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Editorial

TRUSTING THE INSTRUMENTS
Some years ago I got to know a young man who was preparing to be a jet fighter pilot. During a conversation I asked him what
was the hardest part of the training. He answered that the most
difficult thing of all was learning to trust the instruments. He explained that when you flew into a cloud formation you usually lost
your bearings. You would become convinced that instead of flying
level you were flying on your side, and you desperately wanted to
make a correction. But your instruments indicated that you were
still flying level. If you didn't trust your instruments you would be
in real peril. The instruments, tested, and retested over many years,
were reliable when your immediate experience was not.
The instruments for the church are the Bible and the historic
creeds. Not the Bible alone, and certainly not the creeds alone. But
we need help in interpreting the Bible, and the creeds are critical
tools for our reading of the Scriptures. The creeds in question are
the Nicene Creed, the Apostles' Creed, and the statement that came
out of the council of Chalcedon concerning the two natures of
Christ. Those are the three ecumenical affirmations that have unique
authority for the church. Not that the church stops thinking when it
takes seriously the Bible and the creeds. On the contrary, they compel us into hard thinking, into reflection that is almost infinitely
wide-ranging, and into lively conversations with neighbours near
and far. That's why the church since its inception has spawned
educational centres that have had rich offerings in addition to scriptural studies. But when the church allows the Bible and the creeds
to provide the starting point for its struggle to identify a faithful
direction in which to move, it operates in a different way than if it
takes some other reality as its standard.
In this issue of Touchstone we are marking the three hundredth
anniversary of the birth of John Wesley. In the article which follows this editorial Victor Shepherd provides us with an apprecia-

---
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tion of Wesley's work. As readers will see from that piece, Wesley
was one of those who trusted the instruments. Now if readers were
to say to themselves that it would be easy for him to do so since he
didn't have to put up with the challenges of the modem age, they
would be wrong. For he lived in the "modem" age. Modernism as
an intellectual and spiritual force was powerful in the time ofWesley. It's not called the "Age of Reason" for nothing. The creeds
were discredited, and all the central themes of Christian theology
were being called into question, such as the doctrine of the trinity,
the deity of Christ, original sin, and New Testament eschatology.
The pressures were enormous. Even Isaac Watts and Philip
Doddridge, considered now to be model eighteenth century Christian hymn writers, were drawn into unitarianism. Wesley kept upto-date on the contemporary intellectual ferment, but he wasn't
overwhelmed by it. He trusted the instruments. The most accessible evidence of that fact is to be found in the hymns of his brother
Charles, who agreed in every way with rohn in affirming the central themes of Christian theology. Her~, for instance, is Charles
invoking the triune God:

lYGhost,
One God in Persons hree,
Bring back the heavenly bl ssings, lost
By all mankind an
Come, Father, Son, and

!

In this hymn he is affirming the deity ot1Christ:

Jesus, the infinite I
With God essentially . e same,
With him enthroned abov all height,
As God of God, and Lig of Light,
Thou art by thy great Fat er known,
From all eternity his Son.

j

And now on our condition as siIll1ers;ih this case we are in the
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middle of a hynm:
Thou seest me helpless and distrest,
Feeble, and faint, and blind, and poor,
Weary, I come to thee for rest,
And sick of sin, implore a cure.
My sins's incurable disease
Thou, Jesus, thou alone, canst heal,
Inspire me with thy power and peace,

And pardon on my conscience seal. I
And there are a great many of Charles' hynms with an eschatological theme from which we could quote.

About twenty years ago John Wesley was held up in our denomination as offering a wonderful model for the church in charting its course, the so-calledWesleyanquadrilateral.Christianswere
to take seriously four components in their intellectual and spiritual
formation: Scripture, tradition, reason and experience. This validated for many United Church members their habit of using "experience" as an authoritative starting point for theological reflection. But whatever validity there is in doing that, Wesleycannot be
called upon as a supporter. For the "experience" he was talking
about was evangelical experience. For Wesley, authority resided
in the Scriptures, interpreted by the use of reason with the firm
guidance oftradition, the truth of the Gospel brought home to people by the Holy Spirit in experience of the grace of Christ in pardon and reconciliation. Experience as a separate category functioning by itself in the development of theological ideas was not
I

These three hymns come tTomA Collection of Hymns For The Use of the

People Called Methodists. by the Rel( John Wesley. with a New Supplement
(London: Wesleyan Conference Office, 1876) numbers 252, 668, & 395. When
the title page says "by the Rev. John Wesley," it doesn't mean that he wrote all the
hymns, but that he made the collection. Most of the hymns were written by Charles.

