit-filled disciples engaging extemporaneously in evangelistic preaching and acts of compassion (both spectacular and subtle) that are obviously the direct result of a special, in the moment, prophetic prompting to do and (2) we contemporary evangelicals must recover this capacity to engage in prophetic evangelism if we are to do an adequate job of re-presenting the reality of the risen Christ in our religiously pluralistic and relativistic ministry context.
Roland Allen was convinced that the spontaneous missionary activity of huge numbers of ordinary Christians accounts for the "rapid and wide expansion of the Church in the early centuries."12 He then goes on to assert:
This spontaneous activity of the individual, rooted as it is in a universal instinct, and in a Grace of the Holy Spirit given to all Christians, is not peculiar to any one age or race. We are familiar with it today. It constantly shows itself, and would repeat the history of the early Church, if it were not that our fears have set up barriers in the way of its proper fruition.13
It is my contention that much of the "spontaneous" missional activity Allen refers to was Spirit prompted in the prophetic sense I am describing in this book. In the next few paragraphs I want to provide some examples from the book of Acts of the kind of prophetic evangelism I am advocating. After that, I will share a story from my own ministry history that illustrates what this form of evangelism might look like in our time.
The healing of the lame man and resulting impromptu sermons. In Acts 3:1-11 we read of Peter somehow feeling led to minister healing to the lame man stationed at the entrance to the temple. Then, Acts 3:1226 indicates that Peter, taking advantage of the fact that an amazed crowd had quickly gathered, began to boldly and articulately proclaim the gospel in an extemporaneous manner.
In Acts 4:1-7 we discover that Peter's impromptu sermon in the temple precinct attracted the notice of the Sanhedrin, along with the high priest and certain members of his family. After a season of questioning, verse 8 indicates that Peter, empowered by afresh in-filling of the Spirit, proceeded to boldly and extemporaneously proclaim to Jerusalem's unbelieving Jewish leaders the fact of the resurrection and the doctrine of soteriological exclusivity (i.e., that Jesus is the only means of salvation). While Luke does not report any conversions among the Jewish leaders, neither does he abjectly discount the possibility that converts were made that day among rank-and-file worshipers who had observed a miraculous ministry of mercy extended to a lame man, and had heard Peter's bold, fervent, extemporaneous, Spirit-empowered sermon.
Certainly, Luke intended his readers to understand the prophetic nature of the subsequent statements made by Stephen: his claim to be able to see Jesus standing at the right hand of God in heaven (Acts 7:56), his plea that Jesus might receive his spirit (Acts 7:59) and the prayer in which he forgave his executioners (Acts 7:60). People simply do not say and do these kinds of things without being empowered by the Holy Spirit to do so!
The missional impact of Stephen's prophetic activities is not really in question since Luke's reference to the "great wonders and miraculous signs" Stephen was enabled to perform (Acts 6:8) strongly suggests that he, like Peter and Paul, had a preaching ministry that was aided by these compassionate demonstrations of the risen Christ's reality. But what of the prophetic speech before the Sanhedrin-the longest speech presented in the book of Acts? In what sense was this prophetic utterance missional? Luke includes an important detail in Acts 7:58: one of the witnesses to Stephen's majestic martyrdom was a young man named Saul. A possible connection between Saul's observation of the way Stephen died and his own eventual conversion is not out of the question (see Acts 26:14). Neither is it beyond the realm of possibility that observing Stephen's dignified demise played a role in a number of priests and Pharisees eventually becoming followers of Christ (see Acts 6:7; 15:5).
Philip's preaching and witnessing endeavors. Acts 8 presents the ministry exploits of another Spirit-filled deacon of the Jerusalem church named Philip (Acts 6:5). Like Stephen, Philip's prophetic capacity issued forth in a ministry of prophetic evangelism. Luke tells us that, apparently led by the Spirit to do so, Philip went down to a city in Samaria and began proclaiming the gospel there, pairing his preaching with a compassionate engagement in exorcisms and physical healings (Acts 8:5-13). Eventually joined by the apostles Peter and John, who had been sent to make sure that the Samaritan believers received the Holy Spirit (Acts 8:14-17),16 the mission seems to have been hugely successful both in terms of disciples made and races reconciled.
However, Luke has yet to conclude his report of this charismatic deacon's engagement in prophetic, crosscultural evangelism. Acts 8:26-39 provides a fascinating account of Philip's evangelistic encounter with "an Ethiopian eunuch, an important official in charge of all the treasury of Candace, queen of the Ethiopians," who was headed home after having gone to Jerusalem to worship (v. 27). That this is an obvious instance of "prophetic evangelism" is indicated by the fact that (1) Philip received supernatural instruction to leave the successful ministry still taking place in Samaria and to travel to a deserted location where the encounter with the Ethiopian court official was to take place (v. 26); (2) Philip received even more specific instruction from the Holy Spirit to go to and stay near the chariot in which the Ethiopian court official was riding (v. 29); (3) the fact that the Ethiopian court official happened to be reading a passage from the book of Isaiah that is pregnant with messianic significance seems to have been something other than merely coincidental (vv. 28, 32); (4) Luke seems to be suggesting as well that the Ethiopian court official's invitation for Philip to join him in his chariot and to serve as his tutor was likewise providential; (5) obviously, Philip's presentation of the gospel to the Ethiopian court official was not only extemporaneous but Spirit-empowered as well, as indicated by the court official's request to be baptized immediately (vv. 35-38); and finally, (6) some scholars believe that Luke's reference to the Spirit whisking Philip away so that he might continue preaching in other locations (w. 39-40) was intended to indicate that the entire evangelistic experience had occurred under the auspices of the Holy Spirit.17
Peter's sermon in the home of Cornelius. A final biblical example of prophetic, race-reconciling evangelism can be found in Acts 10, where we find the well-known story of Peter reluctantly preaching the gospel to the household of a Roman centurion named Cornelius. The story is so familiar that I will limit my commentary to just four observations: first, that Cornelius and his household had been supernaturally prepared for this momentous evangelistic encounter is indicated by Acts 10:1-8; second, according to Acts 10:9-22 Peter received specific instructions from the Holy Spirit to participate in this evangelistic endeavor; third, it is interesting that Peter makes reference in his sermon to Jesus' own engagement in prophetic evangelism (Acts 10:38); fourth, the fact that Luke intended his readers to understand Peter's extemporaneously delivered sermon as having been inspired by the Spirit is evidenced by the fact that before Peter could conclude his prophetic sermon, his Gentile listeners experienced their own in-filling with the Spirit, accompanied by their own engagement in prophetic speech (Acts 10:44-46)!
Other passages that reflect prophetic evangelism in the book ofActs. The accounts already alluded to are only a sampling of the many presented in the book of Acts that serve as examples of the phenomenon I am referring to as prophetic evangelism through both words and works. Other pertinent passages include Acts 9:32-35, 11:19-21, 13:6-12, 14:13, 14:8-18, 16:13-14, 19:11-20 and 28:23-31. These passages should be pondered in a prayerful, judicious manner.
A contemporary example ofprophetic evangelism. Having examined some biblical support for the concept, the question now is: Does this kind of evangelism occur in our time and place? I am absolutely convinced that it does. I do not consider myself a prophet or even someone who has been given the spiritual gift of prophecy. The truth is that I have yet to have a good experience with anyone who has introduced himself or herself to me as a prophet! This does not mean, however, that over the course of my ministry career (thirty-five years and counting) I have not found myself involved in, be it ever so reluctantly at times, ministry endeavors that I would ultimately have to describe as prophetic.
For example, back in the day when I functioned as a youth pastor, I had been reading a book titled The Cross and the Switchblade.'8 This book tells the story of David Wilkerson's remarkable Spirit-directed outreach to the drug addicts and gang members of New York City-an outreach that began in the 1950s and that resulted in the founding of the very successful worldwide ministry known as Teen Challenge.
At the same time that I was reading this inspirational book, my everyday commute to and from the church I served took me past a small neighborhood park that was often filled with quite a few rambunctious kids whose ages ranged from about twelve to eighteen. Judging by the rowdy behaviors I was able to observe each day as I drove past this small park, I got the impression that these kids-more a gaggle than an actual gang-were probably unchurched.
With the story of David Wilkerson's ministry foray into the heart of Harlem still haunting me, it did not take long for me to begin to sense a prompting in my heart that I was supposed to approach this group of park rats and share with them the good news concerning Jesus Christ and the difference his loving lordship would make in their lives both now and forever.
I have to honestly say that I resisted this prompting as long as I could. First, as a twenty-two-year-old, I was only a few years older than the most senior member of the group I was being instructed by the Holy Spirit to "confront." (We thought of personal evangelism in terms of a confrontation back in the 1970s!) Second, I had only become a Christ follower myself a few years earlier at the age of nineteen and had yet to complete my ministry education. Finally, though I was doing reasonably well at leading the youth ministry of the church I had been converted in, the truth is that I am an introvert by nature, and the idea of boldly approaching this gaggle of park rats in an unannounced manner and sharing the gospel with them was way out of my comfort zone!
Still, the prompting persisted. In point of fact, over the course of the week or so that I wrestled with it, it became more and more intense. Finally, I could no longer withstand the pressure the Holy Spirit was applying to my conscience. One day as I drove by the park I spied a good number of the kids up to no good. For heaven's sake, I remember thinking to myself, ifDavid Wilkerson could take the gospel to Harlem, I can take it into this little neighborhood park! So, on an impulse, I quickly swerved my 1971 Mach 1 Mustang to the side of the road, literally skidding to a stop on the sandy shoulder. In a flash, I flung open the car door and jumped out, heading across the street toward where the park rats were standing, wide-eyed and open-mouthed (them, not me).
Back in those days, some churches required their youth pastors to wear a coat and tie to work every day. At least mine did. So, the sight of a guy in a suit, bringing his car to an abrupt stop, emerging from it quickly and then striding toward them in a determined, forthright manner, caused the gaggle to assume that I was some version of "the man." As a result, they began to scatter in all directions!
As they attempted to scurry away, I called out to them, assuring them that I was not there to hurt or roust them in any way. Remarkably, all of them returned and stood in front of me, about a dozen-and-a-half rowdy teens. (Are you sensing the Spirit's participation in all this yet?)
After taking a moment to collect myself, I opened my mouth and began my impromptu ministry presentation, saying simply, "Hey, I could be wrong, but I have this strong feeling that God wants me to tell you guys a story." I then proceeded to share the gospel with them in the form of a parable-a pretty lame parable as I recall. And yet the Holy Spirit was obviously involved in all this: prompting the meeting and then empowering the message.
How do I know the Spirit was involved? First, there is the fact that I was there. Second, I was able somehow to call all these understandably skittish teens back together again. Third, in the moment, I was able to articulate the gospel of Christ using a parable that was, though quite unsophisticated, ultimately successful. At the conclusion of my impromptu gospel presentation, at my invitation, every single one of those park rats knelt in the grass, raised their hands toward heaven as a sign of surrender to God and followed along as I helped them pray aloud a version of the "sinner's prayer"!
It really did happened just like that. My youth group grew by about 30 percent as a result of my visit to the park that day. It all started with a prompting from the Spirit to speak and act in Christ's name.
Every so often I get a phone call from either Joe or George. George is the older brother, Joe the younger. I have known these guys for over thirty-two years now (as of this writing). A couple of years ago, around 4 p.m. on a Father's Day, the phone rang and I answered it. It was Joe. He asked how my Father's Day was going. He spoke of having spent the day with his own family around him, helping him celebrate "his" day. He told me that I had been on his mind all day long, hence the phone call. Then, choking up as he spoke, he said "Gary, I just wanted to tell you again how grateful I am that you pulled your car over, came into the park, and shared the message of Jesus with us that day so long ago." Joe was one of those park rats. He is still serving Christ three decades later.
Prophetic, ad hoc, Spirit-prompted and empowered evangelism really can occur in our place and time. Speaking to myself as well as anyone else: what would happen if more evangelical church members became open to the idea that on any given day the Spirit of God might send them, like Philip, on a special ministry assignment? How hard is it to say to someone, when appropriate, "Hey, I could be wrong, but I just have this strong feeling that God wants me to tell you a story"? We might be surprised at how many hearts the Holy Spirit has already prepared for such an encounter.
PROPHETIC EDIFICATION
Disciple-making pastors tend to think of edification as the spiritual growth phase that follows evangelism. After someone embraces the Christian faith, he or she needs to be edified-established, instructed, built up-in it. Paul seemed to be referring to the edification process in his letter to the Colossians when he wrote: "So then, just as you received Christ Jesus as Lord, continue to live in him, rooted and built up in him, strengthened in the faith as you were taught, and overflowing with thankfulness" (Col 2:6-7).
Perhaps an even more important Pauline passage to consider as we attempt to wrap our minds around the concept of "prophetic" edification is 1 Corinthians 14:1-4, where Paul clearly refers to the edificational value inherent in the spiritual gift of prophecy:
Follow the way of love and eagerly desire spiritual gifts, especially the gift of prophecy. For anyone who speaks in a tongue does not speak to men but to God. Indeed, no one understands him; he utters mysteries with his spirit. But everyone who prophesies speaks to men for their strengthening, encouragement and comfort. He who speaks in a tongue edifies himself, but he who prophesies edifies the church.
In this passage we witness Paul encouraging his readers to exercise their prophetic capacity in a way that serves to edify-strengthen, encourage and comfort fellow church members.
Putting all this together, when I refer to "prophetic edification" I have in mind occasions in which a disciple, obeying an explicit prompting from the Holy Spirit to do so, offers in an extemporaneous manner words or works that have the effect of encouraging, comforting and strengthening a fellow disciple or group of disciples.
As with prophetic evangelism, I am not suggesting that edificational ministries that are institutionalized (preplanned and structured) cannot be empowered by the Spirit. For instance, I have long held that really good biblical preaching and teaching, well prepared and much prayed over, can function prophetically in the lives of congregation members, making it possible for them to sense God speaking to them personally and existentially in an especially profound manner.
While all of this is true, I have also experienced an engagement in edificational ministry that is prophetic in the sense that it is more immediately prompted and empowered by the Holy Spirit. What follows are some biblical and contemporary examples of this phenomenon.
Simeon's ministry to Mary and Joseph. In chapter one we took note of the Spirit-prompted edification provided by Simeon to the parents of the child Jesus (Lk 2:21-35). Though his prophetic words may have been of small comfort, they were undoubtedly intended to strengthen their hearts in the face of the challenges that lay ahead.
Some negative examples: Ananias and Sapphira, and Simon the sorcerer. What I am about to suggest may prove controversial. I believe that Luke may have had an edificational goal in mind when he included the terrible story of Ananias (of Jerusalem) and Sapphira lying to the Holy Spirit and experiencing divine discipline as a result (Acts 5:1-10). Serving as a negative example for the rest of the prophetic community, this story's message of admonition and warning came through loud and clear as Acts 5:11 indicates: "Great fear seized the whole church and all who heard about these events."
In other words, the end result of Peter's Spirit-directed responses to Ananias and Sapphira was that other church members were instructed and edified in their faith .2' Acts 9:31 supports the idea that "living in the fear of the Lord" was viewed by Luke as a good thing. So, negative example though it may be, this tragic and frightening story really does qualify as a biblical example of prophetic edification.21
Another example of prophetic edification performed in a negative confrontational manner is the story of Simon the Sorcerer. In Acts 8:13-19 we are told that even though Simon had expressed faith in the lordship of Christ and had experienced water baptism, he committed a huge faux pas when he attempted to purchase from Peter and John the authority to confer the Holy Spirit through the laying on of his hands.
Luke tells us that Peter labeled Simon's request not only foolish but sinful. In his rebuke of Simon (Acts 8:20-23), Peter dared to diagnose the condition of the man's heart-that he was "full of bitterness and captive to sin." I suppose it is possible that Peter was simply intuiting Simon's inner motives based on his outer actions, but I hope this was not the case. Far too many Christians make the mistake of presuming to know the heart motives of others, both inside and outside the church. Nothing hurts like being misunderstood, much less demonized, by a fellow follower of Christ! So, while I cannot prove it to be the case, I prefer to think that Peter's negative edificational speech to Simon was a result of divine prompting and empowerment. I am hopeful also that Luke intended his readers to interpret Acts 8:24 as an indication that this case of negative prophetic edification, in the end, proved successful.
Barnabas and the church atAntioch. Another example of prophetic edification, more positive in tone, process and result, can be found in Acts 11:19-26, which tells the story of how the church in Jerusalem, having heard of the revival that had broken out among both Jews and Greeks in Syrian Antioch, was careful to send Barnabas to investigate. Luke makes a point of telling his readers in Acts 11:24 that Barnabas was "a good man, full of the Holy Spirit and faith." After commenting on Barnabas's success at bringing people in Antioch to faith in Christ, Luke goes on to explain in Acts 11:26 that Barnabas was also careful to engage in the ministry of edification.
Priscilla, Aquila andApollos. Finally, while the text does not explicitly say so, the context of Acts 18:24-26 might suggest that the edificational ministry that Priscilla and Aquila provided Apollos possessed a prophetic component. Luke provides at least one reference in the larger pericope to a revelatory experience (see Acts 18:9-10), and the varied comings and goings of Paul, Priscilla, Aquila and Apollos subsequently described (see Acts 18:11-28) give the impression that they were moving about as a consequence of some divine direction. All of this might argue for the idea that Luke intended his readers to understand that the involvement of Priscilla and Aquila in the completion of Apollos's Christian education was at the behest of the Holy Spirit.
A fe w contemporary examples of prophetic edification. Using these various biblical accounts of prophetic edification as a spring board, I will relate a few simple stories from my own ministry experience.
There was the time when I was meeting with a fairly new disciple who was complaining of having hit a wall in his spiritual journey: the joy had dissipated; all enthusiasm for the things of the Lord had disappeared. After talking with him for a while, explaining to him that periods of both consolation and desolation were to be expected as part of the spiritual journey, I felt a very strong impression that I should put to him a particularly pungent question: "Do you by any chance happen to have a problem with pornography?" The stunned look on his face was priceless. The Lord had used my prophetic question to pierce the young man's facade and provide him with an opportunity to surrender to Jesus a moral struggle that had been "eating his lunch."
How did I know to ask the probing question about pornography? Please keep in mind that this event occurred in the 1980s, long before the Internet served to popularize pornography and cause the numbers of males addicted to it to skyrocket. Furthermore, it is important to know that this kind of confrontational counseling is not something I engage in every day. In other words, it is my contention that this really was a simple matter of the Spirit of God prompting me to engage in edificational ministry in an impromptu, ad hoc, prophetic manner.
On a different occasion I was counseling another new convert: this time a young wife and mother who was distraught over the fact that though she desperately wanted to quit her smoking habit, nothing she had tried up to that point had worked. She simply could not find the motivation necessary to successfully resist the power nicotine had over her. Feeling completely desperate and ashamed, she confided to me that not even the idea of making this change for the sake of her kids had succeeded in helping her gain the strength necessary to break the unhealthy habit she was so weary of. She was thoroughly confused, and, as a young Christian, tempted to doubt the goodness and power of God in her life.
As I listened to her pour out her sense of frustration, I was beginning to feel a bit frantic. I was a young pastor (twenty-seven years old at the time), and frankly, it was not readily apparent to me what I had to offer her in terms of advice. Suddenly, I found myself saying to her, "You know, maybe you shouldn't worry so much about quitting this habit. Here's what I suggest you do: pray to Jesus, asking him to tell you if he wants you to make this change in your life. After all, as the Lord of your life, all you have and are belongs to him, including your body and your lifestyle. If Jesus speaks to your heart telling you that he wants you to quit this habit for him, then we'll have to assume that he will also pro vide you with the resources you will need to do so. But until then, just keep listening for some personal, definitive direction from the Lord."