-
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endorsed by him. Of course we all know that experience has to be
a factor in our reflections. Experiences, however, can be interpreted
in many different ways, so we have to keep asking about the interpretive frame we are using - which brings us back to theology,
back even to the Bible and the creeds.
In any case, a number of congregations have been marking
the Wesley anniversary in one way or another. If your congregation hasn't done so there is still time. And perhaps this could be the
occasion to learn one of the finest hymns of praise in our language
- John Wesley's adaptation of an Isaac Watts hymn, "I'll Praise
My Maker While I've Breath", found at number 867 in Voices
United. Actually, it should already be well known to United Church
folk, since the text was carried in the old blue Hymnary (1931),
with the same tune. But it simply wasn't used. Thus for many it
will involve learning it for the first time - though its appearance
in Songs For A Gospel People may have got some people introduced to it. Wesley was so attached to the hymn he sang it every
morning for years. On his death bed he kept trying to sing it once
more, repeating faintly over and over again, "I'll Praise !'ll
Praise I'll Praise." To learn this hymn, or to sing it again, in Wesley's honour, would be very appropriate indeed, and we would be
adding a wonderful hymn to our repertoire.

-A.M.W.

-

-

----

JOHN WESLEY (1703-1791):
A Tri-Centennial Appreciation
by Victor Shepherd
"If we are going to have two kings then we are going to have
two beds," Samuel Wesley fumed in anger at his wife's intransigence. He had "heard" her silence when she ought to have voiced
her "Amen" at his suppertime prayer for King William. "He is no
king; he is but a prince," Susannah said of William of Orange, the
Dutchman married to Queen Mary. Feted for his military prowess
at the Battle of the Boyne (July 12, 1690), William had defeated
James II, thereby ensuring the "Orange" or Protestant colour of
Britain and its far-flung empire. Susannah, however, refused to
swear loyalty to the foreign interloper.
Connubially deprived now, the woman who had already had
fourteen children petitioned the Archbishop of York,complaining
that her husband had reneged on his marriage vow.The archbishop
declined to adjudicate the dispute. Meanwhile her husband - absent from home for months on account of his attendance in London at Convocation, the highest court of the Church of England returned home. They reconciled. John was conceived that night.
John's brother, Charles, was to be the eighteenth child. One
more daughter would complete the family. (Susannah herself had
been the last of twenty-five, all born to Dr Samuel Annesley, a
Puritan minister whose spacious London living room accommodated weekly meetings of ministers where everyone profited from
Annesley's acclaimed sophistication in philosophy and theology.)
John and Charles would eventually become household names
throughout the English-speaking world. John would dominate the
theological, ecclesiastical and social landscape of England in the
eighteenthcentury.Charles,possessedof consummatepoetical gifts
in a family where everyone could write poetry, would become not
only the most able hymnwriter in English, but because of this, the
vehicle whereby the truth and reality of the gospel migrated from