It was only a week or so later that this young woman, beaming a broad grin, came back to see me. She explained that she had done what I suggested and had begun to pray, asking Jesus to reveal to her in a special, personal way what he wanted her to do with regard to her cigarette habit. The bottom line is that this young, new convert found that what she could not accomplish for the sake of her health, her husband or even her kids, she could do for Jesus. I submit that this is yet another case of prophetic edification taking place in our contemporary era.
One more story regarding this theme took place on a Sunday close to Christmas a few years ago. I had called for the congregation to leave their seats and file down to the front of the church. Gathered around the piano, filling in the space between the front row of pews and the platform and spilling into the church's aisles, the congregation was singing Christmas hymns as part of our worship service that Lord's Day.
Standing across from me was a young woman, a Christian worker named Dorothy. At some point during this special song service, I looked up and saw Dorothy, lost in worship, singing a song of devotion to the baby Jesus, her hands raised in humble adoration. Suddenly, I felt a strong impression to put my arm around Dorothy's shoulders and to whisper in her ear the words: "Dorothy, the Lord wants me to tell you that this is not my arm you're feeling around you right now; it's his arm. And he loves you very much."
Having obeyed this prompting, I noticed that Dorothy began to weep profusely. At the same time, the song service was now concluding and I had to return to my responsibility of leading the service.
Once the service had concluded and I had made sure that all the visitors and church members had been greeted upon their exit, I went back into the darkened sanctuary to retrieve my Bible from the pulpit. Sitting there all alone, praying but obviously waiting to speak with me, was Dorothy. I slid into the pew next to her and asked how she was doing. With her eyes filled with fresh tears she looked at me and said, "Why did you do what you did during the song service?"
Given the nature of this question, my first thought was that perhaps my actions had offended her in some way. Thus, I began to offer Dorothy an apology. She stopped me mid-sentence, however, saying: "No, what I want to know is what caused you to say and do what you did?"
A bit confused at this point, I explained to Dorothy that I had simply felt a strong impression from the Holy Spirit to speak and act on Christ's behalf.
At that, the two trails of tears running down Dorothy's cheeks were diverted as a smile formed on her face. Then even more tears filled her eyes. After a few moments, the lump in her throat relaxed enough for her to speak. She explained that the evening prior she had been sitting in her apartment all alone, feeling a bit sorry for herself. Unlike her two roommates who had gone on dates to Christmas parties, she did not have a boyfriend in her life. Emotionally weary and distraught, she had begun to pray saying: "Lord, I know it's wrong to feel this way. I know that I have you in my life and should be content with that. But, Lord, sometimes I just get so lonely. If I could physically feel your arms around me, if I could audibly hear your voice telling me you love me, then, maybe, I could be patient until I meet the person you have for me."
The very next morning, while worshiping Jesus with her eyes closed and hands raised, Dorothy suddenly felt an arm wrap around her shoulders and heard a voice whisper in her ear: "Dorothy, the Lord wants me to tell you that this is not my arm you're feeling around you right now; it's his arm. And he loves you very much."
I cannot say for sure that Dorothy, because of her emotional weariness, was on the verge of actual ministry burnout and that this experience of prophetic encouragement kept that from occurring. But neither can I say that it did not. Whether or not this experience of prophetic activity "saved" Dorothy for the kingdom cause, I know that it strengthened her faith and that of the hundreds of other disciples I have shared this story with over the years. Mark it down: prophetic edification can and does occur in our day.
PROPHETIC EQUIPPING
Both the Bible and church history seem to indicate that when God has his way, the process of spiritual formation eventually takes on an aspect of ministry formation as well. Broadly speaking, the ministry activity of equipping constitutes the third phase in the disciple's spiritual journey. After a person has been evangelized, and while they are being edified, they need also to be equipped for the specific ministry God has called them to. In particular, people need to acquire (1) a sense of ministry direction, (2) the requisite ministry skills and wisdom, and (3) the material and prayer support necessary for the successful completion of the task.23
Clearly there are institutionalized forms of equipping (preplanned and structured) that all evangelical believers should participate in, both as recipients and providers. But the phenomenon of prophetic equipping is a different sort of animal. I am referring here to the dynamic that occurs when one disciple equips one or more other disciples through prophetic means (i.e., equipping speech and actions that are prompted by the Holy Spirit and carried out in an impromptu, ad hoc manner).
Simeon again. I begin this brief survey of some biblical examples of prophetic equipping by observing that there is a sense in which the prophetic word Simeon directed toward Mary and Joseph served an equipping as well as edifying purpose (Lk 2:34-35). While it could not have been pleasant for this young mother and father to hear the prophetic message that their son would suffer terribly because of his prophetic career, and that before it was over their own hearts would be pierced with feelings of pain and sorrow, sometimes we need to hear the truth about our reality in order to be equipped to deal with it.
Ananias (of Damascus). Just as Simeon's ministry can be viewed as an example of both prophetic edification and equipping, so can that of Ananias in Acts 9:10-20. Luke tells us that Ananias received a special prompting from the Lord to find a recently blinded Saul of Tarsus and then pray for his healing, which he did. Obviously, regaining his eye sight was a practical help which enabled Saul/Paul to fulfill his own ministry vocation.
Praying for Peter's release from prison. We see something similar take place in the story of the Jerusalem church praying for the apostle Peter's deliverance on the eve of his execution (Acts 12:1-17). The text leads us to believe that this was a special, ad hoc prayer meeting, rather than a routine gathering.
From these and other passages there emerges an important missional principle: whenever an evangelical believer obeys a special prompting to pray for someone involved in ministry, for whatever reason, the end result is prophetic equipping!
One ministry'ssupportforanother. An amazingly profound example of prophetic equipping can be found in Acts 11:27-30:
During this time some prophets came down from Jerusalem to Antioch. One of them, named Agabus, stood up and through the Spirit predicted that a severe famine would spread over the entire Roman world. (This happened during the reign of Claudius.) The disciples, each according to his ability, decided to provide help for the brothers living in Judea. This they did, sending their gift to the elders by Barnabas and Saul.
Members of one church obeying a prompting by the Holy Spirit to provide desperately needed material support to members of another church (or ministry). The equipping aspect of this prophetic activity is surely too obvious to miss.
Miscellaneous passages that reflect prophetic equipping in the book of Acts. Other passages from the book of Acts that reflect the phenomenon of prophetic equipping taking place either between the Spirit and the recipient disciple or between disciples include Acts 13:1-4, 6-12, 15:22-29, 16:6-10, 20:22-23, 21:1-6, 10-14, 23:11 and 27:21-26. Once again, I want to encourage an honest, judicious pondering of these passages. The cumulative effect may well be that we contemporary evangelicals will become a bit more sensitive than we have been in the past to promptings from the Spirit to speak or act in an equipping manner in someone's life.
ANANIAS OF DAMASCUS: OUR PROPHETIC MINISTRY MODEL
In this section I will revisit something I alluded to in chapter one: my theory that, whether intended by Luke or not, the story of Ananias presented in Acts 9:10-20 actually provides the church of every age with a broad, overarching model or paradigm of what prophetic ministry in general looks like (or to put it differently, what a missionally faithful life in the Spirit might entail). In a nutshell I want to suggest that, based on the story of Ananias, Christ desires that all of his Spiritfilled followers, whether they self-identify as Pentecostals/charismatics or not, to possess the capacity to hear God's voice, receive ministry assignments, speak and act on Christ's behalf, make disciples and build up the church, defeating religious relativism in the process!
Now I consider it important to underscore once again at this point that the missional faithfulness constituted by this prophetic activity on our part mirrors the faithfulness of the Holy Spirit both to Christ's mission and his followers. It is not that the Spirit depends on us to achieve his mission, but that through our engagement in the prophetic activity prompted at the Spirit's initiative we are granted the privilege of participating in his mission. It is not that Ananias was using the Spirit to grow his church, but that the Holy Spirit was using Ananias to achieve God's purposes in the world.
This having been said, the question remains: Is this notion of a missionally faithful life in the Spirit really doable in our day? Though I will deal with this question in much more depth in chapters three and four, I will respond to it now in a preliminary manner by posing several questions, the chief of which is: What are we evangelicals supposed to make of the experiences, biblical and contemporary, that we have looked at in this chapter? On the one hand, I am convinced that the three kinds of prophetic ministry activities described in this chapter actually occur in our lives more often than we realize. How many of us who preach God's Word have never had the experience of beginning, mid-sermon, to speak with a passion and profundity that could not be attributed to our preparation? How many of us who routinely offer counsel to other believers have never had the experience of being somewhat surprised, even impressed, with the words of comfort, challenge, encouragement and exhortation that seemed to flow from a source deep inside of uswisdom we did not know we possessed and that we feared we could not replicate? How many of us have never felt a special prompting to speak up in some sort of ministry meeting, reminding the group of some important biblical principle or sharing some strategic advice, the wisdom of which was immediately obvious to everyone at the table? How many of us have never had a strong impression that God wanted us to say or do something of ministry value to or for a particular person or in the midst of a particular situation? How many of us have never felt led of the Lord to lead out in prayer and praise, only to find ourselves speaking forth a psalm-like utterance that seemed to stream from a source other than the left side of our brain?
Really? Never a strong impression to share the gospel with someone in particular? Never a strong impression to provide some kind of special support for a particular missionary at a particular time? Never a strong impression to give more generously than usual in a particular offering? Never a strong impression to send a note of spiritual encouragement to someone in particular? Never a strong impression to be especially generous in Jesus' name to a particular homeless person requesting a handout? Never a strong impression to launch or partner with a ministry designed to alleviate human suffering in Christ's name? Never a strong impression to do what we could to make peace between estranged brothers and sisters in Christ, or to pursue such a reconciliation ourselves? Never a strong impression to pray, really pray, for someone we had not communicated with for a while?
It is hard for me to believe that any spiritually sincere evangelical believer reading this book has never experienced something of what I have just described. What if God really is behind at least some of these strong impressions to speak and act in Jesus' name? What if millions of evangelicals, concerned about the increasingly post-Christian ethos of our contemporary ministry context were to open themselves to the possibility that, like Ananias, this sort of thing could happen to them? What if the kind of prophetic activity I am describing here-obeying a significantly strong impression to humbly, gently speak and act in the name of the risen Christ really is, at least some of the time, the work of the Holy Spirit? What kind of missional faithfulness would such a large-scale paradigm shift among evangelicals unleash in the Western world?
I want to conclude this chapter by quoting at length from Roger Stronstad's insightful volume The Prophethood offlll Believers. Stronstad concludes this work by commenting on the contemporary relevance of its topic. In the process, he addresses some pungent words of admonition to all evangelicals, to those who are not Pentecostal or charismatic, and to those who are. These words of admonition warrant a full recitation. Stronstad writes:
The church is to be a community of prophets. But from the postapostolic period to the present it has not functioned as a prophetic community which is powerful in works and word. In fact, in too many places the Church views itself as a didactic community rather than a prophetic community, where sound doctrine is treasured above charismatic action. Indeed, the preaching and teaching of the word displaces Spirit-filled, Spirit-led and Spiritempowered ministry. The Spirit of prophecy has been quenched and the gifts of the Spirit have been sanitized and institutionalized. The non-Pentecostal/noncharismatic church needs to recapture its prophetic heritage, to which it is either hostile or indifferent.
As a prophetic community God's people are to be active in service. But all too often the Pentecostal, charismatic movements focus on experience, the emotion and the blessing more than they do on Spiritfilled, Spirit-led and Spirit-empowered service. This shift in focus from vocation to personal experience, from being world-centered to selfcentered, renders the service of the Pentecostal, charismatic just about as impotent as the service of the contemporary non-Pentecostal, noncharismatic church. This focus on experience rather than on service is like selling one's birthright of Spirit-empowered service for the pottage of self-seeking experience and blessing.
In the twentieth century there are many exceptions on both sides to these generalizations. But exceptions prove rather than falsify the rule. Therefore, in spite of the exceptions the above generalizations are sadly valid. The antidote to this malaise in which the Spirit of prophecy is either quenched or misused is for the contemporary Church to recapture, both doctrinally and vocationally, the first-century reality which Luke reports. This reality is one in which all of God's people are prophets because the Lord had put his Spirit on them.24
These are strong words. But is the essential admonition valid? In particular, is it really possible, as Stronstad suggests, for groups of contemporary evangelical believers to once again begin to function as prophetic communities that can be used by the Spirit of mission to offer the people around them a compelling alternative to religious relativism?
I sincerely believe that such a thing is not only theoretically possible, it is actually occurring in places like Latin America, Africa and Asia. This is precisely the point I will attempt to make in chapter three, which will seek to understand the explosive growth currently occurring among Pentecostal and charismatic groups of believers living and ministering in the developing nations of the world. Then, in chapter four we will ponder the implications of this explosive growth for us evangelicals living in the industrialized nations of the West, exploring in some depth why, despite the cultural changes occurring here, such a missional faithfulness/hopefulness/fruitfulness might also be experienced by us.
IT IS WELL KNOWN THAT THE segment of the church presently experiencing the greatest growth worldwide participates in what is known as the Pentecostal-charismatic renewal.' Religious statistician David Barrett has famously estimated that at mid-2000 the number of Pentecostal-charismatic believers was just shy of 500 million, approximately one fourth of the world's 2 billion Christians. If the current rate of growth among Pentecostals/charismatics continues, says Barrett, by mid-2025 their numbers will increase to over 800 million. By mid2050 the figure will be well over 1 billion.2
The rapid global growth of Pentecostalism3 was acknowledged in a recent report commissioned by the Pew Forum on Religion and Public Life titled "Spirit and Power: A 10-Country Survey." The following excerpt from that report not only refers to the growth of Pentecostalism but also remarks on what makes the movement unique among other versions of the Christian faith:
By all accounts, pentecostalism and related charismatic movements represent one of the fastest-growing segments of global Christianity. According to the World Christian Database, at least a quarter of the world's 2 billion Christians are thought to be members of these lively, highly personal faiths, which emphasize such spiritually renewing "gifts of the Holy Spirit" as speaking in tongues, divine healing and prophesying. ... Even more than other Christians, pentecostals and other renewalists believe that God, acting through the Holy Spirit, continues to play a direct, active role in everyday lJe.4
THE SIGNIFICANCE OF GLOBAL PENTECOSTALISM
Though Pentecostal theologian Veli-Matti Karkkainen has suggested that the significance of Pentecostal-charismatic missions has largely escaped the notice of non-Pentecostal-charismatic missiologists, an increasing number of scholars, not all of them Pentecostal, have made reference not only to the statistical growth of Pentecostalism, but its significance as well.' For example, in his widely read book The Next Christendom: The Coming of Global Christianity, Philip Jenkins refers to an oft-cited assertion made by Harvard theologian Harvey Cox that the Pentecostal expansion across the southern continents has been so astonishing as to justify claims of a new Reformation.7 Allan Anderson, a Pentecostalism scholar known for his willingness to view this movement with a critical eye, nevertheless asserts that "the Pentecostal movements of the world today have many lessons for the universal church in its mission, and although we may look at some manifestations of Pentecostalism with amusement or even alarm, we ignore this enormous factor of world Christianity at our peril."' He goes on to affirm the view of Cox that "religion itself has been `reshaped' through the `rise of Pentecostal spirituality"' and suggests that "whatever our opinion or particular experience of Pentecostalism ... it is a movement of such magnitude that Christianity itself will never be the same."9
So what is it about the Pentecostal-charismatic movement that accounts for this remarkable ministry impact? While I will not attempt to conduct here a thorough analysis of Pentecostal-charismatic missions history or methodology, I will present a brief survey of the most commonly cited explanations for the phenomenal growth of this movement in the Majority World. In addition to several explanations that seem to center on the physical, spiritual, psychological and sociological benefits that are produced when a holistic version of the Christian gospel is contextualized for hurting people living in the developing nations of the world, a much more basic explanation, more theological in nature, will be put forward-an elucidation more in keeping with what we have discovered so far about the Holy Spirit's penchant for using God's people to accomplish God's purposes in the world. In a nutshell, the message of this chapter is that it is a grace-empowered, Spirit-enabled, experience-driven embrace of a theological realism that veritably compels rank-and-file members of Pentecostal churches in the Majority World to speak and act toward their unchurched friends, neighbors, coworkers and family members in a prophetic, missionally faithful manner.lo
However, before I commence this survey of proffered explanations for the global growth of Pentecostalism, I want to address another question, the answer to which will inform how we proceed with the survey itself. Are we justified in referring to the ministry impact ofglobal Pentecostalism as an expression of missional faithfulness?
THE GLOBAL GROWTH OF PENTECOSTALISM AS AN EXPRESSION OF MISSIONAL FAITHFULNESS
As we shall soon see, Pentecostal communities have been careful to contextualize the gospel in such a way as to attract the attention of masses of hurting human beings around the world, especially in the global South. As was pointed out in this book's introduction, at the heart of the missional impulse is a pneumatological question that is contextual in nature: What is the Holy Spirit up to in this or that ministry location, and how might/should we cooperate with him? In the introduction we also took note of the fact that what the missional movement calls for is a culture-specific contextualization of the gospel that allows for people to be formed by thegospel within their cultures. One of the reasons why I believe it is appropriate to suggest that the phenomenon of global Pentecostalism, with all its imperfections, is an expression of missional faithfulness is due precisely to its commitment to contextualize the message of a holistic gospel to the various cultures that exist in the Majority World.
Support for this contention can be found in the writings of missiologist Allan Anderson, who has emphasized the fact that most of the people living on this planet take the spiritual world very seriously. Thus, says Anderson, Pentecostalism's "holistic worldview that does not separate the physical from the spiritual"" rings much more true than does a highly rationalistic, more exclusively philosophical version of the Christian faith.12 Anderson further underscores the importance of the holistic gospel Pentecostals proclaim in a contextually sensitive manner saying:
Pentecostals responded to what they experienced as a void left by rationalistic western forms of Christianity that had unwittingly initiated what amounted to the destruction of traditional spiritual values. Pentecostals declared a message that reclaimed the biblical traditions of healing and protection from evil, they demonstrated the practical effects of these traditions and by so doing became heralds of a Christianity that was really meaningful. Thus, Pentecostalism went a long way towards meeting physical, emotional and spiritual needs of people in the Majority World, offering solutions to life's problems and ways to cope in what was often a threatening and hostile world.13
Furthermore, Anderson goes on to comment on the fact that Pentecostalism has demonstrated an "innate ability to make itself at home in almost any culture,"14 allowing new believers to maintain the best aspects of their own culture while embracing the good news concerning Jesus Christ. As a chief proponent of what we might call the "contextualization" explanation for Pentecostalism's global growth, Anderson believes that it is important to people living in the Majority World that the message of Christian missionaries not completely demonize every aspect of their native culture.15 Therefore, more than once in An Introduction to Pentecostalism Anderson affirms the fact that Pentecostalism's "emphasis on `freedom in the Spirit' has rendered the [various Pentecostal and charismatic] movements inherently flexible in different cultural and social contexts."16 Though this obviously raises concerns about the problem of syncretism, 17 it has also "made the transplanting of their central tenets in the Majority World and among marginalized minorities in the western world more easily assimilated."18
Now, if it is granted that a Spirit-guided process of contextualizing the gospel for people of various cultures is at the heart of being missional, and that such contextualization is going on among Pentecostals in the Majority World, then this might suggest that the approach to ministry engaged in by Pentecostals/charismatics in the southern continents may be thought of as a strikingly fruitful contemporary form of missional faithfulness.
Though I will issue an important caveat to this assessment in due time, let us proceed now to a survey of some of the proffered explanations for the prolific expansion of Pentecostalism around the world.
THE BENEFITS PENTECOSTALISM DELIVERS
During the past two decades, not a few books, articles and scholarly papers have been written that explain the reasons for Pentecostalism's amazing growth, especially in the Majority World, in terms of the benefits that accrue to those who participate in its communities of faith. Some of these proffered explanations overlap a bit, the difference between them owing to whether the focus of the theory provider is on the physical, spiritual, psychological or sociological effect of the benefit being described. What follows is a brief survey of several of the major categories which these kinds of suggested explanations fall into.
The physical benefits. In addition to a prophetic preaching of the gospel, many Pentecostal communities are engaged in ministries designed to alleviate the physical suffering of the poor and oppressed. Allan Anderson begins a discussion of the widespread contemporary appeal of Pentecostalism with the assertion that "the reasons for crowds of people flocking to the new churches have to do with more than the power of the Spirit, although we may not disregard this important pneumato logical factor. The offer of a better and more prosperous life often gives hope to people struggling in poverty and despair."19
Anderson seems to be suggesting here that the flocking of many people to Pentecostal churches might have less to do with a desire for a spiritual experience and more to do with a desperate desire to experience some material, financial improvement in their lives.
This is essentially the same message we find in Global Pentecostalism, authored by Donald Miller and Tetsunao Yamamori. This book refers to the emergence in the last decade of a progressive Pentecostalismgroups of Pentecostals that are engaging their communities in acts of compassion and service.22 According to these authors, "Progressive Pentecostals are confronting the AIDS pandemic in Africa, they are educating impoverished children around the world, and they are establishing health clinics and initiating programs for street children."23
In sum, this type of proffered explanation suggests that, given the severity of suffering present in many depressed locales around the world, it makes sense to think that Pentecostalism's enthusiastic engagement in ministries that seek to meet basic physical needs such as food, clothing, shelter, health care and legal advocacy might be something the Spirit of mission is using to draw people into Pentecostal communities of faith where they might hear the gospel preached and experience the convicting, regenerating work of the Spirit in their lives.
Furthermore, as will be alluded to later in this chapter, not all of this relief work is done at a programmatic level. It is not uncommon for the Holy Spirit to prompt an individual member of a Pentecostal or charismatic church to do something specific in order to relieve the suffering of someone particular. Thus, it is not simply the reception of the food, clothing, shelter, health care, legal advocacy and so on that impresses the grateful beneficiary; it is the prophetic manner in which this personal relief work is carried out.
The spiritual benefits. The suffering of some living in the Majority World is not due to hunger or homelessness, but disease or demonization. Over against this type of suffering, the Pentecostal emphasis on supernatural signs and wonders (especially divine healing and deliverance from the demonic) is well known. Allan Anderson has asserted that the Pentecostal practice of praying for divine healing is "perhaps the main reason for its growth in the developing world."24 He explains that "the main attraction of Pentecostalism in the Majority World is .. . the emphasis on healing and deliverance from evil. Preaching a message that promises solutions for present felt needs, the `full gospel' of Pentecostal preachers is readily accepted."25
So, this type of explanation argues that it is because Pentecostal communities offer hurting people the hope of deliverance from the power of disease and the demonic that many desperate souls are brought into an environment where they can experience the convicting and regenerating ministries of the Spirit of Christ.
Furthermore, we must also keep in mind that the proclamation by Majority World Pentecostals/charismatics of the "full gospel" with signs following (e.g., healing and deliverance) not only occurs in church services and mass rallies held at stadiums, it happens also on a personto-person basis, often as a result of a special prompting by the Holy Spirit. Again, anecdotes from the field related by missionaries of repute indicate how common it is for rank-and-file church members to feel led of the Lord to go to certain people and say or do certain things on Christ's behalf. This prophetic speech and action often creates opportunities for ministry conversations that result in conversions.
In a similar manner, Walter Hollenweger, regarded by many as the doyen of Pentecostal studies, argues that the apparently spontaneous and enthusiastic worship of Pentecostals does in fact involve a liturgy, albeit an oral one that is memorized.28 He explains that the value of an oral liturgy is that it allows for the "active participation of every member of the congregation" and legitimizes the effort of each person to render to God an expression of worship that is acceptable in his sight.29
The same kind of leveling dynamic can be seen in the manner in which Pentecostals tend to engage in the activity of nurture. In Pentecostal Formation, Cheryl Bridges Johns describes the empowering effect of the charismatic catechetical process utilized among the oppressed, marginalized peoples of Latin America, especially Chile and Brazil.31 In this model, a formal mentor-disciple relationship is deemphasized in favor of a charismatic group experience. In this charismatic group there really is no teacher-student relationship because the only teacher is the Holy Spirit. Everyone is entitled to belong, participate and experience truth as the Holy Spirit reveals it to them. This is a very liberating and validating experience for the poor, uneducated people of Chile.32
Though we might express concern that this egalitarian educational process allows for too much subjectivity when it comes to biblical interpretation (especially in an ecclesial climate where there might exist a tendency toward anti-intellectualism), it cannot be denied that belonging to and participating in a charismatic community of learners where one's own contributions to the collective learning process are taken seriously would be attractive to oppressed, marginalized people.
Thus, according to this explanation, socially marginalized people all around the world are experiencing within Pentecostal and charismatic churches empowering, ennobling forms of prayer, worship and instruction, and this is a primary reason why these hurting people are attracted to Pentecostal communities of faith where they can experi ence the converting, regenerating, empowering work of the Holy Spirit in their lives.
Now, as legitimate as all of these benefit-focused explanations may be, there are other Pentecostal scholars who contend that such explanations, by themselves, cannot fully explain the prolific growth of Pentecostalism. According to some Pentecostal missiologists, a fully adequate explanation will have to account for Pentecostalism's amazing ability to see remarkable numbers of rank-and-file church members move past a preoccupation with the gospel's physical, spiritual, psychological and sociological benefits toward an enthusiastic missional engagement in the presentation of the kingdom of God to their local neighborhoods through prophetic evangelism, edification and equipping.
For this reason we must consider another type of explanation for the global growth of Pentecostalism-an explanation that focuses not on the benefits it provides but on the experience-supported beliefs it promotes.
PENTECOSTALISM'S EMBRACE OF A THEOLOGICAL REALISM
The description of Pentecostals/charismatics presented in "Spirit and Power: A 10-Country Survey" included these lines: "Even more than other Christians, pentecostals and other renewalists believe that God, acting through the Holy Spirit, continues to play a direct, active role in everyday life." What this description seems to suggest is that at the root of the phenomenal growth of Pentecostalism is a theological realism: the simple, basic belief that God is that ultimate reality out which all the physical (and virtual) realities around us derive their existence, and that his real presence is immediately accessible to his people.33 It is this theological realism-this conviction that God, acting through the Spirit, is graciously, faithfully at work in their everyday lives-that empowers Pentecostals and charismatics to respond faithfully when the Spirit of mission bids their participation in the accomplishment of God's missional purposes through an engagement in prophetic activity. Another way to say this is that yet another explanation for the global growth of Pentecostalism is one that focuses on the fact that this movement provides its adherents with a unique set of experiencesupported beliefs that together encourage an enthusiastic engagement in an aggressive form of evangelism through both gospel proclamation and social action within those adherents' homes, neighborhoods and places of work.
Following this trajectory, Pentecostal missiologist Grant McClung suggests that "since its inception, the Pentecostal Movement has had underlying theological assumptions which have formed the impulse for its missionary expansion."34 McClung identifies these theological assumptions as the centrality of the Word and Spirit in the life of the Pentecostal believer, an eschatology that provides the Pentecostal believer with a sense of missional urgency, and the sense of call or destiny many Pentecostals possess.35 These three assumptions, says McClung, "constitute the internal essence of the theological infrastructure of Pentecostal missions" and are important aspects of "pentecostals' worldview and theology which have propelled them into continuous missionary outreach since the turn of the twentieth century."36
With apologies to McClung, I present not three but four specific experience-supported beliefs based loosely on his work, which I contend veritably impel many Pentecostal believers past a preoccupation with the self toward a missional engagement that is both faithful and hopeful. The power of these beliefs is due precisely to the fact that they are grounded in a firm Spirit-driven, experience-supported embrace of a rigorous theological realism that includes a conviction concerning the faithfulness of the Spirit of mission.
Taking the Bible seriously. First, because of their embrace of the idea that the Bible is God's Word, Pentecostal and charismatic believers tend to interpret it realistically and take it seriously as a guide for fruit ful evangelistic ministry. Since they take the Bible seriously, Pentecostals are motivated to obey the Great Commission to make disciples of all nations, being careful to use the book of Acts as their manual for how to do so.37 This willingness to take the Bible at face value has the effect of instilling within them a strong confidence in the idea that, because they are being faithful to the teaching of Scripture, they should expect to experience the same kind of missional success as that achieved by the earliest Christians.38 For many Christian workers this is an exciting, ennobling proposition.
Furthermore, their realist approach to biblical interpretation has resulted in a determination among Pentecostals to proclaim nothing less than the "full gospel" they find in its pages-which includes healing, deliverance and the bestowal of spiritual gifts.39 We have already seen that a gospel that is accompanied by supernatural signs and wonders is attractive to its hearers. The fact is that such a gospel is attractive to its bearers as well. Becoming involved (either programmatically or personally) in the fruitful proclamation of a message, the veracity of which is routinely authenticated in supernatural ways, can be a very affirming, exciting, existentially comforting, hope-producing experience.40
Embracing the of the Spirit. Second, because of their embrace of the idea that the in-filling of the Spirit produces an identifiable evidence in one's life, Pentecostal-charismatic believers tend to possess an innervating confidence in the fact that they have been empowered to be witnesses for Christ by the same missionary Spirit who launched the Christian movement two thousand years ago. Pentecostals believe that the Holy Spirit is at the heart of Christian mission. McClung writes, "Though some pentecostal theologians may move in other di rections, pentecostal missiologists will contend that the Baptism of the Holy Spirit is primarily for ministry, especially for evangelism.4' He goes on to explain the importance of each believer experiencing a "personal Pentecost":
The Pentecostals have exploded into phenomenal growth around the world not only because they have reached the masses and the poor, or have concentrated upon the receptive, or have utilized the energies of the common man, or have done whatever else outside observers have marked as good methodology. The primary pentecostal distinctive in their theology has been their insistence upon the outpouring of the Holy Spirit personally into the life of each believer in a "personal pentecost."42
Why, as it relates to mission, is the experience of a "personal Pentecost" considered so important? Because of their theological realism many Pentecostals and charismatics are convinced that the experience of Spirit in-filling is not simply symbolic or metaphorical; it actually imparts spiritual power that motivates and enables effective witness (see Acts 1:8) a3 The simple truth is that the history of Pentecostalcharismatic missions seems to indicate that, when it comes to the issue of supernatural signs and wonders, expectancy does tend to precede experience. Furthermore, this history also suggests that to the degree a believer experiences what is perceived to be divine assistance while engaging in evangelistic ministry (e.g., prophetic guidance or inspiration), he or she will possess a heightened awareness that not only increases the believer's ability to recognize other missional opportunities when they present themselves, but will cause him or her to be more courageously willing to engage in them than the believer otherwise would have been. In other words, the faithfulness of the Spirit of mission enables a faithful, hopeful missional response.
Compelled by a sense ofeschatological urgency. Third, because of their embrace of the ideas that the return of Christ is imminent and that eternal punishment awaits those who fail to confess Christ as Lord in this life, Pentecostal-charismatic believers have historically felt compelled by a sense of eschatological urgency to become involved in missional activities. McClung reminds us that from the earliest days of contemporary Pentecostalism (i.e., ever since the outpouring of the Holy Spirit at Azusa Street in 1906) the adherents of this movement have interpreted such passages as Joel 2:28-32 in such a way as to be convinced that the church is now living in the last days.44 Further, fueled by an embrace of premillennial dispensationalism, many if not most Pentecostals and charismatics have held the belief that the return of Christ could happen at any moment.45 Since many Pentecostals and charismatics also hold to an exclusivist rather than inclusivist or universalist view of salvation (i.e., since they believe that only those who confess Christ as Lord will be saved), they have felt a keen responsibility under God to "reach the lost" while there is still time to do so. Whatever one thinks of these eschatological and soteriological positions, it cannot be denied that historically they have served to motivate many Pentecostal-charismatic believers toward a faithful, hopeful missional engagement.
A special sense of call. Finally, because of their embrace of the idea that they have been divinely and uniquely commissioned to proclaim the "full gospel" to lost and hurting people around the world, Pentecostal-charismatic believers have tended to manifest a remarkable willing ness to do this very thing despite the cost and inconvenience such ministry involvement has brought their way. Many observers of Pentecostalism have taken note of the fact that the movement has demonstrated an extraordinary ability to get the rank-and-file church member involved in missional ministry. For example, according to missiologist Paul Pomerville, church growth specialists have identified as the number one reason for their remarkable growth the unique ability of many Pentecostal churches to mobilize the laity toward an involvement in aggressive evangelism.46
How do we explain this unique ability Pentecostal and charismatic churches possess to motivate their members toward a vigorous missional ministry involvement? Could it be that something prophetic is going on?
A special sense of call. It is not hard to see that such a sense of divine commissioning would motivate any believer toward an enthusiastic missional engagement.
Some questions I want to pose at this point are: Does this special sense of call or commissioning occur among Pentecostals and charismatics only at a collective level, or is there a personal aspect to it as well? Does this call function merely in a general manner, or can it sometimes be quite specific? In other words, could it be that within Pentecostalcharismatic churches around the world it is not uncommon for individual church members to occasionally experience a particular call to engage in prophetic ministry (speech or action) in a particular way to particular people with the result that everyone involved experiences a meaningful demonstration of the reality that Jesus is Lord? These are questions that will occupy us for the remainder of this chapter.
PROPHETIC ACTIVITY AND THE GLOBAL GROWTH OF PENTECOSTALISM
Not only do I believe that some form of prophetic activity (hearing the voice of God, receiving a ministry assignment from him, and then speaking and acting toward others in his name) is involved in each of the corporate benefit-producing ecclesial dynamics previously referred to in this chapter,48 it is my contention that yet another reason why Pentecostalism is growing so rapidly around the world is that more than a few rank-and-file Pentecostal believers have been willing to follow the personal leading of the Spirit of mission to speak and act prophetically into the lives of lost and hurting people living in their communities. Is there any evidence to support this thesis? There is, and it comes to us via several sources.
Demographic evidence. Statistical support for the thesis I am putting forward is provided by Margaret Poloma and John Green who, though their research was conducted among Pentecostals living in the developed rather than developing world, have concluded on the basis of it that there is indeed a causal connection between prophetic activity and benevolent action on the part of the Pentecostal believer. In The Assemblies of God.- Godly Love and the Revitalization ofAmerican Pentecostalism these sociologists of religion write:
Our statistical analysis suggests that commonly experiencing prophecy is by far the leading descriptor of a person who acknowledges being an instrument of divine healing. In short-and relevant to our thesis on Godly love-our findings imply that spiritual experiences involving divine-human interaction may be facilitators of benevolence, including effective prayer for the healing of others.... In short, divine collaborators who hear the voice of God and respond to it are also the most likely to befunctioning as God's instruments ofhealing in the church....
Benevolent action (at least for pentecostals) is frequently accompanied by experiences of the divine that appear to empower the believer as suggested in sociologist Pitirim Sorokin's concept of "love energy." This pattern is evident in our exploration of healing rituals and experiences reported in this chapter. Through the use of multiple regression analysis, we have been able to describe demographic traits and aspects of spiritual experiences as they relate to healing, specifically to benevolent acts of healing prayer. Our findings clearly point to the special role that prophecy-hearing the voice of God and responding to it-plays in the healing process.49
In other words, the extensive research conducted by Poloma and Green indicates a connection between the benevolent actions of Pentecostals toward other people (i.e., missional engagement) and the dynamic of prophecy, which is described by Poloma and Green as "hearing the voice of God and responding to it."
Evidence from the literature devoted to global Pentecostalism. Quite independent of but in harmony with the research just cited, some Pentecostalism scholars have forthrightly addressed the fact that the special sense of missional call associated with the movement functions not only corporately but individually as well. For example, in a paper titled "Towards a Pentecostal Missiology for the Majority World," Allen Anderson states:
Pentecostals place primary emphasis on being "sent by the Spirit" and depend more on what is described as the Spirit's leading than on formal structures. People called "missionaries" are doing that job because the Spirit directed them to do it, often through some spiritual revelation like a prophecy, a dream or a vision, and even through an audible voice perceived to be that of God.so
We have already taken notice of Pentecostalism's success at mobilizing its lay adherents toward an enthusiastic and ambitious involvement in missional activities. Pentecostal missiologists Byron Klaus and Loren Triplett attribute the movement's successful "minimizing of the clergy/laity barrier" to an emphasis on "the whole body as ministers supernaturally recruited and deployed." Putting my own spin on the argument put forward by Klaus and Triplett, allow me to suggest that the following syllogism is at work in Pentecostalism as a whole: since (1) the Holy Spirit supernaturally recruits and deploys members of Christ's body to function as Christian ministers, and since (2) the Holy Spirit graciously speaks to all believers equally, regardless of education, training or worldly rank, therefore (3) each Spirit-filled member of Christ's body is capable of ministering on Christ's behalf.53 Notice in this line of reasoning the importance attached to the individual church member's ability to hear God's voice and to receive a ministry call/assignment from him as a result (i.e., prophetic capacity).
Even more evidence of this type is available to us via an unpublished academic paper titled "The Spirit Bade Me Go: Pentecostalism and Global Religion" by Margaret Poloma, professor emerita of sociology at the University of Akron. After giving careful consideration to some of the more theologically and sociologically nuanced explanations for the growth of Pentecostalism that have been put forward by Pentecostal scholars, Poloma states: "The blend of a biblical mandate, a personal call, and experiential empowerment has touched many thousands who have taken off for foreign lands within the past century as Pentecostal missionaries."54
Poloma's view seems to be most influenced by the findings of Pentecostal missiologist Grant McClung, who, after "scanning the field of Pentecostal literature," identified as a major reason for the proliferation of Pentecostalism worldwide the belief that "the Holy Spirit is personally active, living in and directing his servants in the world."55 Thus Poloma devotes a significant portion of her essay to an examination of a case study she believes illustrates this particular Pentecostal-charismatic dynamic-a rigorous embrace of theological realism. The case study focuses on Loren Cunningham and his ambitious though controversial founding of a very effective interdenominational missionary-sending organization Youth With a Mission (YWAM)-on the basis of a vision he received from the Lord. (Hence, the title of Poloma's paper-"The Spirit Bade Me Go: Pentecostalism and Global Religion.")56
The full story of how YWAM was launched is related by Cunningham in a book titled Is That Really You, God257 The cover of this popular work presents the reader with two subtitles. One is "The Youth With a Mission Story." Another more prominently displayed subtitle is "Hearing the Voice of God." Indeed, the book is replete with anecdotes that illustrate in a compelling manner the thesis of both Poloma's paper and this chapter-that a major reason for the spread of Pentecostalism over the globe is an ability and willingness on the part of many of its adherents to hear and obey the special, personal promptings of the Spirit of mission to engage in missional ministry.
Evidence in the form of expert testimony. Yet another source of evidence for the premise behind this chapter is the credible testimony provided by those who either have firsthand experience with life on the mission field, or who oversee those who do.