-

-

----
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head to heart to hands - in fact right into the bloodstream of the
Methodist people. For as preaching quickened faith in hearers
throughoutthe EvangelicalAwakening,hymnodybecamethe means
whereby those who now loved Christ "with love undying" (Eph.
6:24) found themselves hummingunforgettable tunes whose scripture-laden words seeped so very deeply into them as to effervesce
for the rest of their lives.
All of this, however, came within a hair's breadth of not happening at all. A fire in the Wesley family rectory, 1709, found the
six-year-old "Jacky" (his mother's lifelong endearment for him)
standing alone on a second storey balcony as the structure cracked
and tottered. A human pyramid fetched him to safety. Thereafter
"a brand plucked from the burning" (Zech. 3:2) embedded itself in
Methodist lore.
As a result of this deliverance Susannah deemed John to be
appointed to a special work. Home-schooling all her children (at
least from age three to six), she took particular pains with John,
finding him precocious in a familywhere she expected all children
to be reading by four. At eleven he left home for Charterhouse
School,beginning eachdaywith thebreakfastnourishmentof bread,
cheese and beer. (Susannah had always brewed the family's supply!)
At Oxford University John landed in an environmentthat was
socially privileged, academically indifferent, and blissfully frivolous. Deploring the shallowness and silliness, he and a handful of
serious students formed a group that mockers quickly labelled the
"Holy Club." It survived their contempt, and in fact was marked
by many profundities. For instance, the group zealously consumed
the classics, the classics being a carryover from Renaissance humanism. It cherished the Church Fathers, Christian thinkers from
the close of the apostolic era to the early middle Ages, whose writings were second only to scripture in the theological and devotional formation of the church. "Christian Antiquity," as Wesley
spoke of those works, could be mined at this time at Oxford since
the university was in the twilight of exemplary Patristic scholar-

-

-

-
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ship.
The group was equally ardent at recovering the liturgy of the
Church of England. Throughout his life John would recognize and
honour other "modes of worship," as he called them, but would
never abate in esteeming the Book of Common Prayer as the finest
in Christendom. Whereas attendance at Holy Communion had declined until three times per year only was most common (Christmas, Easter and Pentecost), Wesley and his friends insisted on a
minimum of weekly Eucharist. (Over his life he would average 4.5
times per week.) Their recovery of the eucharistic dimension of
worship, together with their zeal for the Fathers, was evident in
Wesley's insistence that not wine only but wine and water be used
at communion. The latter point, in "High Church" worship, was an
effectual reminder of the blood and water that had flowed from the
Redeemer's side in God's recovery of the creation.
Lest their "Holy Club" become self-absorbed, the students
visited the poor, attended the sick, and befriended the imprisoned.
(Prisons at this time were one large room, its floor straw-covered
and its "toilets" a bucket or two. They housed men and women
together, young and old, deranged and perverse, social victim and
hardened criminal. Years later it was the Methodists who campaigned to reform prisons, insisting on the segregation of male and
female convicts in order to protect the latter against sexual molestation. )

From Georgia to Aldersgate
Upon graduating from Oxford, and following both ordination
and several years' university teaching, Wesley departed England
for the New World. Ostensibly he was going as a clergyman to the
colonies in Georgia and a missionary to First Peoples. In fact he
was pursuing a spiritual quest wherein he hoped to satisfy a nameless ache and longing within himself. Disembarking after the
months-long voyage, he remained haunted by the spiritual certitude he had witnessed among the German Moravian Christians on
board; amidst North Atlantic storms the Germans remained composed while the English panicked.

---
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In Georgia Wesley showed himself obnoxious: inflexible,
autocratic, unreasonable, insensitive.Knowing that the infant mortality rate was fifty per cent, he insisted nonetheless on immersing
day-oldbabies at baptism.Yetthe non-credibilityhe earnedthrough
his rigidity was slight compared to the opprobrium that deluged
him following his mishandling of the Sophia Hopkey matter. Attracted to the eighteen year old woman (Wesley was now thirtyfour)he was first frustrated,then angry,and finallyvindictive,when
she resisted his amorous approaches. Soon she was engaged to
another man, Mr. Williamson. Wesley's judgement eroded in proportion to his swelling decompensation. Helpless and hapless now,
he retaliated by withholding Holy Communion trom Sophia at
Sundayworship. Sincesuchwithholding,accordingtoAnglicanism,
was a means of disciplining a serious offender, Wesley had in effect publicly announced that the young woman was guilty of an
offence without specifying it. He didn't have to. What would any
congregationsurmiseto be the"offence" that a marriageablewoman
had committed? Williamson, outraged that his fiancee had been
slandered by innuendo, mobilized the politically powerful to convene a Grand Jury. The Jury indicted Wesley.He boarded the next
ship for England in order to escape a lawsuit. His spiritual quest
was no more frustrated than everything else in his life.
And then on Sunday evening, May 24th,1738, the disconsolate man stepped into a Moravian service in London. Someone
was reading from the preface to Luther's commentary on Romans.
As the Wittenberger's words fell on Wesley ears, the Word resounded in his heart.
About a quarter before nine, while he was describing the change which God
works in the heart through faith in Christ, I felt my heart strangely warmed.
I felt I did trust in Christ, Christ alone for salvation, and an assurance was
given me that he had taken away my sin, even mine, and had saved me from
the law of sin and death.'
, Wesley, The Works of John Wesley [Bicentennial Edition], Vol. 18, (Nashville:
Abingdon, 1988) pp. 249-250; Italics his. (The Works of John Wesley is hereinafter
cited as WJW.)