According to Lance Pittluck, pastor of the Vineyard Christian Fellowship of Anaheim, California, and a member of the national board of Vineyard Churches USA, a similar dynamic lies behind the worldwide proliferation of Vineyard churches. In a personal interview conducted on October 30, 2010, Pittluck explained that John Wimber's original vision was simply to see ten thousand Vineyard churches planted within the United States. It was due to a prophetic call experienced by John and Eleanor Mumford during a two-year internship at the Anaheim Vineyard that the first overseas Vineyard church was planted in London, England. Out of that one church, approximately one hundred other Vineyard churches have been established in the United Kingdom, many if not most of them due to Vineyard church members experiencing promptings of the Spirit to start new churches in new locations. Thus began the international Vineyard church movement. Today there are approximately fourteen hundred Vineyard congregations spread across sixty countries. When asked how common it is for rank-and-file Vineyard church members in these various churches to experience the phenomenon of being prompted by the Spirit of mission to speak and act into the lives of others in a missional manner, Pittluck indicated that this dynamic is quite common since
that was the whole idea behind [John] Wimber's original concept of power evangelism: that average people could be with their friends and family, get a prophetic word, get an insight and end up praying for them and ministering to them.... It was the idea that God is still speaking today and that God could speak to us about our neighbor or give us a word of knowledge or prophetic insight or whatever.
Pittluck went on to affirm that this kind of prophetic activity-so much at the heart of the Vineyard ministry ethos-is indeed one of the biggest reasons for the growth of the Vineyard movement worldwide.
Doug Petersen is the Margaret S. Smith Distinguished Professor of Intercultural Studies at Vanguard University of Southern California. In 1977, Petersen cofounded Latin America ChildCare (LACC) and served as its international coordinator and president for twenty-three years. LACC, an international relief organization, provides food, medical care and education for over 100,000 impoverished children in Latin America and the Caribbean. Petersen is also the founder of the international linguistics school CINCEL (Centro de investigaciones y estudios linguisticos) in San Jose, Costa Rica. In an interview conducted on October 21, 2010, I explained the premise of this chapter and asked Dr. Petersen to provide his take on it. After commenting on the difference between the kind of prophetic activity involved in sensing a call to take the gospel to a certain part of the world, and a prompting to engage in a specific ministry activity to a particular person, Petersen affirmed that both types of prophetic activity are common in Latin American Pentecostal churches, the latter type especially prevalent among rankand-file believers. This is due, he says, to the fact that the preconversion worldview of these believers is so very "comfortable with the supernatural." Thus, when these folks read the Bible, they bring to it a "preunderstanding" that causes them to simply expect to experience the same kinds of signs, wonders and miracles they read in its pages. There is an expectation on their part that just as God broke into the lives of the biblical characters, providing them with ministry instructions in a prophetic manner, he will do the same in their lives as well.
Essentially echoing Petersen's observations is the testimony provided by Dr. Greg Austring, associate professor of intercultural studies at Vanguard University. Austring spent ten years as a missionary to Guatemala, serving as the coordinator of the Latin American ChildCare ministry in that country. In the course of an interview conducted on October 21, 2010, Austring stated that as he witnessed the effectiveness of various Guatemalan national LACC school directors and pastors, it became apparent to him that these leaders were being guided not simply by their training but by prophetic promptings provided by the Holy Spirit, a fact which these directors were quick to bear witness to themselves. Furthermore, says Austring, while rank-and-file believers in Guatemala are always careful to defer to the ministry authority of their national and local church leaders, it is not at all uncommon for them to testify to having been instructed by the Holy Spirit to speak and act into the lives of others, or to have been on the receiving end of such prophetic ministry.
Dan Campbell, a veteran missionary who spent fifteen years planting churches and starting Bible schools in Argentina, Venezuela and Ecuador, is now pastoring an Assemblies of God church in San Juan Capistrano, California. A personal friend, Dan and I were having coffee on the morning of September 15, 2010, when I explained to him the thesis of this book as a whole and this chapter in particular. When asked to comment on this thesis, Dan not only offered an affirming response, he began to eagerly relate story after story which serve to verify the accuracy of my premise. What follows is an account of just one of many such stories related by a missionary with impeccable ministry credentials. What makes this particular story interesting is the way it shows the Holy Spirit prompting and enabling the planting of a church in a new region, while at the same time effecting prophetic missional ministry to a particular hurting family. Says Pastor Dan:
I had felt the Lord's leading to plant a new church in Tandil, Argentina. After several failed attempts to make a scouting trip to this target city, I and a national worker named Ricardo finally made it there. We drove around town, praying, looking, and listening.
After and hour or so, Ricardo said, "I think a man I met several years ago in Tres Arroyos moved here."
The problem was that all Ricardo could remember was the man's first name: Oscar. So, I'm thinking to myself, What are the chances of us finding one man in a city of 150,000-a man we're not completely convinced actually lives here? Still, since it was our only real option at that point, we prayed and asked the Holy Spirit to somehow, someway guide us to him.
We drove for some time through residential neighborhoods and finally stopped at a kiosk to ask for directions. Ricardo asked the proprietor: "Is there a family close by that moved here from Tres Arroyos? I believe the man's name is Oscar."
The newspaper seller thought for a moment and said, "I think that may be the family that lives in that house." Amazingly, he then pointed to a house just half-way down the block!
We said thank you to the man and drove the short distance to the house he'd pointed too. All the while I'm thinking: This is nuts! We don't know for sure that the man, whom Ricardo thinks was named Oscar, actually moved here. We're just shooting in the dark!
Before I could ask Ricardo how he thought we should proceed, I discovered that he was already out of the car and striding toward the house's front door. He waited for me to catch up before he knocked on the door, however, since he thought that I should be the one to explain to "Oscar" why we were there!
The door opened, and after looking us over suspiciously, the man standing there asked us in a somewhat brusque manner what we wanted. I introduced Ricardo and myself to him, and explained that we were looking for a man named Oscar who had moved there from Tres Arroyos. "Might that be you?" I asked.
Rather than respond to my query, he simply shot back: "Who sent you?" To which I repeated my introduction.
Again, he asked rather sternly, "Who sent you?"
For the third time I introduced Ricardo and myself to the fellow, but this time added that we had been led of the Lord to start a church in Tandil, and that that was why we were there.
At this point the fellow's facial expression changed and he invited us into his home. He told us that though he didn't remember meeting Ricardo, his name was Oscar, he was from Tres Arroyos, and that he and his family had moved to Tandil during the time frame to which Ricardo had referred.
Oscar then proceeded to tell us his story. Since moving to Tandil he had not been able to find a church, and had been working sixty-plus hours a week in order to take care of his family, his wife having recently been diagnosed with cancer. The doctors in Tandil had done everything they could for her and had suggested she be taken to Buenos Aires to see a specialist.
Having arranged to take a few days off work, Oscar took his wife to Buenos Aires. Because of the seriousness of her condition, the specialist put her in the hospital immediately. What was supposed to have been short stay turned out to be over a month long. At the end of that time the doctors had instructed Oscar to take his wife home to die. There was simply no hope.
The night they returned home to Tandil, Oscar had prayed, "God if you really care about us, send someone to see us!" That was the night before Ricardo and I showed up at his door. All of a sudden I understood why he'd kept asking us, "Who sent you?" I also realized that we weren't in Tandil that day simply to scout out the territory for a new church plant.
God did some special things in all of us through this divine appointment. Yes, he did indeed heal Oscar's wife despite her dire diagnosis. But he also taught me a valuable lesson about hearing his voice and being guided by the Holy Spirit as I continued in the ministry of church planting.
Today there is a thriving church in Tandil. Oscar, his wife and three daughters were the beginning of that work.s9
In A Theology of the Church and Its Mission: A Pentecostal Perspective, Melvin Hodges includes a passage evidently designed to encourage his readers to believe that, with the help of the Holy Spirit, missional success can be achieved in any context regardless of the obstacles that might stand in the way. This passage illustrates the belief among Pentecostals and charismatics that the work of the Holy Spirit is absolutely crucial to missional faithfulness.
Against this gloomy background we dare to proclaim anew that Christ is Lord and Saviour. We dare to believe that the Holy Spirit in His church is mightier than all the forces in the world combined. As long as the Church is in the world we can expect the Holy Spirit to guide and empower it. The task Jesus gave the Church to preach the gospel to every creature and to all nations is still with us and must be carried out. But this task must be fulfilled in the power of the Holy Spirit, for it is the Holy Spirit who imparts life; it is the Holy Spirit who provides the motivation-the love of God shed abroad in our hearts. It is the Holy Spirit that calls men [and women] both to accept Christ and afterwards to serve Him. This same Holy Spirit imparts gifts and ministries and the power with which to perform the tasks. He gives wisdom and vision for the work of God far beyond the capacities of the human intellect.60
While I wish that Hodges would have included in this quote an even more specific reference to the Spirit's empowering of prophetic speech and action, he does go on to say:
No man or any one group of men is wise enough to lay out the strategy that is required to reach the almost 3 billion people still unevangelized. Jesus Christ is the Head of the Church and the Lord of the harvest. The Holy Spirit is able to impart to each one the personal direction that will enable him to cooperate with the divine strategy.6'
We have seen that there are apparently many reasons why the Pentecostal-charismatic version of the Christian faith is advancing in such a prolific manner all over the world. I have suggested in this chapter that the ministry impact of this movement can and should be considered a contemporary expression of the kind of missional faithfulness exhibited by the first followers of Christ. Rooted in a rigorous embrace of a theological realism and a bedrock conviction that the Spirit of mission is faithful, many Pentecostal and charismatics are offering a faithful and hopeful response to the personal direction provided them by the Holy Spirit toward an engagement in missional ministry.
Now the question is: Is it possible for evangelicals to manifest a con textually sensitive missional faithfulness here in the post-Christian West? If so, how might this be accomplished? What would a missional faithfulness that takes prophetic speech and action seriously look like in our ministry context(s)? It is toward an answer to these crucial questions that we now turn our attention.
A different way of being a Christian. I have been arguing in this book that a missional pneumatology is the way forward for all evangelicalsPentecostals-charismatics and non-Pentecostals-charismatics-to increase their missional faithfulness. In support of this thesis I have pointed out that both the Old and New Testaments seem to teach that when the Spirit of mission comes upon God's people in an empowering manner something missionally significant occurs: the impartation of prophetic capacity-a new ability to hear God's voice, receive ministry assignments from him, and speak and act into people's lives on his behalf. In addition, I have endeavored to demonstrate the connection between prophetic activity and the remarkable missional faithfulness of the earliest Christians as portrayed in the book of Acts. I have further argued that the phenomenon of prophetic activity among rank-and-file church members is a big reason for the global growth of Pentecostalcharismatic Christianity, especially in the Majority World. All the while, I have been honest about the fact that to embrace this pneumatological paradigm-to open oneself to the possibility that on any given day God's Spirit might choose to use us the way he did the disciple Ananias in Acts 9:10-20-may indeed amount to our having to learn a "different way of being a Christian."
Admittedly, this is a lot to ask, especially of those non-Pentecostalcharismatic evangelicals who are not used to such an experiential approach to the Christian faith, and of the many Western Pentecostalcharismatic evangelicals who, truthfully, may not really be taking the phenomenon of prophetic speech and action very seriously either.2 In other words, for nearly all evangelical believers living in the West, we are talking about a paradigm shift of monumental proportions.
The truth of this statement is underscored by the fact that the idea of learning a "different way of being a Christian" also appears in various forms in the literature devoted to the missional church movement.3 Much of the missional church argument centers on the need for Christians and congregations (mainline Protestant and traditional evangelical) to move away from traditional, attractional, institutional ways of doing church. This move is called for, say many missional authors, due to the fact that most traditional approaches to ministry are still rooted in a "Christendom" way of thinking of the church's relationship to culture4 that has been overly influenced by certain aspects of modernity, chief of which are its preoccupation with rationality as the final arbiter of truth and the promotion of an unhealthy, unbiblical, unbalanced individualism.' As a result, too many traditional evangelical churches are still attempting to do ministry in an exclusively attractional/institutional manner-"if you build it, they will come."6 It is over against a traditional, attractional, institutional way of doing church that the need for a more missional model is presented.' Alan Roxburgh and Scott Boren write:
The church is God's missionary people. There is no participation in Christ without participation in God's mission in the world. The church in North America to a large extent has lost this memory to the point that mission is but a single element in multifaceted, programmatic congregations serving the needs of its members. The gospel is now a religious message that meets the needs of self-actualizing individuals. But the North American church is being invited by the boundary-breaking Spirit to discover once again its nature as God's missionary people. This will mean going against the stream of most church life at this moment in time.8
In other words, the advocates of the missional church are pleading with the rest of the evangelical world to realize that we are now living in an increasingly postmodern, post-Christian world. We live in Athens, not Jerusalem. As a result, a different way being both a Christian and the church is required!
Okay, but different how?
Exploring some of the more prominent works devoted to the theme of missional church, several words keep coming to mind: incarnation, imagination, innovation, contextualization and representation. These, and other words like them, translate in the literature into two crucial missional ministry dynamics. At the risk of greatly oversimplifying things, I want to suggest that the goal of missional communities is (or should be) to engage in a faithful representation of the reign of God incarnated into a particular ministry location by means of whatever methodological innovations are the result of an imaginative engagement in the process of ministry contextualization.
So the two main ministry dynamics are contextualization and representation. However, many missional church authors suggest that once Christ's followers follow his lead and "pitch their tents" in their respective neighborhoods in an incarnational manner,10 a careful engagement in a missional ministry contextualization will require an imaginative dialogue with both the Scriptures and the cultural context that will likely lead to an adoption of theological as well as methodological innovations. This is an important part of the missional discussion. Aware of the perennial need to guard against a theological accommodation to the zeitgeist (cultural ethos) at work in any age or geographical locale, some evangelicals will tend to view with grave suspicion just about any talk of theological innovation being effected on the basis of a consideration of the cultural realities at work in a ministry context.11 To some degree I can identify with this concern to "contend for the faith that was once for all delivered to the saints" (Jude 3).
That said, my goal in this chapter is to provide some biblical support for the two main ministry dynamics referred to-contextualization and representation-and to indicate how the prophetic activity described in the previous chapters can help those of us living in the post-Christian West to accomplish these crucial ministry dynamics in a manner that is both missionally faithful and hopeful.
PROPHETIC ACTIVITY AND AN IMAGINATIVE MINISTRY CONTEXTUALIZATION
Michael Frost and Alan Hirsch provide their readers with this rather formal definition of what it means to contextualize the gospel:
Contextualization, then, can be defined as the dynamic process whereby the constant message of the gospel interacts with specific, relative human situations. It involves an examination of the gospel in light of the respondent's worldview and then adapting the message, encoding it in such a way that it can become meaningful to the respondent. Contextualization attempts to communicate the gospel in word and deed and to establish churches in ways that make sense to people within their local cultural context. It is primarily concerned with presenting Christianity in such a way that it meets peoples' deepest needs and penetrates their worldviews, thus allowing them to follow Christ and remain in their own cultures.12
There is a sense in which ministry contextualization is what being missional is all about. While an embrace of this dynamic is not limited to the missional movement, the literature devoted to the missional church clearly indicates that the practice of contextualization lies at its very heart. For example, Roxburgh and Boren speak of the importance of contextualization to missional life:
Each of our contexts is unique; each has its own particular intermixing of cultural interactions. The gospel, therefore, must always be understandable in the language and thought patterns of that context. Specific forms of missional church, therefore, will be constructed locally. The primary need is for local strategies of engagement with the people in the neighborhoods, which is why it is so important for churches to become skilled in listening to their own setting. Missional life emerges from the kind of listening that connects us with what God might be up to in a particular context.13
To some degree, my appreciation of the practice of ministry contextualization stems from my own work as a pastor/church planter. In the course of my three-decade-long ministry as the primary leader-teacher in a couple of established churches and one church plant, I came to recognize how important it is to communicate the gospel in a way that allows people to fully grasp its meaning for life both now and in the age to come. Indeed, while the ministry of the local church involves much more than preaching and teaching, there is a sense in which effective preaching and teaching-something I refer to as "prophetic" preaching and teaching-always involves a serious engagement in the ministry art of contextualization-a prayerful interaction with the cultural context, the biblical texts and the Holy Spirit.
Doubtless, most readers of this book are aware of the famous passage in which the apostle Paul seems to be referring to his practice of ministry contextualization:
Though I am free and belong to no man, I make myself a slave to everyone, to win as many as possible. To the Jews I became like a Jew, to win the Jews. To those under the law I became like one under the law (though I myself am not under the law), so as to win those under the law. To those not having the law I became like one not having the law (though I am not free from God's law but am under Christ's law), so as to win those not having the law. To the weak I became weak, to win the weak. I have become all things to all men so that by all possible means I might save some. I do all this for the sake of the gospel, that I may share in its blessings. (1 Cor 9:19-23)
This passage serves as strong biblical support for the concept of ministry contextualization, suggesting as it does that Paul was in the habit of altering his basic ministry approach in sensitivity to the sociocultural context of each ministry location.
More support for the practice of ministry contextualization can be found in the book of Acts, where we discover that though the gospel message itself seems not to have changed from location to location in the apostle's missionary travels, the homiletical method used to deliver it certainly did. Apparently, Paul was in the habit of varying the manner of communicating the gospel, depending on the degree to which the people in each location were committed to the authority of the Hebrew Scriptures. So, the sermon Paul delivered in the synagogue located in Pisidian Antioch (Acts 13:13-41) abounds with references to the Old Testament, while the one directed at the Athenian philosophers gathered at the Areopagus (Acts 17:22-31) is completely void of biblical references, but contains an allusion to an idea put forward by several Greek philosopherpoets (Acts 17:28).16 It made a difference whether the apostle was in Asia or Athens, not in terms of his ultimate message but with regard to his method. 17 Though both of Paul's sermons culminated with a bold announcement of Christ's resurrection (Acts 13:37; 17:31), the rhetorical route to that sermonic denouement differed dramatically. We should be careful to note as well that the texts under consideration seem to imply that Christian disciples were made as a result of both preaching events (Acts 13:43; 17:34). Because of the faithfulness of the Spirit of mission, disciples can be made in any sociocultural context, even Athens!
Going beyond this more familiar biblical support for the concept of ministry contextualization, Roxburgh and Boren have put forward a couple of other observations. First, in a section titled "The Missional God: Jesus as a Contextual Theologian," these missional authors point out that
John tells us in his Gospel, "The Word became flesh and dwelt among us" (John 1:14 NKJv). Eugene Peterson paraphrases this verse, "The Word became flesh and moved into the neighborhood" (Message). John uses Word to communicate a radical message: the Word is Jesus and the Word came to earth and showed us who God is. Jesus' way of being a theologian was to embody God in a local setting. He came to earth not in an ideal time, an ideal way, or with an ideal plan. He did not come to all people at all times in some kind of universal way of the mystics or philosophers. He came in a very particular way to a particular people at a particular time in history. He moved into the neighborhood of Galilee and demonstrated there who God is.18
Another move in support of ministry contextualization is made by Roxburgh and Boren when they suggest that the composition of the New Testament as a whole was itself an exercise in ministry contextualization. In support of this bold thesis they argue that many of Paul's letters (especially his letters to the Ephesians and the Corinthians) were attempts to address the particular issues at work in each ministry location, and to do so in such a way as to equip the letters' recipients to "awaken to what was happening around them as well as to ask how God might be calling them to shape their lives in that context."20 Based on this observation, and making use of a hospitality/table-setting metaphor, Roxburgh and Boren assert that the New Testament is about "ordinary men and women waking up to their neighborhoods and figuring out how to be the kinds of cooks who set the gospel table using local ingredients,"2' and that
Paul and the other New Testament writers were continually dong this kind of theology. They were not trying to be abstract and difficult. They were awake, listening to their neighborhoods and the communities where these little households of God were springing up, and they kept asking, "What kind of table does God want us to set in the name of Jesus in the midst of these particular sounds, smells, and sights?"22
The proponents of the missional movement insist that a contemporary engagement in the process of ministry contextualization, in order to qualify as missional, must involve an imaginative dialogue between the scriptural text and the cultural contexts. The purpose of this conversation is to help us discern what God is already up to in this ministry location so we can cooperate with it.23 Sometimes, this process of theological discernment, if engaged in imaginatively, will lead to new, innovative ministry approaches designed to reach people who, in terms of what comprises the target audience of most traditional churches, are not the usual suspects.24
I am convinced that a careful examination of most missional works will assure most evangelicals that references to the possibility of theological innovation and use of the phrase "a fresh hearing of the gospel" need not signify a move away from the core components of historic Christian orthodoxy. These exhortations seem rather to suggest that a pedestrian, populist understanding of the gospel that makes it all about personal sin management, that promotes the concept of cheap grace and that serves to produce nominal, consumerist, spectatororiented church members unwilling to engage in any sort of disciple making, social action or creation care must be reevaluated in light of not only the sensibilities at work in our post-Christian ministry context but also what the Bible actually has to say about the kingdom (or reign) of God.26
With this I am in hearty agreement.
At the same time, I will press on to offer a minor but profoundly important enhancement to the process of theological or methodological innovation as it is presented in these missional works. The proposed enhancement is this: that which is more or less implied in these works-that the Holy Spirit will speak to us through our imaginative dialogue with the biblical text and cultural context-needs to be made more explicit.27 In other words, given what we have learned about the prominence of prophetic activity among the earliest Christians and those who are currently ministering in the Majority World, the process of ministry contextualization should be said to involve a conversation with three entities not two: the biblical text, the cultural context and the Spirit of mission!
A biblical example of prophetic activity precipitating a new ministry method (praxis). The Bible would seem to support this call for a greater emphasis on the role of the Spirit in the process of ministry contextualization. One of the principal biblical texts illustrative of the concept of a theological innovation leading to new ministry praxis (practice) is the story presented in Acts 10 of Peter overcoming his ethnocentrism and provincial understanding of the gospel in order to become the first of Jesus' apostles to preach the gospel to a Gentile audience. A close look at Acts 10 will show that Peter's engagement in this new ministry praxis was the result of his having arrived at a new or fresh understanding of the gospel: that it was actually intended by God to function as good news for Gentiles as well as the Jews. Christian believers may take this insight for granted now, but in Peter's time and place this unheard of theological position would have been fiercely resisted by just about all of his fellow Jewish church members, including his apostolic peers! And yet Peter courageously acted on this new theological insight into the nature of the gospel and boldly preached the gospel to Cornelius and his household. This was a game-changing move on Peter's part. The history of the Christian movement was altered because of it. Surely this is an example of the kind of imaginative ministry contextualization that many missional authors would advocate.28
And yet another important fact to be noted about this story is that it contains a plethora of references to the dynamic of prophetic activitythe Holy Spirit speaking to or through human beings on behalf of the kingdom of God. To be more specific, the Acts 10 passage reveals that this new understanding of the gospel came to Peter not as he dialogued with the biblical text and the cultural context, but as he interacted with the Spirit of mission.29 Moreover, it is also important to keep in mind that this interaction with the Spirit was not the result of any missional initiative on Peter's part; the Holy Spirit initiated this important prophetic encounter (Acts 10:13, 15, 20)! Finally, we must also keep in mind that the two things indicating to Peter that God was indeed at work in this ministry context and should be cooperated with-which emboldened Peter to not only preach the gospel to Gentiles but to baptize them as well-were likewise incidents of prophetic activity: Cornelius's prior conversation with an angel (Acts 10:3-7), and Peter's sermon being interrupted by this group of Gentiles "speaking in tongues and praising God" (Acts 10:44-46).30
Thus, it is my contention that the story related in Acts 10 does more than support the concept of an experience of theological innovation/ illumination that leads to methodological innovation; it also supports my contention that the Holy Spirit should be expected to play a much more explicit role in such a process than the missional literature tends to allow for.31 A genuine missional faithfulness calls for evangelicals to be open to the possibility of occasional experiences ofprophetic activity that may indeed lead to the kind of ministry contextualization the missional movement seems eager to promote.
Contemporary examples ofprophetic activity precipitating new ministry praxis. Though the biblical support is primary, a second justification for a greater emphasis on the role of prophetic activity in the ministry contextualization process is that contemporary examples of this dynamic are readily available. For example, in Introducing the Missional Church we read of a retired white couple that, inspired by their church's new commitment to becoming more missional (i.e., having experienced a fresh hearing of the gospel), moved closer to their church's building even though the neighborhood around it was now "primarily Black American." Wanting to impact the neighborhood for Christ, the wife (Mary) began a journey down the main street, speaking to shopkeepers about ways the church might be of help to the community. When one shopkeeper "unceremoniously told her to leave and not come back," she was understandably shaken. But as she and her small group prayed about this situation, so the story goes, "God gave Mary a new imagination." In other words, in some way or another, the Spirit spoke to this woman, providing her with an innovative approach to building relationships with her new neighbors. As Roxburgh and Boren report it, this retired couple routinely walked down the main street with garbage bags, picking up litter along the way. As time passed, the members of the community began to nod in acknowledgement of what this retired couple was doing. A full year later, the shopkeeper who had been so rude to Mary invited her in for some coffee. A conversation began that eventually turned into a coalition of community members, out of which there eventually emerged a plan to develop housing within the neighborhood. Roxburgh and Boren cite this story to indicate how ordinary church members can engage in an imaginative process of ministry contextualization. I refer to this story because the methodological innovation it depicts is reported to have come into focus as a result of an experience of prophetic activity.
Furthermore, as the story related in the first pages of this book indicates, I have had my own experiences of a Spirit-empowered engagement in ministry contextualization. One particularly interesting incidence of this phenomenon occurred several years ago when my wife Patti and I sensed the Holy Spirit leading us to plant a new church. This was a bold decision on our part that required both of us to acquire "tent-making" jobs to make ends meet (we had two kids living at home at the time).
I had been working as an adjunct professor at a Christian liberal arts university for several years prior to this ministry move. In addition to continuing this part-time work at the university, I did what was necessary to earn the emergency credential California requires of anyone wanting to function as a substitute teacher in one of its public schools. In this way I not only began a brief but memorable career as a substitute high school teacher but also put myself in a situation where a prophetic encounter with the Holy Spirit would precipitate a very innovative engagement in missional ministry.
Introvert that I am, it did not take me long to figure out that arriving at a new school every day in order to face five or six large classes of high school students, many of whom had little or no respect for substitute teachers, was not a comfortable experience. At the same time, it was genuinely frustrating to be around so many young people who desperately needed Christ, and yet, because of church-state separation constraints, to not be able to initiate the kind of ministry conversations that would enable me to speak plainly of him.
So I prayed-hard. I remember praying very specifically asking God to give me a strategy that would enable me within the first few minutes of each class session to build a rapport with a new group of students, and that despite the legal constraints would enable me to generate any ministry conversations with these public high schoolers that the Spirit of mission knew needed to happen.
How does this story end? Without going into too many details I can report that within minutes of saying this prayer, I began to conceptualize a strategy that would prove to be successful at (1) humanizing me in the eyes of the students, (2) beginning each session on a positive, fun and humorous note, (3) getting the high school students thinking and talking enthusiastically about a controversial, provocative, intellectually stimulating theme, and (4) eliciting from the students questions regarding my other careers as a college professor and a church planter, and, most importantly, my Christian worldview. It was genius and worked like a charm (so to speak). I ended up serving as a substitute teacher in a public high school for only half a year, but in that time I was able to speak and act into the lives of thousands of high school students in the name of Christ, offering pastoral counsel to many, material support to a few and actually praying with one student in between class sessions as he surrendered his life to the reign of God. But, then again, what should we expect? This unique missional strategy was from God-the Spirit of mission-as a result of an honest-to-goodness experience of prophetic activity that enabled a powerful engagement in ministry contextualization.
Hence, my call for a greater emphasis on the role of prophetic activity in the missional ministry contextualization process. I would like to think that Lesslie Newbigin would agree with this attempt at an enhancement. The following quote by the doyen of the missional church movement concludes his essay "Contextualization: True and False." In this brief excerpt we find Newbigin weighing in on some issues related to that imaginative dialogue that must take place for a missional contextualization of the gospel to occur. In the process he not only gives the nod to the primacy of Scripture over the cultural context, he also strongly emphasizes the role of the Holy Spirit working prophetically in the lives of everyone involved. He writes:
Of course it is always required of us that we listen sensitively to both the desires and the needs of people, and that we try to understand their situation. But neither these desires and needs, nor any analysis of their situation made on the basis of some principles drawn from other sources than Scripture, can be the starting point for mission. The starting point is God's revelation of himself as it is witnessed to us in Scripture. The dynamic of mission is the presence of God the Holy Spirit with power to convict the world and to bring home the truth of the gospel to each human heart. True contextualization happens when there is a community which lives faithfully by the gospel and in that same costly identification with people in their real situations as we see in the earthly ministry of Jesus. When these conditions are met, the sovereign Spirit of God does his own surprising work.32
PROPHETIC ACTIVITY AND A FAITHFUL REPRESENTATION OF THE REIGN OF GOD
As the Newbigin quote indicates, the ultimate goal of a properly contextualized missional ministry is a faithful representation of the kingdom of God to a particular ministry neighborhood. With this thought in mind, Roxburgh and Boren have much to say about the need for a missional community to function in its ministry context as a "contrast society" that embodies God's dream for the world.33 In order for this to occur, say Roxburgh and Boren, the church must not only allow its self-perception to be shaped by the "contrast story" we find in Scripture-a story of God's concern for the redemption not only of individual souls but for a more just world,34 it must also adopt certain "contrast practices" (such as hospitality, radical forgiveness, the breaking down of social and racial barriers, and self-sacrificial love) made possible by and evidenced through both a personal and communal engagement in the classic disciplines of the Spirit.35 Roxburgh and Boren go on to indicate that "when God's people adopt God's practices, people outside the church will take notice."36
In all likelihood, the idea that by living as a contrast society the church will gain a hearing in a post-Christian culture is dependent on Lesslie Newbigin's discussion of the nature of church's mission in his The Gospel in a Pluralist Society. In this work Newbigin famously observes that while the mission of the church is often viewed today as a burden or obligation or duty, in the New Testament era mission seems rather to have begun "with a kind of explosion of joy."37 This is why, observes Newbigin, we do not find in the pages of the New Testament very many exhortations for church members to be careful to engage in mission or reminders of their duty to do so.38
Furthermore, Newbigin insists that preaching in the New Testament era was not viewed as a lecture forced on uninterested ears but rather as a response to a question continually being put to the church by those in the community: "What is going on among you Christians?" This ministry-generating question was prompted by the "new reality" that onlookers saw taking place in the life of the church. s9 That "new reality," asserts Newbigin, was (and is) the resurrected Jesus himself, and in him, the kingdom of God come near.40 In other places, Newbigin indicates more precisely that the "new reality" at work in the church is the presence in it of Christ's Spirit, the arrabon or foretaste of God's coming kingdom made possible "because of what Jesus has done, because of his incarnation, his ministry as the obedient child of his Father, his suffering and death, his resurrection, his ascension into heaven, and his session at the right hand of God."4'
A slightly different tack is taken by one of the contributors to Confident Witness-Changing World, who avers that
we are not called to be so much an alternative society, or a countercultural community, as a parallel community of God's family. The problem with defining the mission of the church as an alternative society, or a countercultural community, is that its mission usually becomes something that is over against the world. One has to ask the question, "Alternative to what, or countercultural to what?" The answer to this question leads us into defining our priorities over against those of the world. In many cases it even leads us into using the tactics and methods of the world to try to achieve our agenda. How often, in the history of the church, have we seen so-called alternative societies or countercultural communities defining themselves over against something, rather than living for something.42
This emphasis on living for rather than over against something leads us to the discussions of missional vocation, witness and community that are contained in what continues to be one of the most influential books on the missional church ever published-Missional Church.A Vision for the Sending of the Church in North America. In this book we find a thoughtful, accessible and compelling call for evangelical churches to function as a contrast society that manifests that new reality by endeavoring to faithfully represent to our respective communities the reign of God.
Missional Church seems reluctant up front to offer a definition of the reign (or kingdom) of God, except to say that it centers in God's mission to restore all creation. The various tantalizingly vague descriptions provided early on in the discussion imply that the reign of God centers in his mission to restore that which was lost as a result of the Fall-a sense of shalom between humans and God, humans and themselves, humans and other humans, and humans and nature.43 It seems that the authors of this work prefer to allow a more nuanced understanding of the reign of God to emerge gradually as the manner by which missional communities are to represent God's kingdom are discussed. This crucial discussion is introduced this way:
In what forms should this representation take place? Just how does a community of people go about representing the reign of God among its neighbors near and far? The most likely location for an answer to these questions is the mission of Jesus. His mission, after all, represents the most direct and complete expression of God's mission in the world. Therefore, the church's own mission must take its cues from the way God's mission unfolded in the sending of Jesus into the world for its salvation. In Jesus' way of carrying out God's mission, we discover that the church is to represent God's reign as its community, its servant, and its messenger.44
As this quote indicates, the authors of Missional Church ground their understanding of what is involved in representing the reign of God in three dynamics present in the life and ministry of Jesus. Thus, they issue a call for churches in the post-Christian West to engage in three ministry means: community, service and proclamation. 45 It is my contention that these three ministry means that were at work in the life and ministry of Jesus were also at work in the life and ministry of his first followers, as indicated in the book of Acts. However, when I treated these same three ministry means in chapter two, I referred to them as edification, equipping and evangelism.
With this thought of a thematic parallel in mind, it is interesting to note that a contributing author to Confident Witness-Changing World, after asserting the need for contemporary churches to get back to the basics, identifies these three basic ministry dynamics as (1) a renewed commitment to preach and teach the truth of the Word of God, (2) a renewed commitment to communal discipleship, and (3) a renewed commitment to be the place that equips people for ministry.46 It should be noted that this view of the ministry agenda of the missional church also corresponds nicely with my identification of the early church's involvement in prophetic evangelism, edification and equipping.
Tacit support for the attribution of a prophetic dynamic to the ministry agenda of the missional church, however it is conceived, can be found in the fact that, as we have seen, Newbigin seems to ground the representational ministry of the church not only in the incarnational life and work of Jesus but also in the person and work of the Holy Spirit, the arrabon (foretaste) of God's kingdom made possible by the life and work of Jesus.47 Thus, there is a sense in which the "new reality" at work in the church-that is, its ability to represent to the world the presence of the risen Christ and his coming kingdom-is connected to the Spirit-empowered prophetic activity taking place in and through the members of the church, Christ's body.
So, in the pages that follow, my aim will be to demonstrate how the dynamic of prophetic speech and action can enhance the ability of missional churches to effect the kind of community, service and proclamation that, according to the authors of Missional Church, constitute a faithful representation of the reign of God to our post-Christian ministry context.
The call to community. According to the authors of Missional Church, just as Jesus in his incarnation and ministry willingly submitted himself to a set of covenant obligations so that in everything he could represent fallen humanity as a whole, and Israel in particular, so Jesus is now represented by the New Israel, the church. The significance of this is that
before the church is called to do or say anything, it is called and sent to be the unique community of those who live under the reign of God.... It is the harbinger of the new humanity that lives in genuine community, a form of companionship and wholeness that humanity craves. 48
In other words, job one for a missional church is to do its best to model before the world the unity and mutuality that was present in the world before the Fall (see Gen 2:24-25) and that will occur once again in the restoration (Is 2:4). Until then,
Jesus seeks our oneness with one another "so that the world may believe" that he indeed has been sent by his Father (John 17:21). The church's love and unity holds significance for the world as the visible basis of the gospel's power and legitimacy. In fact, the church is itself the promise of the gospel. The universal invitation to believe the gospel includes the invitation to enter the reign-of-God-produced community of the new humanity.49
It should not be too difficult to conceive how the dynamic of prophetic edification can and will enhance the ability of missional churches to represent to those around them a foretaste of God's kingdom community.50 Remember the story related in chapter two of the Spirit of God prompting me to communicate on Christ's behalf an edifying, hope-producing message of love, concern and affirmation to a church member named Dorothy? I am absolutely convinced that such experiences of community-building prophetic edification are more common than many realize; and yet they still occur less frequently than the Spirit desires.
This potentially controversial conviction is based on several theological, pneumatological and ecclesiological observations: First, many theologians view the Holy Spirit as the eternal personification of the eternal love that exists between the eternal Father and the eternal Son. Second, along with this, many theologians have sought to ground the practice of ecclesial community in the eternal community of love that is our trinitarian God.51 Third, that the Holy Spirit is all about love is indicated by such passages as Romans 5:5, where we read that God has poured out his love into our hearts by the Holy Spirit, and Galatians 5:22, which indicates that love is the first of the fruits that the Spirit desires to produce in the lives of Christ's followers. Fourth, while some might want to interpret 1 Corinthians 13 as a call from Paul to privilege love over the prophetic gifts referred to in 1 Corinthians 12, I would aver that a careful read of 1 Corinthians 14 will indicate that what Paul was advocating in the pericope made up of these three chapters is the twin ideas that love should be the manner in which the prophetic gifts are exercised (see 1 Cor 14:39), and that a concern to edify others should be the goal of their execution (see 1 Cor 14:4-5). The combination of these four theological, pneumatological and ecclesiological observations lends support to the conclusion that since love is so very integral to who the Spirit is and what he is about, it should not surprise us to discover him encouraging church members to speak and act toward others in the loving, edifying ways.
All of this leads me to pose the crucial question: What if more evangelical church members were in the habit of taking seriously the promptings produced by the Spirit to speak and act toward one another in loving, edifying ways? What kind of message concerning the coming kingdom would such spiritually alive, loving communities of faith send to the world around them?52
The call to service. The authors of Missional Church are careful to explain that a primary manner in which Jesus manifested the reality and nature of the reign of God was by "exercising its authority over brokenness, domination, oppression, and alienation." In particular, it was by way of "his healings, exorcisms, calming of storms, feeding of the multitudes, and raising the dead to life" that Jesus revealed to his contemporaries what God is like and what he "fully intends to bring about at the world's consummation, when all that creation was envisioned and imagined to be is made finally true." These authors say, "The actions of Jesus show forth the horizon of the coming world of shalom-peace, justice, and joy in the Holy Spirit."54
Missional Church goes on to suggest that at the heart of everything Jesus did as a servant was a "compassionate response to human need '1155 and that these many responses were integral to the message he preached." Therefore, the church, if it faithfully represents the reign of God to its contemporaries, will be led by the Spirit to offer compassionate responses to the human need it witnesses in the world. In a particularly powerful passage, these authors explain:
Our responses may be small and personal: a cup of cold water, a warm blanket, or a visit with cookies and cakes. They may be bold: "Rise up and walk," or the expulsion of evil spirits in the name of Jesus. They may engage the complexities of corporate modern living: pressuring governments and corporations for the sake of the disadvantaged or the ravaged earth, lobbying for just laws, solidarity with oppressed peoples, initiatives to cease hostilities among nations, care for marginalized peoples and the creation, or compassionate remolding of socioeconomic structures. Whatever our responses may be, they bring wholeness and dignity to the world and thereby provide a taste of a future in the reign of God under the rule and authority of Christ's lordship. These are signs that invite people to "enter and taste more, to eat and be full."57
The idea presented in this passage-that the church's servant responses to human need may be either small and personal, or bold and big-will, I hope, bring to mind a couple of observations I made in chapter two: (1) missional, prophetic acts of compassion can be spectacularly miraculous (such as exorcisms and physical healings) or subtly miraculous (such as a sacrificial sharing of one's resources with those in need, or a willingness to be reconciled with previously estranged entities), and (2) in the book of Acts (and to a lesser degree in Luke's Gospel) Luke seems to present to us several stories that portray Spirit-filled disciples engaging extemporaneously in acts of compassion (both spectacular and subtle) that are obviously the direct result of a special, in the moment, prophetic prompting to do so.