-

-
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If he now trusted Christ, what had he been trusting? For thirteen
years, following a religious "turn" in 1725,Wesleyhad relied on a
not-uncommon compend of mysticism and moralism.
The mysticism that he would hereafter execrate was nonchristological; it substituted psycho-religious inner cultivation for
faith in God's provision, provision and faith alike given to us; it
made light of the depravity of the human heart, content to speak of
a less-than-disastrous deprivation or deficit; it advanced absorption of the human into God instead of communion with God; it
grounded one's standing with God on an internal works-righteousness rather than on the foundation ofjustification by faith; it spoke
of Jesus Christ as ethical and spiritual exemplar but not as the sole,
sufficient Saviour.The moralism that he now rejected was the attempt at gaining favour with God by pleading one's obedience as
meriting such favour.
The Aldersgate Street episode was the turning point in Wesley's life and ministry.He never looked back. The difference in his
self-understanding,his theology,his work and his approach to people is undeniable.
Earlier, in agreement with so very many of the mystics, Wesley had regarded humility (as a human virtue) the basis of one's
life in Christ. Now he exalted faith - faith forgedby Jesus Christ,
the object and author of faith. (Never denying faith to be a human
event and activity, after Aldersgate Wesleydenied it to be a human
creation. In his sermon "Salvation by Faith" - the first in his Sermons On Several Occasions - Wesley writes, "Of yourselves
cometh neither your faith nor your salvation ... That ye believe is
one instance of his grace; that believing, ye are saved, another."2)
Freed from the self-righteousness that the mystic/moralist had recently espoused,Wesleysaw (in agreement with the sixteenth century Reformers) that Christ (alone) is our righteousness just because he (alone) is the rightly-related covenant keeper who now
defines those who are "clothed" with him by faith. Undeterred in
1

Wesley, WJW,Vol.!, p. 126.

--

-

--
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his insistence on the rigour of the Christian life, he nonetheless
made the seemingly small, but actually huge, shift from moralism
- as conformity to a code - to the believing person's grateful,
from-the-heart obedience to the Person whose Spirit infused and
inspired it all. In the same way he changed from inward-looking
self-assessment to outward-looking evangelism. And his self-preoccupation with religious performance gave way to self-forgetfulness in the service of others.
While some Methodists have recently entertained protracted
discussion over the nature, scope and significance of Aldersgate,
on balance the event appears to be a watershed. Prior to it he was a
seeker; after it he knew himself found. Prior to it he had had no
objection to the semi-Pelagianism that marked eighteenth century
Anglican understanding of salvation; after it he endorsed the Reformation insistence that faith is a knowledge of God that arises as
grace alone includesus in God's self-knowing.Priorto it he evinced
little interest in evangelism; after it he travelled 250,000 miles on
horseback to visit good news upon those who either hadn't heard
or hadn't responded.
Perhaps the most telling evidence of Aldersgate's watershed
concerns the place he gave to justification by faith. Prior to 1738
he regularly speaks of humility as our bond with Christ, where the
Reformation speaks of faith. After Aldersgate, however, he never
departs from the material principle of the Reformation. Justification by faith is "the very foundation of our Church [i.e.,Anglican]
... and indeed the fundamental [doctrine] of the Reformed
Churches."3)Always suspicious of the Society of Friends for what
he perceived to be their waffling on this issue, he writes, "I have
not known ten Quakers in my life whose experience went so far as
justification."4 Indeed, wherejustification isn't upheld, the church
J