The following story (related to me by Dan Campbell, the Southern California pastor referred to in chap. 3) illustrates the kind of prophetic equipping (act of compassion) that can result when church members are encouraged to believe that they can be used by God in an Ananias-like manner. According to this remarkable but true story:
A young man named John (not his real name) had just left our Wednesday evening Bible study. Sitting in his car he prayed, "Lord, we studied tonight about your speaking to Samuel. Do you still speak to people today? If you'll speak to me, I'll try to obey."
On the way home, John passed a convenience store when he heard a loud voice in his head saying, "Buy a gallon of milk!" He slammed on his brakes, pulled over and asked, "Is that you, Lord?"
"Buy a gallon of milk," the voice in his head repeated. This is crazy, he thought. But if it's the Lord, I will obey. Besides, I can always use the milk.
John bought the milk and started home when he heard the voice again, "Turn down this street and stop." He did so reluctantly, all the while asking himself, Am Igoing crazy?
Again, the voice prompted him, "Take the milk to that house." The small row house was dark; it was late and the occupants appeared to be asleep.
Reluctantly, John knocked on the front door. Through a window in the door he saw another interior door opening from a lighted room within the home. A man walked down a hallway, opened the front door and simply stood there staring at John. Trembling, John said to the man, "I don't know why, but I felt like I should bring you some milk."
The man grabbed the milk and ran back down the hall shouting in Spanish. A young woman carrying a baby came to the door with tears streaming down her face. She explained in broken English, "We had no money to buy milk for our baby, so I prayed and asked God to send an angel with some milk. Are you an angel?"
John explained his strange urge to bring milk to their house. Then, before he left, he gave them all the money in his wallet to help them buy the groceries they so desperately needed. He left praising God and thanking him that he does still speak today if we will only listen for his voice!ss
I am convinced that the Holy Spirit really is able and willing to prompt acts of compassion that possess this kind of particularity because many years ago, when my wife and I were just a young, impressionable ministry couple, we were the recipients of an act of compassion that was delivered in a prophetically powerful and particular manner.
During our first pastorate Patti alerted me one day to the fact that our property tax payment would soon be due. The problem was that we had no money set aside to pay this bill. So early one Sunday morning I knelt in prayer, asking God to somehow provide the funds necessary to keep this tax payment from becoming delinquent.
Just a few hours later, the morning worship gathering I was presiding over was interrupted near its conclusion by the members of the church's official board. That Sunday turned out to be some sort of national pastor appreciation day, a fact that I can honestly say had completely escaped my notice. The members of the board called for Patti to join me at the front of the church and then announced to the congregation that, as a token of appreciation, the church was going to underwrite our participation in an upcoming minister's retreat conducted by our denomination.
Standing there in front of the congregation I was doing the math in my head. The amount of money the board had allocated for this retreat would very nearly enable us to pay our property tax bill. Immediately, I knew what I would do: after the day's festivities were over (which included a pot luck celebration replete with skits, testimonies and special music in our honor) I would pull the board aside, explain our predicament to them and get their permission to redirect the church's generous gift toward the payment of our tax bill.
I never got the chance. Midway through the celebration I went to my office to retrieve something Patti needed for one of our kids. As I returned to the fellowship hall, I was met in the hallway by one of our parishioners. She pulled me aside, looked into my eyes, smiled and then pressed a folded check into my hands. She then said, "The Lord spoke to me, letting me know that you and Patti have a need for this." When I unfolded the check I discovered that it represented the precise amount of our property tax bill.
Honestly, this is a true story. There had been no prior conversation between this woman and either Patti or me about our need. This is a genuine account of a church member acting boldly on a holy hunch, functioning prophetically in an equipping servant-like manner. I can verify that this prophetic activity on the part of a church member, coming as it did early in our pastoral career, tremendously strengthened our respect for the priesthood of the laity, our confidence in God's ability to provide for those committed to full time kingdom service, and our own ability to engage in generous acts of compassion toward those in need.
Again, I want to ask: What if more evangelical church members were in the habit of taking seriously the promptings produced by the Spirit to speak and act toward those inside and outside the family of believers in loving, equipping ways (see Gal 6:10)? How many more missionally effective acts of servant-like compassion might be gener ated? A missionally faithful and hopeful response to the human need all around us can be effected by a recovery of the dynamic of prophetic speech and action.
The call to proclamation. The authors of Missional Church go on to point out that Jesus did not simply engage in acts of compassion, he also endeavored to "put into words what was true about his presence and his deeds," to interpret the significance of what people were seeing and experiencing in his ministry.59 Ultimately, the message of Jesus' preaching ministry was this: "These things you see and hear mean that the reign of God has come among you. Receive it. Enter it.."60
While Missional Church's discussion of representation through proclamation definitely centers on the need to invite people to enter into the Christian community rather than into a personal relationship with God through faith in Christ, its authors do concede that Christian proclamation can and should do both.62 Thus, I deeply appreciate the strong stance the authors of this influential work take on the importance of proclamation, as well as community and service. Toward this end they state unequivocally that
Proclamation is inevitable if our being and doing signify anything at all about the presence of God's reign. If in our being the church, the world sees God's reign, and by our doing justice, the world tastes its gracious effect, then the call to all on the earth to receive and acknowledge that reign begs to be expressed. That is why Jesus said it is necessary that his followers preach repentance and the forgiveness of sins in Christ's name to all the nations, so that all the nations may hear (Lk 24:47; cf. Rom. 10:14-17).63
As I endeavored to indicate in chapter two, we know for a fact that the first followers of Christ took this call to proclamation very seriously. Much of the reign-of-God-representing prophetic activity we see occurring in the book of Acts was both evangelistic and sermonic in nature.
It is my contention that there is such a thing as prophetic preaching and that its practice can greatly enhance the ability of evangelical churches and missional communities to represent the reign of God as its messenger. Such preaching occurs within the church, I will suggest, when the theme of the sermon is due to a special prompting of the Spirit, when the study of the pertinent biblical text(s) seems to possess an unusually insightful quality, when the dynamic of serendipity occurs during the acquisition of illustrative material, and when the Holy Spirit seems to "speak through" the preacher during the preaching event, articulating sermonic content the preacher had no intention nor natural capacity to deliver, and then impresses this especially profound content upon the minds and hearts of those listening in an especially powerful manner.
It stands to reason that such preaching will often be highly effective. I suspect there are not very many preachers or teachers reading this book who do not know what I am talking about. People from my faith tradition refer to this experience as the "anointing." While needing to be, as John Stott urges, cautious in this use of this term, we must be careful not to lose it either. 64 The "anointing" refers to something real, precious and valuable that can be missed if those of us engaged in preaching and teaching ministries allow a routinization of charisma to occur in our lives through a failure to keep going to the Spirit for help every time we open their mouths for God.65
Furthermore, it has been my experience that this kind of anointed sharing concerning Christ and his kingdom can occur outside the four walls of the church as well as within (as the story of my missional ministry to some neighborhood kids hanging out in a local park indicates), and need not be limited to the delivery of a sermon or homily per se (as the story of my missional ministry to my neighborhood friend presented in the opening pages of this book will attest). Finally, I am also committed to the idea that the dynamic of prophetic preaching can be engaged in by rank-and-file church members as well as professional clergy (as my analysis of the growth of Pentecostalism in the Majority World has shown).
So one more time I want to ask: What if more evangelical church members in the West were in the habit of taking seriously the promptings produced by the Spirit to speak and act toward those outside the church building in such a way as to generate ministry conversations that allow for an anointed sharing of the good news concerning Christ and his kingdom? When genuinely led and empowered by Christ's Spirit, this kind of representational proclamation ministry, combined with the church's engagement in community and service, will always be effected in a humble, loving, Christlike and, therefore, compelling manner.66 As a result, we have every reason to believe that a recovery of prophetic activity can enhance the evangelical church's ability to represent the reign of God via proclamation to a post-Christian society in a missionally faithful and hopeful manner.
Incarnation, imagination, innovation, contextualization, representation: a different way of being a Christian. The authors of Missional Church believe that because of the work of the creating and inspiring Spirit of God,
neither the church nor its interpretive doctrine may be static. New biblical insights will convert the church and its theology; new historical challenges will raise questions never before considered; and new cultural contexts will require a witnessing response that redefines how we function and how we hope as Christians.67
This seems to suggest that the agenda of the missional church is profoundly shaped by the Spirit of God providing new insights into the biblical text. These insights may, in turn, have the effect of leading us toward a different way of being a Christian. At the very least, they can lead toward a different way of being the church!
Could it be that the importance ofprophetic speech and action to Christian witness is an example of a new biblical insight that might positively impact the life of many missional communities?
The purpose of this chapter has been to examine the reasons why evangelicals living in the West can believe that the kind of missional faithfulness modeled by the first followers of Christ, and observable in the global growth of Pentecostalism, can be effected in our postChristian context. We have learned that the Holy Spirit has a penchant for involving God's people in the fulfilling of God's mission. It is my contention that a recovery of the biblically supported and historically validated dynamics of prophetic speech and action can enhance our ability to live missionally effective lives in our own ministry context. Yes, it will require a paradigm shift, but we can do this. We evangelicals have always been about the mission. And now we have a missional pneumatology that can greatly assist our endeavor to form missional churches and missionally faithful church members.
In chapter five we will focus on the practical steps evangelical church leaders, denominational leaders and academics must take in order to encourage rank-and-file church members to offer the Holy Spirit a missional faithfulness. My hope is that something presented in this final chapter will resolve any lingering doubts regarding the advisability of our doing so.
THE FOLLOWING MINISTRY ACCOUNT illustrates the kind of prophetic missional ministry that can result when evangelical church members living in the industrialized West are encouraged to believe that they can be used by God in an Ananias-like manner.
In Living Faith: Willing to Be Stirred as a Pot of Paint, Helen Roseveare, an English physician who served for two decades as a medical missionary in Zaire, relates a powerful and fairly well-known story which demonstrates the kind of prophetic partnerships that can exist between church members back home and the missionaries they send to the field. According to the story, Roseveare had been endeavoring to save the life of a woman experiencing premature labor. Though the woman died, her newborn baby and its two-year-old sister survived. With no neonatal technology at her disposal, Roseveare called for an assistant to fill the mission's only hot water bottle so that it could be used to keep the baby warm during the chilly nights that often occur in that equatorial region. Unfortunately, after a short while the assistant came back and sheepishly reported that the hot water bottle had burst. What to do now? Roseveare arranged for the baby to be placed as safely near the fireplace as possible, and for someone to sleep between it and the door to protect it from drafts.
The next day, while Roseveare was saying prayers with some of the orphaned children associated with the mission, she referred to the tiny premature baby clinging to life and her two-year-old sister who was distraught over losing her mommy. Having also mentioned the burst hot water bottle, she suggested the children pray for God's hand of protection and comfort to be at work in these two lives.
Roseveare was somewhat alarmed, however, when, during the prayer time, an orphaned girl named Ruth boldly and specifically asked God to provide a new hot water bottle for the sake of the baby, and to do so that very afternoon! Furthermore, Ruth's importunate prayer went on to say that, while he was at it, God might also provide a new dolly for the two-year-old sister so she could know how much Jesus loves her. Though a mature Christian of many years, Roseveare blushed at the audacity of the prayer and, frankly, worried a bit about what effect a public prayer such as this might have on the faith of all the children should it prove to be nonperforming. Roseveare explains that though she fully believed that can God can do anything, this particular prayer request seemed to require a logistical impossibility. The most likely source of a new hot water bottle would be a parcel from the members of her church back home in England. She had been in Africa four years up to that point and had never received such a parcel. Furthermore, even if a parcel were to arrive on that particular day, Roseveare wondered, who would think to include a hot water bottle in a package going to someone living near the equator?
However, later that afternoon, while Roseveare was engaged in the training of some nurses, news came to her that there was a car at the front door of the mission. By the time she got to that place in the compound, says Roseveare, the car had gone. But sitting there on a porch was a twenty-two pound parcel. The excited orphanage kids gathered around as Roseveare carefully opened the package and revealed its contents: clothes for the kids, materials for bandages, a box of dried fruit. Then, to her utter surprise, Roseveare pulled out of this unexpected parcel from home-a new hot water bottle!
At this, Ruth, came forward exclaiming that if God had sent the hot water bottle, he must also have sent the dolly too. She reached in and, sure enough, retrieved from it "a small, beautifully dressed dolly." Ruth then asked if she could go with Roseveare to give the dolly to the little two-year-old girl "so she'll know that Jesus really loves her."
Roseveare concludes this amazing account of prophetic equipping this way:
That parcel had been on the way for five whole months, packed by my old GCU [Sunday school] class, the leader had heard and obeyed God's prompting to send a hot water bottle, even to the equator, and one of the girls had put in a dolly for an African child-five months earlier in answer to the believing prayer of a ten-year-old to bring it "That afternoon!"'
This poignant story introduces the main question that will serve as the focus of this final chapter: What will it take for even more rank-and-file evangelical church members living in the West to become able and willing to behave in an Ananias-like manner: hearing God's voice, receiving ministry assignments from him, prophetically speaking and acting in people's lives, making a difference in the world as a result?
The material presented in this chapter will be more suggestive than exhaustive, and will not provide a technical discussion of how to effect change in local congregations. My goal is simply to indicate a few first steps that might be taken by local church leaders, denominational officials and members of the academy toward the end of encouraging larger numbers of evangelicals to embrace the missional pneumatology-that is, to recover the ability of the earliest Christians to live missionally faithful lives in the power of the Spirit, offering a persuasive alternative to religious relativism as they do so. Throughout this discussion I will make repeated references to the need for this recovery of prophetic activity to occur in a manner that is neither weird (i.e., superspiritual or off-putting) nor motivated by a perverse desire to either attract attention to the self or exercise control over others.
THE ROLE OF LOCAL CHURCH LEADERS
Clearly, the leaders of local churches, both lay and professional, exercise the greatest degree of immediate influence on the believing and behaving of rank-and-file church members. There are actually quite a few things such leaders can do to increase the number of evangelicals in the West who routinely engage in missional prophetic activity without it becoming weird or perverse in the process. It goes without saying that local church leaders can and should keep reminding church members of the need to be missionally engaged, while modeling for them what a lifestyle earmarked by a missional faithfulness and hopefulness looks like. That said, here are a few other things local church leaders can do.
Missional faithfulness and prophetic activity. Local church leaders can help church members become convinced of the connection between missional faithfulness and prophetic activity. Assuming that the members of our churches are sufficiently motivated toward a missional engagement with the world around them, the next big hurdle is to help them recognize the crucial role prophetic speech and action can play in this regard. It is my hope that this is where the exegetical treatments found in first two chapters may be useful.
Historically, evangelicals are people of the Book. If they can be convinced, truly convinced, that a certain belief or behavior is prescribed in Scripture, they tend to be willing to embrace it regardless of whether it comports with the plausibility structures operative in the surrounding culture. This is one of our strengths as a movement. It needs to be leaned into.
I have rehearsed in many churches, classrooms and conversations the biblical foundation for the idea that prophetic capacity (Spirit-inspired speech and action) should be viewed as an inevitable result of in-filling experiences with the Holy Spirit, and that this kind of prophetic activity best accounts for the phenomenal growth of the early church despite the fact that its surrounding culture embraced religious relativism. The response to this message has been overwhelmingly affirmative. This initial "field testing" of my thesis leads me to believe that a series of thoughtfully prepared teachings based on the first two chapters of this book can have the effect of persuading significant numbers of mission ally concerned evangelical church members that it is God's will for them, a la Acts 1:8, to experience a supernatural empowerment to live more missionally faithful lives in the power of the Spirit.
Philosophical presuppositions, theological positions and psychological perspectives. Local church leaders can help church members deal with the philosophical presuppositions, theological positions and psychological perspectives that can have the effect of impeding an engagement in missional ministry in general and prophetic activity in particular. An increasing number of evangelical theologians feel that the contemporary evangelical church in the West has allowed itself to be too influenced by modernism and the Enlightenment project that birthed it. For instance, the late Stanley Grenz expressed a concern about a radical individualism that seems to permeate many evangelical congregations.2 By itself, such a radical individualist mindset, along with the consumerist mentality that often accompanies it, will obviously prove deleterious to the kind of missional activity we want to see our church members engage in.3
Another issue that concerns some theologians is the way many evangelicals, due to an embrace of a hyper-rationalism, have tended to turn Christianity into primarily an intellectual exercise.4 This dynamic is reinforced when Christians adopt a hard foundationalist epistemology, which essentially holds that such foundational truths as the existence of God and the inspiration of the Bible are rationally provable. When a person begins the Christian journey with a near exclusive focus on the rationality of some foundational truths, it can lead to a hyper-rationalistic approach to everything else.
The problem is that modernism ends up denying the concept of the miraculous because individual miracles cannot be rationally proved nor empirically verified under controlled conditions. Alas, succumbing to the hyper-rationality of modernism, there are not a few evangelical Christians who are not convinced that miracles really can happen today. Obviously, such a perspective will impede any sort of openness to the experience of prophetic activity we see in the book of Acts.
Finally, yet another issue that must be taken into consideration is the fact that some evangelical church members are less able at a psychological level to deal with the ambiguity and resulting loss of control that is involved in an Ananias-like lifestyle. Ananias had his day interrupted by an unexpected encounter with God that sent him off on a somewhat scary mission. For people who crave certainty and control, and who abhor ambiguity, reading this story can have an unsettling effect. While I am convinced that to some degree all of us crave a sense of certitude and control, I have found that some people are less able to tolerate ambiguity than others. Though this is not the place for a thorough discussion of the possible reasons for a pronounced inability to live with ambiguity, it should be pointed out that church leaders committed to encouraging missional prophetic activity will need to be sensitive to the fact that some of their church members will require extra care in this regard. We must help these church members see that God has apparently chosen to allow us to live in a world that is filled with paradox and ambiguity, perhaps for the express purpose of creating the need for prayer as well as study and ritual. Sensitive to their psychological predisposition against the experience of ambiguity and loss of personal control, we will need to exercise patience, coaching rather than cajoling these church members into a more experiential life in the Spirit.
We will also need to do our best to provide skittish church members with an ecclesial environment that assuages at least some of their anxieties. Such an environment will be one that is marked by two things: (1) a sense that some biblical and theological discernment is occurring as church members are encouraged to speak and act prophetically in a missional manner, and (2) that some accountability structure is in place that provides safeguards against abuse. The next several suggestions for local church leaders wanting to promote a missional faithfulness through prophetic activity in their churches address these two vital ecclesial needs.
Recognizingproblems. Local church leaders can help church members recognize that missional prophetic activity does not have to be weird, should never replace the diligent study of Scripture or set one Christian up to control others. It can be weird; I will be the first to admit it. I have seen church members and leaders abuse the dynamic of prophetic activity in such a way as to promote their own ideas and agendas, or to exercise control over others. I also know that it is possible for church members and leaders to so focus on the phenomenon of prophetic activity that they neglect the diligent and disciplined study of Scripture. This is why, when speaking on the theme of a missional pneumatology in churches, I am only half joking when I encourage church members to beware of anyone who has had business cards printed that bill the bearer as some sort of prophet, and to avoid becoming involved with any community of believers that fails to recognize that the quality of any prophetic experience should be tested against the clear teaching of Scripture.6
Then again, we must also go on to remind jaded church members of the need to beware of the swing of the proverbial pendulum. It is possible to overreact to the abuse of prophetic activity and miss genuine workings of the Holy Spirit in the process. Surely this is why the apostle Paul wrote the church members in Thessalonica saying: "Do not put out the Spirit's fire; do not treat prophecies with contempt. Test everything. Hold on to the good" (1 Thess 5:19-21).
Biblically informed discernment. Local church leaders can provide church members with a biblically informed method by which they can discern between ministry promptings genuinely produced by the Spirit of mission and those that are not. In his account of the process by which he was led of the Lord to become the president of World Vision U. S., Richard Stearns alludes to some prophetic edification he received from one of his friends, Bill Pryce. According to the story, every time Bill, a fundraiser for World Vision, prayed about who the next president of the worldwide relief organization should be, God kept telling him it was going to be Richard Stearns, who was at that time happily serving as the president and CEO of Lenox (the fine china company). What makes this story especially relevant to our discussion is that Bill Pryce was certain that God was speaking this prophetic word to his heart.'
I am convinced it does not have to be this way. Church leaders can provide their parishioners with a biblically informed method to determine whether they should act on an internal prompting to speak or act prophetically into someone's life, or ignore such a prompting without feeling any guilt in the process.
First, keeping the paradigmatic story of Ananias in view, I suggest that we do what Ananias did with his prompting experience-take any hesitancy we are experiencing to the Lord in prayer and then see what happens. I believe it is safe to say that if a prompting to engage in prophetic ministry is truly from God, it will be important to the kingdom cause and thus will persist over time despite our initial feelings of ambivalence toward it. Indeed, as in the case of Ananias, it is likely that the more we pray about a genuine ministry prompting, the more we will become ultimately convinced of its kingdom import and be filled with a sense of peace about proceeding with it. If this peace does not come to us straightaway, we should keep praying until it does (it need not take long) or until the "haunting" dynamic dissipates altogether, indicating that the origin of the call was not the Spirit after all.
Second, I have come to view with suspicion those occasions when the Spirit's prompting seems to be urgent or frenetic-to either act now or never, allowing us virtually no time for discerning prayer or reflection. This kind of ministry scenario-which is often accompanied by a sense that if we do not act in haste at this very moment some irreparable, eternal harm to someone will result-seems to lack biblical precedent and strikes me as being inconsistent with Christ's own orderly, unhurried, unflappable, poise-maintaining approach to interpersonal ministry.
Third, keeping not only the story of Ananias and Saul but also the personality of the Holy Spirit in mind, I suggest that because the Spirit of mission is a Spirit of love and a Spirit of hope (Rom 5:5; 15:13, 30; Gal 5:22-23), we can safely assume that it is never inappropriate to behave toward others in a loving, hope-producing manner. Neither is it ever inappropriate, with an encouraging, edifying motive in place, to communicate to someone the message that the risen Christ knows them, cares for them, wishes good things for them, is there for them and the like. I am not saying that we should in a willy-nilly manner go around telling people that God has told us to say such and such to them if we have not genuinely sensed such a specific prompting to do so. But given the facts that the Spirit of mission is also the Spirit of love and hope, and that so many human beings are so very needy of an experience of both of these dynamics, it should not surprise us if we often sense the Spirit's prompting to communicate through speech or action to a particular person or group of persons the message that because the risen Christ knows them, cares for them and is the Lord of all things despite all appearances, they can hold onto hope despite any adversity or anxiety they are presently experiencing. I am also saying that we can deliver this message with a fair amount of confidence that it is indeed the will of the Spirit of mission to do so. In other words, when trying to discern whether a prompting to communicate to someone the message of Christ's strong, enduring, unconditional love for him or her is actually from the Holy Spirit, our default should be to assume that it is, rather than that it is not. Given the biblically sound and basic nature of the message, and the ubiquity of the need, when experiencing a prompting to deliver such a message to someone, we should rarely feel the need for some sort of confirming sign to do so.
On the other hand, if for some reason we fail to deliver such a message, or do so and then wonder later if this prompting was truly from the Spirit, I suggest that we evangelicals need to allow the powerful promise presented in Romans 8:28 to assuage any anxiety that arises in our hearts: "And we know that in all things God works for the good of those who love him, who have been called according to his purpose."
Fully recognizing the potential for this passage to be abused-to justify all sorts of sinful behavior on the basis of God's ability and commitment to make things turn out okay in the end (see Rom 3:8; 6:1)-and fully aware of those passages previously cited that warn against "prophesying lies," I nevertheless believe the promise contained in Romans 8:28 carries with it an important implication for our current discussion: Given the sovereignty of God and his commitment to cause all things to work for good for those who belong to him and are genuinely endeavoring to please him, we can engage in missional prophetic activity in a supremely hopeful manner. We can speak and act toward others in his name, confident that even if we do commit a prophetic faux pas, inadvertently communicating a message to someone as having come directly from the risen Christ when it really did not, God is able to cause even our missional mistakes to ultimately work for the good of everyone involved. This is one of many occasions in our spiri tual journey when a rigorous embrace of a theological realism and a bedrock conviction regarding the faithfulness of the Spirit are revealed. Our engagement in missionally prophetic ministry can and should be informed by our confidence in the fact that God is both sovereign and good.
Once church members recognize that there is a biblically informed method by which they can evaluate whether a ministry prompting is genuinely from the Holy Spirit-a method that will allow them to ignore some promptings without incurring guilt, and to obey others with the same result many of them experience a new sense of freedom to engage in this kind of missional behavior.
Furthermore, it is my habit to encourage church members to avoid using overly dogmatic language when engaging in prophetic activity. Instead of prefacing every instance of prophetic speech with a bold "Thus says the Lord," all one has to say is "You know, I could be wrong, but I have this strong impression that I am supposed to tell you something that I suspect might be from the Lord. Are you open to hearing it and then evaluating for yourself whether it could be from God?" I have found this approach to prophetic ministry to be a more honest portrayal of my sense of certainty regarding most ministry promptings, more winsome in its effect on those to whom I am endeavoring to minister, and it enables me to act on more ministry promptings than I would were I required to boldly state "Thus says the Lord."
Accountability structure. Local church leaders can provide church members with an accountability structure that will increase the likelihood that their engagement in prophetic activity will be for the right reasons and in ways that are missionally faithful. The suggestion that preceded this one assumes that the motive for engaging in missional prophetic activity is genuinely benevolent and altruistic in intent. This is of crucial importance since Scripture plainly teaches that God is aware of our true motives and that they matter much to him (Prov 16:2; 21:2). Because these passages also suggest that a person's true motives can remain unknown even to themselves, church leaders who want to proactively steer their congregants away from the kind of prophetic activity that ends up being self-serving rather than Christ-honoring can and should encourage them to become accountable to other members in their Christian community with regard to any prophetic ministry activity they engage in. Indeed, it is my contention that it is incumbent on church leaders to actively help church members evaluate whether their intention when speaking or acting prophetically is genuinely to honor Christ and bless the other, or rather, to draw attention to themselves or to exercise a measure of control over another human being.
Toward this important end, church leaders might go so far as to insist that church members not consider it spiritually safe (or acceptable) to engage in prophetic ministry unless they are part of small group that can provide some accountability in this regard by routinely posing such accountability questions as (1) Have you recently sensed the Holy Spirit prompting you to speak or act into someone's life on behalf of Christ? (2) Did you obey this prompting, endeavoring to speak and act in a Christlike manner (i.e., doing your best to imitate Jesus' thoughtful, gentle, compassionate and merciful ministry style)? (3) Did you obey this prompting with a selfless rather than selfish motive (i.e., making sure before you acted that you did not stand to gain anything from the encounter)? (4) Did you obey this prompting by being careful to point the person(s) to the loving lordship of Christ (see Acts 9:17, 20)? (5) What was the result?
If the goal is to enable prophetic ministry among rank-and-file evangelical church members that is truly missionally faithful and not simply weird, church leaders should assume the responsibility to proactively cultivate an ecclesial environment that maintains a delicate but important balance between Word and the Spirit, reason and experience, freedom and responsibility, the individual and the group, and a commitment to community and to mission. The best way to do this is to encourage individual charismatic missional activity while also holding church members accountable to the Scriptures and fellow believers? I am convinced that it is possible to encourage this kind of accountability in a way that has the effect of encouraging rather than discouraging genuine prophetic ministry.
Assuming that church leaders are exercising their due diligence toward the cultivation of an ecclesial environment marked by the presence of a thoughtful, biblically informed discernment process and structures that provide a degree of accountability, several other steps can be taken to encourage rank-and-file believers to become missionally engaged through prophetic speech and action.
Routinely gather for prayer. Local church leaders can encourage church members to routinely gather for prayer with other like-minded believers eager to experience ongoing empowerment from the Holy Spirit to live missionally faithful lives for Christ. In Christianity 101 Gilbert Bilezikian writes: "Every instance of the intervention of the Holy Spirit reported in the New Testament indicates that he cooperates actively in situations where he is expected and wanted."" Likewise, a case can also be made for the idea that throughout the history of the church the charisms (gifts) of the Spirit (including prophetic activity in general) are manifest whenever groups of spiritually hungry believers have gathered in prayer, seeking a deeper communion with God that would draw them out of themselves and free them to participate in what God is doing and to be more responsive to the prompting of the Spirit in every life setting.12 Thus, it would seem that a biblically informed (see Acts 1:14) and historically verified way of seeking a recovery of prophetic activity in contemporary evangelical churches is to encourage church members to gather in small groups in order to pray for spiritual empowerment as well as discernment.
I realize that a prevalent fear among church leaders is that things can become weird or unwieldy when church members start meeting together in small groups seeking more of God. To some degree, church leaders may need to become a bit more willing to live with this ambiguity and entrust some outcomes to God rather than trying to control all aspects of congregational life. On the other hand, there is nothing to say that church leaders cannot be proactive about making sure that each of these small groups of praying, seeking church members is supervised by a mature, responsible leader who, though committed to spiritual renewal, is also able to guide the group as per Titus 1:9.
Stories ofreputable believers. Local church leaders can expose church members to the ministry stories of reputable believers that seem to reflect authentic occasions of prophetic activity leading to missional faithfulness. Despite the famous observation made by Mark Twain that "there is nothing more annoying than a good example," the fact is that there is tremendous power in a trustworthy testimony. Hence, when we hear stories of prophetic evangelism, edification and equipping taking place not only in the book of Acts, and not only on the mission field, but in our own communities, we become more inclined to think that this might actually happen to us as well. Church leaders who are serious about wanting to encourage church members to open themselves up to an experience of prophetic activity can be proactive about including credible stories of such missional ministry in sermons and teachings; exposing the congregation to special speakers (including career missionaries) who can share credible accounts of such activity; recommending books, blogs and magazine articles that relate such stories; and providing opportunities for church members to share with one another the exciting details of their own missional experiences. Through these various means it is possible to create a church culture that takes missional prophetic activity seriously.
Engage in spirituallifepractices. Local church leaders can encourage church members to engage in certain spiritual life practices that will tend to make them more sensitive to ministry promptings provided by the Spirit of mission. While we never want to fabricate a prophetic ministry assignment, there are certain things Christ followers can do to put themselves in a place where it is more likely they will, like Ananias, genuinely hear the Holy Spirit's prompting to engage in such an endeavor. For example, church leaders can encourage their congregants to supplement their formal study of the Bible with the daily practice of reading Scripture in a prayerful, existential manner. This means that in addition to reading the Bible to sense how the original author hoped his original readers would respond to this or that passage, we are also open to the dynamic of the Holy Spirit, at times, impressing on us a sense that this or that passage is meant for us in a special way. Perhaps the Holy Spirit wants to use a particular passage to provide us with a special sense of encouragement, a special challenge or exhortation or a special word of wisdom or instruction. Again, this does not have to be weird. And clearly the astute Christ follower understands that the Holy Spirit, who inspired the original biblical author to write the biblical passage in the first place, will never use the passage to encourage him or her to believe or behave in a way contrary to the biblical author's originally intended meaning. That said, this existential method of Bible reading, performed regularly, will help church members develop the habit of prayerfully approaching each day open to the idea that the Holy Spirit desires to interact with Christ's followers in existentially meaningful ways.
With this thought in mind, church leaders can also encourage church members to cultivate the habit of continually asking God throughout each day: What are you up to in this situation? Is there something I'm supposed to say or do here? In another book I encourage readers to engage in a daily pursuit of Christ's empowering presence.13 The idea is that through the agency of the Holy Spirit, it is possible to cultivate an ongoing, moment-by-moment mentoring relationship with the risen Christ. Given the commitment of the Godhead to mission, the assertion that practicing the presence of God should have a missional thrust to it should come as no great surprise. Therefore, my suggestion is that a missionally minded Christ follower should develop the habit of inwardly conversing with Christ throughout the day, inquiring how he or she should respond to this or that situation or interpersonal encounter. Again, the goal is not to fabricate ministry assignments but to increase our sensitivity to any genuine promptings generated by the Spirit of mission.
Descriptions of Christian discipleship. Local church leaders can win the hearts of church members with tantalizing descriptions of what the life of Christian discipleship can be like when it involves the phenomenon of prophetic activity. In an article titled "Rethinking Evangelism" Dallas Willard advocates for an approach to evangelism that includes a necessary commitment to kingdom discipleship. Speaking to the issue of how we might interest post-Christians in a biblical concept such as the kingdom of God, Willard writes:
The real question is, How do you do "evangelism-discipleship?" My short answer: You ravish people with the blessings of the kingdom. You make them hungry for it. That's why words are so important-we must be wordsmiths. You use words to ravish people with the beauty of the kingdom. It's the beauty of the kingdom that Jesus said was causing people to climb over each other just to get in. People become excited like the pearl-purchaser-they will give everything to get in.14
I am struck by the profound nature of the basic idea that words are powerful, especially when anointed by the Holy Spirit, and can be used to inculcate within people an interest in something they may not have given much thought to before. In the same way that Christians can pique the interest of post-Christians with tantalizing descriptions of life in the kingdom, church leaders can inspire church members with tantalizing descriptions of what Christian discipleship can be like when it has room within it for prophetic activity.
On the one hand, I am convinced that too many church-going evangelicals are bored. On the other hand, I am equally convinced that it does not have to be this way. In Traveling Light, Eugene Peterson writes:
The word "Christian" means different things to different people. To one person it means a stiff, upright, inflexible way of life, colorless and unbending. To another it means a risky, surprise-filled venture, lived tiptoe at the edge of expectation.... If we get our information from the biblical material, there is no doubt that the Christian life is a dancing, leaping, daring life."
The key to re-inspiring church-goers in their walk with Christ is not simply to exhort them to read their Bibles more, or to expose them to more stirring worship services, or to encourage them to take on an increased responsibility with regard to a ministry program conducted by their church. The key is to have them embrace the idea that Christian discipleship is an exciting, unpredictable adventure that God's Spirit might interrupt at any time, prompting them, as he did Ananias, to engage in prophetic missional ministry in the name of the risen Christ. This can happen. The leaders of evangelical churches can learn how to woo their congregants toward a more missionally effective life in the Spirit. The question is: Will we try?
THE ROLE OF DENOMINATIONAL OFFICIALS
Having addressed the role local church leaders can play in encouraging prophetic activity among the evangelical rank and file, let's do the same with regard to denominational officials. As someone who has served as the senior pastor for three denominationally affiliated churches over thirty-two years, I can attest to the fact that there are certain things denominational officials can do to inspire the leaders of local churches to engage in the important activities described previously.
Focus on the kingdom. Denominational officials can encourage church leaders to focus on the kingdom, not just the denomination. Whether or not it is true that we are currently functioning in a postdenominational era, I believe that it is time for the adherents of all evangelical denominations to ask themselves some searching questions. Chief among them: Is it possible that that some aspects of our traditional approach to ministry are hindering rather than helping our ability to be missionally faithful in an increasingly post-Christian ministry context?
Many religious organizations possess a tendency to make an idol of their distinctive teachings and traditions, viewing them as not only important but indispensable. Jesus confronted this same tendency in his interactions with the Pharisees (see Mt 15:1-9). In order to encourage a greater number of evangelical church members to become open to the kind of missional prophetic ministry illustrated by the stories in this book, it may be necessary for local church leaders to deemphasize some denominational distinctives that are not at the heart of the gospel itself. Because some church leaders may be reluctant to do this out of fear that they might incur ecclesiastical censure as a result, what is needed are some bold, forward-thinking denominational officials who, due to their knowledge of God's Word and a radical concern for the advance of the kingdom, are willing to encourage their church leaders to take a serious look at a more missional pneumatology even if it means becoming more ecumenical and less denominational in the process.
Incarnational and attractional approaches. Denominational officials can encourage church leaders to utilize an incarnational as well as attractional approach to ministry. Church leaders tend to focus on worship service attendance statistics as the primary metric indicating ministry success. Most pastors feel more or less good about themselves depending on how many people were in church last weekend. When pastors gather at denominational conferences, the conversation may eventually get around to the difference each church is making in its neighborhood, but initially church leaders ask each other about the raw numbers of bodies, budgets and buildings. Since this is so, is it any wonder that so many evangelical churches are myopically attractional in their approach?
It may be that this tendency among pastors to focus on numbers is not something denominational officials have much control over, at least not directly. Still, when the ministry success stories heralded by the denomination center on statistical growth, local church leaders receive a certain message: the quickest way to get noticed in this organization is to get as many people as possible into a church service each week!
It does not have to be this way. Taking a longer, larger, more missional view of things, denominational leaders can encourage local churches leaders to engage in ministries that are both incarnational and attractional in orientation. Making a difference in the neighborhood in Christ's name will not only advance the cause of Christ's kingdom, it will likely result in the statistical growth of member churches as well, especially if this missional ministry is prophetic in nature, pointing post-Christians to a version of the Christian faith that is experiential as well as intellectual, and humble rather than arrogant.
Leaders functioning in the power of the Spirit. Denominational officials can emphasize the need for constituent church leaders to function in the power of the Spirit, at the same time easing pastoral concerns about things "getting out of hand." Perhaps the dynamic impeding prophetic activity in a specific ecclesial setting is a theology of ministry that does not acknowledge the need for charismatic activity in the life of the congregation. A church leader may possess a number of natural talents that seem to predict ministry success. Furthermore, his or her training may have been impeccable. This innate giftedness and quality preparation can cause a leader to conclude that all the church needs to be effective is for him or her to work a little harder, do a little more. In such situations it may fall to the denominational official to find ways to communicate to gifted and well-prepared church leaders that there is a power source that must be tapped into if the local church is to fully emulate the style and experience the success modeled by the churches in the book of Acts. Wise and courageous is the denominational official who can and will fulfill this responsibility in a deft manner.
Furthermore, I am convinced that it is possible to encourage missional prophetic activity without things "getting out of hand." It has been my experience that some serious teaching based on the apostle Paul's counsel presented in 1 Corinthians 12-14 is sufficient to keep overeager church members from hurting rather than helping others in the name of the Lord. Nevertheless, evangelical church leaders should be assured that, as they entrust their congregations to the care of the Spirit (being careful to provide good biblical training and accountability structures in the process), should things genuinely get out of hand and some church members need to be lovingly but firmly confronted, the church leaders will have the support and assistance of the denomination.
Inspire pastors. Denominational officials can inspire pastors with tantalizing descriptions of what local church life can be like when a partnership with the Spirit of mission is more than rhetorical! We have already noted that Christians can pique the interest of post-Christians with tantalizing descriptions of life in the kingdom, and that church leaders can inspire church members with tantalizing descriptions of what Christian discipleship can be like when it makes room for prophetic activity. In the same way, denominational officials can and should learn to inspire church leaders with tantalizing descriptions of what church life can be like when a body of believers is empowered for ministry by the same Spirit of mission that turned the world upside down in the earliest decades of church history. It is my belief (hope) that even prophetically wary evangelical church leaders can be emboldened to embrace this missional pneumatology when skillful and passionate denominational leaders cast the vision before them of church members living and growing each day in the power of the Spirit.
THE ROLE OF THE MEMBERS OF THE ACADEMY
The academy gets little respect in some quarters, especially among evangelical groups that do not require an accredited educational degree for ordination. The most common complaint seems to be that, for a variety of reasons, the ministry formation occurring in the classroom cannot help but be impractical.