Wesley, WJW, Yol. 4, p. 395. Plainly Wesley understood justification by faith

to be the fundamental doctrine of the Church of England (Anglican), and he
understood said church to be "Reformed."
4 Letter, 1780; The Works of John Wesley. Yol. X [ed., Jackson,
1872]: (Grand
Rapids, Zondervan, n.d.)

---------
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doesn't exist.s Wesley believed in justification by faith from the
day of his conversion. "I believe justification by faith alone as
much as I believe there is a God ... I have never varied from it, no,
not an hair's breadth from 1738 to this day" (1766).
What Was Non-Negotiable
Wesley's emphasis here was "book-ended" by the doctrines
of original sin and sanctification. These three were non-negotiable. Without them the "faith once for all delivered to the saints"
(Jude 3) would be unrecognizable. Always eschewing the theologically novel as heretical (for Wesley the theologically sound
had to be locatable in both scripture and Patristics), he upheld the
"Vincentian Canon:"6what has been believed by all Christians at
all times and in all places remains the irreducible core of the faith.
Whereas society in any era tends to be soft on central issues but
inflexible on the peripheral ones, Wesley's approach to Christian
understanding and life, like that of apostles before him, was the
opposite: unyielding at the centre while accommodating on the
periphery.
Original sin he regarded as glaringly undeniable. His single
largest tract explored it from every angle and adduced evidence
for it that rendered indisputable the church catholic's profundity in
maintaining that the root human predicament is its control centre
now gone awry.Wesleymaintained that while he was "but a hair's
breadth from Mr. Calvin" on several issues, concerning the doctrine of total depravity there wasn't so much as a hair's breadth.
Wesley's laconic pronouncement here was that those who upheld
the doctrine of total depravity might be Christians, while those
who didn't most certainly weren't.? To deny the fact, nature and
reach of original sin, he maintained, would render all Christian
5
6

Minutes, 1745, John Rylands University Library of Manchester.
Quod creditur ubi. semper, ab omnibus.

7 "Allow this, and you are so far a Christian. Deny it , and you are but an
heathen still." WJW,Vol. 2. p.184.

---
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doctrine incoherent.8 Wesley knew that when the doctrine of the
Fall is compromised then the human condition - a systemic infection like blood poisoning which warps everything about us and
of which we cannot rid ourselves - is denied. The human condition in turn is reduced to a bland situation where people fancy
themselves limitlessly plastic, able to re-mould themselves however misshapen they might appear at present, thereby remedying
whatever might seem unsightly in the light of social convention.
Justification by faith, the middle item between the two "bookends", restored believers to God's favour. After Aldersgate Wesley
always regarded justification by faith as the inception of the Christian life and the stable basis for it. He agreed with Calvin, "Justification is the hinge on which religion turns'>') and with Loescher,
"Justification is the article on which the church stands or fa11s."lo
Still, Wesley's own overwhelming emphasis falls on sanctification, or holiness, or "perfection". Tirelessly he insisted that God
could do something with sin beyond forgiving it; namely, God could
deliver people from its power. Justification relieved people of sin's
guilt; sanctification released them from sin's grip. Wesley knew
that justification or forgiveness, undeniably glorious, would be little more than a counsel of despair, leaving people pardoned yet
imprisoned, unless a grace-wrought, faith-affirmed sanctification,
or new birth, released them from the habituations that haunted them
in light of sin's characteristic addictiveness. Sanctification or holiness, then, was their possession (albeit not their property) just because they "clothed" themselves by faith with the Ruler whose
rightful reign broke the power of the "usurper" 11 who held them in

thrall.
· Wesley makes this point repeatedly in his tract, "The Doctrine of Original Sin,
according to Scripture, Reason, and Experience," The Works of John Wesley, Vol.
IX, [ed., Jackson, 1872]: (Grand Rapids, Zondervan, n.d.).
9

Calvin, Instituteso/the ChristianReligion,3.11.I (1.T.McNeil,ed.; F.L.Battles,

transl.; Philadelphia: The Westminster Press, 1960).
10 Valentius Loescher (1673-1749),
"Timotheus Venius," quoted in First Things
RJ. Neuhaus, ed., August/September, 1995 (New York: 1995) p.80.
II

Wesley, WJW,Vol. I, p. 331.