My own seminary experience was immensely helpful overall. Thus, I know it can be done. Ministry-bound students can experience within the academy a theological education that emphasizes both theory and praxis, and as a result is both inspirational and practical."
160ne of my former students recently told me that he had responded to a critique of his alma mater saying: "It's true that my ministry training didn't teach me how to address every situation I'm now experiencing in the local church. How could it have? What it did, however, was help me become the kind of person who possesses the wisdom and basic tools necessary to figure out how to address every situation I'm now experiencing in the local church." This, in my opinion, is some high praise for a well-balanced ministry education!
My goal in the next couple of pages is to indicate how the members of the academy-Christian college, university and seminary-can well serve the evangelical movement as it relates to the topic of the missional pneumatology. Obviously, academicians need to inculcate within their ministry-bound students the concept of missional ministry in general and the dynamic of missional prophetic activity in particular. And an adequate training of future church leaders must include the preaching, teaching and leadership skills required to successfully encourage congregants to live in an Ananias-like manner. Given these truths, the brief discussion that follows will focus on a couple of less obvious but no less important theological and practical matters.
Recognizing a false antithesis. Professors of Christian theology and ministry can teach their students how to recognize a false antithesis and to always look for a mediating position instead. My experience is that even though balance is crucial to the Christian life, most Christians, even Christian leaders, follow the trajectory of the proverbial pendulum from one extreme position to the other. A nuanced, balanced, tension-embracing position between two eccentric perspectives is often the one we should strive to maintain. While there is such a thing as a true antithesis (e.g., see Mt 21:23-27), in our wonderfully complex world, the correct answers to many of life's most profound questions are not either-or but both/and.17 For example: God is both one and triune at the same time; Jesus is both fully God and fully human; the kingdom of God is both already and not yet; worship should involve both the head and the heart; the goal of Christian ministry is both believing and beloving; our resource for ministry is both the Word and the Spirit. The presence of such paradoxical realities in Christian orthodoxy and orthopraxy are nearly endless.
A false antithesis occurs when someone attempts to steer people toward a position by presenting only two options: a pathetic caricature of the opposing view and a winsome portrayal of his or her own. This kind of argumentation occurs in discussions of topics ranging from parenting to politics, and especially in theology. Regardless of the actual topic, the message of the false antithesis usually goes something like this: "Since the opposing view is so ridiculously conservative (or liberal), only a fool (or demon) will disagree with me!"
In these types of discussions-when an antithesis is presented in a dogmatic manner-it is imperative that we think deeply and biblically to locate, if possible, a mediating alternative, a both/and rather than an either-or position. And lest we disparage this move as a cowardly compromise, the truth is that the mediating alternative is actually a positive position that requires courage to hold since (1) it will come under fire by critics on both sides, and (2) often requires the embrace of an intellectual paradox with all the psychological ambiguity and existential discomfort such a move usually entails. But as Ray Anderson, my theology mentor in graduate school, used to say to mitigate a tendency toward either a pride- or fear-based theological dogmatism, "a little ambiguity never hurt anyone!""
This concept of the mediating alternative relates to the issue at hand as that which will enable us to see through false antitheses that will otherwise cause us to conclude that
• Christ's followers must take their missional ministry cues from either the Word or the Spirit
• the reception of the Spirit is about either conversion-initiation or charismatic empowering
• prophetic activity involves either speech or action
• church members either should be encouraged to exercise prophetic gifts or frequently warned of their potential for abuse
• prophetic activity takes place either inside churches or out in the streets
• churches must choose to approach ministry in either an incarnational or attractional manner19
• the means of missional ministry is either gospel proclamation or social action
• our missional response to the Spirit can either be faithful or hopeful (in terms of fruitfulness)
These are just a few of the binary options related to missional faithfulness that beg for a mediating, tension-embracing, alternative position. It is my contention that the skillful, artful, missionally faithful pastor is the one who (1) has learned that when it comes to theology and ministry, false antitheses abound, (2) recognizes and avoids these spurious arguments, always on the lookout for a mediating alternative, and (3) is teaching his or her parishioners to do likewise. This will require a theological education that helps students develop the habits of (1) thinking deeply and biblically about everything they read and hear, and (2) always being wary of dogmatic arguments that allow for only two eccentric, mutually exclusive positions. In other words, it is never too early to begin training future ministers how to, as Jesus put it, "stop judging by mere appearances, and make a right judgment" (Jn 7:24).
Model cardinal components. Professors of Christian theology and ministry can model for their students some of the cardinal components of missional faithfulness. Perhaps the biggest reason why my seminary education had such a profoundly positive effect on me was that I had professors who not only taught me valuable theological principles but modeled them for me as well. As a result of their example, it has been my goal as a pastor and professor to pass this legacy on to my parishioners and students. This modeling needs to happen everywhere evangelicals are trained for ministry, especially with regard to two aspects of missional faithfulness: prophetic activity and a humble orthodoxy.
We can model for our students the practice of prophetic speech by carefully praying over both the preparation and presentation of each lecture we deliver. Scripture teaches us to "pray in the Spirit" (see Rom 8:26-27; 1 Cor 14:15; Eph 6:18; Jude 20), and I have found that doing so prior to my preparation and presentation activities greatly increases the likelihood that I will end up writing and saying things that I did not know I knew. In other words, classroom lectures can be just as "anointed" as any Sunday sermon. Be aware: I am not talking about the style of delivery (emotion, gesticulation, tone of voice, etc.), but the content. The Holy Spirit can speak through us to our students in a prophetic manner, driving important, biblically grounded truths into the depths of their hearts in such a way as to become a permanent part of their theological and ministry paradigms.
Likewise, we can model what it means to act prophetically when we follow up on one of those innate hunches we sometimes have that an individual student needs some special attention: a word of encouragement or counsel, or perhaps some material resources. I am fairly certain that the popularity of some Christian professors is due not only to their intellect and pedagogy, but also their ability to prophetically re-present Christ to their students, both in and out of the classroom.
Furthermore, as was noted in the previous chapter, a contextually sensitive approach to ministry here in the West must recognize the increasing influence of postmodernism. One of the entailments of the postmodern turn is an aversion to strident truth claims articulated in an arrogant, overly dogmatic manner. Thus, another aspect of the missional faithfulness that can and should be modeled by Christian professors for their students is a commitment to a modest (rather than overreaching) epistemology and the humble orthodoxy that results from it. If the ultimate goal is to encourage rank-and-file church members, many of whom are still steeped in a hard philosophical foundationalism, to engage in missional ministry that is winsome rather than off-putting to the post-Christians who inhabit our ministry context here in the West, we must ask: Where will this new commitment to a more humble epistemology and orthodoxy come from?20 The answer is that unless it comes from the model presented to them by the leaders of their churches, who in turn had it modeled for them by their theological mentors, it probably will not. While it is often true that in the academy "pomposity happens!" the members of the Christian academy can and should model what it means to hold and offer to others an orthodoxy that is humble rather than haughty and hostile. Through our example, we evangelical professors can communicate the message that while there is such a thing as Christian dogma, not every doctrine is something we must argue about. Moreover, we can and should demonstrate for our students a capacity to disagree with others without resorting to derisive and dismissive comments (ad hominem arguments) in the process.21
In these ways professors of Christian theology and ministry can help steer their students away from a fighting fundamentalism on the one hand and an orthodoxy that is too accommodating on the other. I could be wrong, but I suspect that the future of the evangelical movement in the West hinges on the next generation of evangelical leaders getting this right. How will the church members they eventually lead be able to offer a persuasive alternative to the religious relativism all around them if they have no ability to gain a hearing among their post-Christian peers or if these Christians have embraced religious relativism themselves? This places a lot of responsibility on the shoulders of future Christian leaders and, ultimately, on those who are training them now.
I began this chapter with a ministry account that illustrates what the dynamic of missional prophetic activity looks like when engaged in by the members of evangelical churches. I then went on to suggest some things that local church leaders, denominational officials and members of the Christian academy can do to increase the number of rank-and-file church members who embrace a missional pneumatol ogy and the prophetic activity that is at its heart. In the process, my goal has been both to inspire hope and allay fears. I trust that I succeeded sufficiently to encourage others to at least experiment with a missional pneumatology, giving it an opportunity to make a difference in our world for Christ.
Imagine to what the world would look like if millions of evangelicals were to engage in the kind of prophetic evangelism, edification and equipping described in this book!
IN THE COURSE OF WRITING this book I have been asked many times by friends, colleagues, students and church members to summarize what it is about. My most basic response to such queries is that the book "explores the relationship between prophetic speech and action, and the missional faithfulness of evangelical Christians."
Toward this end, in chapter one we examined the support which both the Old Testament and New Testament provide for the dynamic connection between an in-filling experience with the Holy Spirit and the phenomenon of prophetic activity (prophetic speech and action). In chapter two the focus was on the connection between prophetic activity and the amazing missional faithfulness manifested by the earliest Christians. We discovered that the book of Acts makes it clear that the prophetic evangelism, edification and equipping engaged in not only by apostles and deacons but rank-and-file disciples like Ananias (of Damascus) caused the church to blossom despite the hostile environment it was planted in.' Chapter three focused on the phenomenal growth of the Pentecostal-charismatic movement worldwide, once again demonstrating a dynamic connection between missional faithfulness and prophetic activity on the part of ordinary church members. In chapter four we examined what a missional faithfulness might look like in the postChristian West how the endeavor to form missional churches might be enhanced by a recovery of the dynamic of prophetic speech and ac tion. Finally, in chapter five we discussed some of the most basic steps that might be taken by local church leaders, denominational officials and members of the academy to increase the numbers of rank-and-file church members who are actually living an Ananias-like life-one that is earmarked by occasional, Spirit-directed engagements in prophetic ministry to others.
I am convinced that an embrace of a missional pneumatology can make a huge difference in the lives of individual Christ followers, local churches and the world as a whole. Think about it: what would the world be like if more evangelical believers were responding to strong impressions provided by the Spirit of mission to
• share the gospel with particular people at particular times in particular ways
• provide particular kinds of support for particular missionaries at particular times
more generously than usual in particular offerings
• send notes of spiritual encouragement to particular people both within and outside the church family
• be especially generous in Jesus' name to particular homeless people requesting a handout
• launch or partner with particular ministries designed to alleviate human suffering in Christ's name
• make peace between particular brothers and sisters in Christ estranged from one another
• pray for some particular person they had not communicated with for a while
The possibility that the Holy Spirit might press us into service with this kind of particularity on any given day makes the Christian life exciting rather than boring. The dynamic of prophetic activity can cause churches in the West to exhibit the same kind of missional faithfulness that is occurring in the Majority World, where the phenomenon is much more common. The manifested presence of the risen Jesus that occurs whenever one of his followers obeys a genuine prompting by the Holy Spirit to speak and act prophetically into someone else's life puts to the lie the notion that he is simply one among many paths to God.
Earlier in this work I made reference to Youth With a Mission (YWAM), a dynamic missionary organization founded by Loren Cunningham as a result of a prophetic encounter he had with the Spirit of mission. I recently came across a magazine article that draws attention to the fact that YWAM is currently celebrating its fiftieth anniversary. The article says,
Listening to God's voice and obeying Him, Cunningham says, is the key to YWAM's phenomenal impact. Last year, 26 young YWAMers in Nigeria were praying and felt God telling them to witness to a group of vicious militants known for murder, rape and occult practices. Thinking they might have the wrong idea, the young missionaries returned to prayer, listening patiently for God's voice. The word came back loud and clear: Go!
So the YWAMers, most in their late teens, moved into the militant's camp and started serving them, doing menial chores and telling them about Jesus. In the past year, hundreds have surrendered their weapons and come to Christ. "They're broken ... they're crying out to God," Cunningham says, "all because 26 young people listened to God's voice and obeyed."2
This story powerfully illustrates the possibility of contemporary Christ followers living their lives in an Ananias-like manner: that is, hearing God's voice and receiving ministry assignments from him that call for them to prophetically speak and act into hurting people's lives, with the result that lives are changed, disciples are made and the church is built up.
What is it, we may ask, that enabled these young people to boldly respond to what they sensed to be a prompting of the Spirit of mission when the stakes were so high? While I obviously cannot speak for them with any degree of authority, I suspect that their answer would be that the faithfulness of God's Spirit elicits and makes possible a missional faithfulness on the part of God's people. At least that has been my experience.
St. John of the Cross wrote about the experience he referred to as the "dark night of the soul." My version of this painful but ultimately beneficial spiritual experience occurred back in the early 1980s and lasted for eighteen months. I had been under a lot of stress, doing my best in my mid-twenties to pastor a small, somewhat dysfunctional church while also hurrying my way through an M.Div. degree and endeavoring to be a responsible husband and father. Then, on top of the physical, emotional and intellectual stress I was already wrestling with, I experienced a medical problem that, given my family's medical history, had the effect of thrusting me into a season of psychological and spiritual desolation. During the next year and a half I remained fully functional in terms of all my responsibilities. However, my spiritual life was like a guitar string tightened to the point of breaking. There were times during this ordeal when I began to wonder if God was there, and if he was, if he really cared.
Then I had an experience of the faithfulness of the Spirit that has profoundly affected my walk with Christ ever since. It was late on a Saturday night. I had just finished cleaning the church and was kneeling at the altar in prayer, desperately seeking some relief from a pervasive sense of anxiety, which had recently increased a great deal. It just so happened that I had been studying in seminary the theology of John Calvin and the doctrine of the double decree. At that spiritually precarious time in my life, on top of everything else I was wrestling with, I applied this doctrine to my life in the worst possible way,3 with the result that, in addition to a phobic anxiety regarding my physical well-being, I began to be plagued by worry concerning my spiritual well-being.
While this may sound completely irrational and theologically naive to anyone reading this now, at the time it was very real. So, there I was, in an empty, dimly lit church, literally kneeling at an altar and crying out to God for some sort of word of assurance that he loves me and had chosen me to be part of his elect. While praying, I sensed that I was supposed to pick up my Bible and read Deuteronomy 7:6. Please trust me when I say that I had no awareness at that time (at least consciously) of what this passage had to say. Still, in obedience to this prompting by the Spirit, I turned to the designated passage and read these words: "For you are a people holy to the LORD your God. The LORD your God has chosen you out of all the peoples on the face of the earth to be his people, his treasured possession."
Out of all the verses in the Bible, I heard a voice in my heart telling me at that critical time to turn to and read this particular passage. What are you supposed to do with an experience like this, an experience that so dramatically and profoundly demonstrates the faithfulness of the Holy Spirit to those he indwells? What are we supposed to do with a God like this, a God so faithful that he is willing, at just the right time, to effect a personal encounter with one of his children, and to do so in a way that would leave him marked, in a good way, for the rest of his life? I want to suggest that the only appropriate response to such a God is the one modeled for us by the apostle Paul who wrote:
For Christ's love compels us, because we are convinced that one died for all, and therefore all died. And he died for all, that those who live should no longer live for themselves but for him who died for them and was raised again. (2 Cor 5:14-15)
This, I contend, is the ground of our commitment to mission. It is God's prior faithfulness to us that makes possible a missional response to him in return that is both faithful and hopeful.
I hope my sharing this very personal story will help others better understand why I am willing to do my best to trust and obey the promptings I occasionally sense from the Spirit to communicate to others the grace and mercy of God. More than that, I hope that this story, as well as the others included in these pages, will motivate evangelical Christians to open their hearts toward an embrace of the missional pneumatology and the possibility of Ananias-like experiences with the Spirit of mission.
I began this book with a story of some ministry conversations I have been having with a neighborhood friend. While out walking just this morning (at the time of this writing) I stopped and chatted with this dear lady. In the course of our conversation she indicated that the physical ailment that I had promised to pray for had suddenly disappeared. She said to me, "Isn't that funny?" With a smile I responded that since I had been praying for her, maybe a better word for this development was "wonderful." She smiled in return.
So the conversation and the relationship continue. And all the while I keep praying, "Holy Spirit, what are you up to in my friend's life? How might I cooperate with you in achieving God's purposes for her?"
Where will all this lead? That is not my responsibility. It is my responsibility to obey any promptings that come from the Spirit of mission to speak and act toward her in a way that manifests the reality that the risen Christ is Lord, and that he longs to restore her to union with God and communion with others, in the context of a community, for the good of others and the world. A missional faithfulness through prophetic speech and action: this is our only responsibilityand great privilege.
If you then, though you are evil, know how to give good gifts to your children, how much more will your Father in heaven give the Holy Spirit to those who ask him! (Lk 11:13)
But you will receive power when the Holy Spirit comes on you; and you will be my witnesses in Jerusalem, and in all Judea and Samaria, and to the ends of the earth. (Acts 1:8)
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We love the Holy Spirit within the unity of the Trinity, along with God the Father and God the Son.
biblically informed, Spirit-empowered, missionally faithful Christians and churches.2
On the one hand, during the twentieth century Christianity has become a truly worldwide movement, wi
after China, the former Soviet Union, India and Brazil. Thus, our unchurched population is the large
This staggering statistic explains why more and more missiological works are encouraging evangelical
Wherever we travel we meet more and more Christians who have walked away from church life in practic
Sadly, the same kind of post-Christian dynamic taking place in North America is present also in the
buildings are considered by some, especially in Europe, to be relics of the past .9
Both inspired and challenged by the prolific growth of Christianity in the global South, many Wester
And it is not simply a downward slide in terms of church attendance that is causing alarm; it is a
The research conducted by Ed Stetzer, Richie Stanley and Jason Hayes and reported in their book Lo
Historically, evangelicals have affirmed the idea that "Jesus is Lord" (see Rom 10:9; 1 Cor 12:3; Ph
embraced a tenet of faith so inimical to the clear teaching of Scripture lends support to the concer
Second, how likely is it that evangelical church members who have embraced the notion of religious
An observation made by retired missionary Lesslie Newbigin-that Europe and North America had become
There is a sense that this movement can be viewed as an attempt by evangelical churches in the Wes
His mission. It is of the greatest importance to recognize that it remains his mission.... Even Jesu
The distinctive characteristic of such communities is that the Holy Spirit creates and sustains them
ministry-in short-its mission-to the divine Spirit of life, truth, holiness "20
Rather than having plans, programs, strategies, and goals, they ask how they can call forth what the
The upshot of this observation that the Holy Spirit plays a crucial role in the missional approach t
Once again, the purpose of this book is to provide the evangelical church in the West with a practic
that somehow represents the kingdom of God to them in evangelizing, edifying or equipping ways).24
The meaning of missional. I have referred to this project as an attempt at a missional pneumatology.
church's preoccupation with "institutional maintenance."26
Simply put, being missional does not mean doing things the way we like them. It means to take the go
A missional ecclesiology is contextual. Every ecclesiology is developed within a particular cultural
In chapter four of this book I will treat the concept of contextualization in more depth, providing
Now, with regard to the means by which this missional ministry is achieved, it should also be noted
In other words, it is my conviction that a faithful engagement in missional ministry will involve
This caveat is made necessary by the history of the use of the term missio Dei. In his book The Miss
coining of the term missio Dei by Hartenstein in 1934 was to address the European church's "anemic m
In the 1950's and 1960's ... [m]issio Dei came to mean more than just the task of making disciples o
For his part Wright essentially confirms Sanders's analysis of the historical distortion of the orig
The concept of missio Dei has sometimes been interpreted so as to suggest that action for justice an
Thus, on the whole, I find myself resonating with Christopher Wright when he suggests that fundament
In my mind, the value of this conception of the church's mission is in the way it emphasizes (1) t
That said, I will go on to indicate that I resonate even more with the missional trajectory set by S
The value of this summary of the essence of the Christian gospel rests in its suggestion that discip