- -- - - -
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While the Reformation had contended for relief, Wesley took
this up and contended for release. Without deliverance from sin's
grip Methodism would have appeared stillborn, as degraded people despaired. Wesley's gospel galloped ahead not (merely) because it told imprisoned people they had been pardoned; more to
the point, it opened prison doors and told them they now could and
must walk out and never look back. His gospel introduced people
to a future under God and in God, such a future alone being genuine, all other "futures" remaining no more than a disguised repetition of a dreary past.
In all of this it must be remembered that Wesley, an English
Protestant and therefore undeniably a son of the Western Church,
positioned himself more attuned to the Eastern Church than anyone else in Western Christendom. Wesley had come to know the
Eastern Church through his reading of Patristics, always preferring the East to the West. The West's giants had been Ambrose,
Jerome, Gregory the Great, and the favourite of both Thomas
Aquinas and the Protestant Reformers, Augustine. The East's notables had been Basil the Great, Chrysostom, Gregory ofNazianzus,
and Athanasius (the thinker whose gospel-preserving homoousion
- that the Father and the Son are of the same nature not merely
similar nature - Karl Barth would pronounce as the most important theological assertion since the apostles.)
Always upholding the doctrine of original sin, as was seen
above, Wesley nevertheless distances himself from the West's characteristic emphasis (thanks to Augustine) on original guilt and its
transmission to posterity. He prefers the East's emphasis on original sin as the introduction of death and corruption, together with
the loss of the Spirit's immediate presence. 12 Wesley maintains that

Augustine's insistence on original guilt, and its transmission, has
fostered fruitless dispute as to how such transmission occurs (not
to mention the unfruitful Augustinian disdain for sex), the preoccupation here obscuring what is much more soteriologically and
12

Randy Maddox, Responsible Grace (Nashville: Abingdon, 1994) p. 66.

---
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evangelically significant for Wesley; namely, the innermost spiritual distortion that gives rise to outermost disfigurement.
While theWest,especiallysincethe Reformation,had accented
juridical concerns in the work of Christ for us - left-handedly
giving rise to internecine disputes over the doctrine ofjustification
- the Reformational and Roman Catholic Churches of the West
had had virtually no disagreement over the doctrine of sanctification, content to subordinate it to their concern for the former. In
the relation, then, of transaction and transformation, the churches
of the West had massively highlighted transaction (what Christ has
done extra nos, pro nobis, "outside us, for us") while admitting
transformation (what Christ must do in nobis, "within us".) The
churches of the East had always maintained the opposite: transaction exists for the sake of transformation, every aspect and activity
of grace subserving God's ultimate purpose for God's people: their
appointment to stand before God restored to that glory in which
they were created, now relieved of the tarnish and defacements
that the Fall had brought, even as the Fall had never been able to
efface the splendour. Sanctification, Wesley insisted everywhere,
was nothing more and nothing less than the restoration of God's
image. Here Wesley continues to be the figure who singularly
bridges East and West ecclesially, the one Christian thinker whose
work can be the substance of conversations that may yet lead to
the healing of the EastlWest fissure that took place in 1054.
Still, reflecting the spirit of the East, Wesleyremained suspicious of all talk about a "state of grace." For centuries the church
had spoken of believers as those who were living in a "state of
grace," to which state they were admitted either by baptism or by
the implementation of a decree of election, depending on one's
place on the theological spectrum. Wesley objected to "state of
grace," in that it exudes the mechanical rather than the personalgrace, in his mind, being the possession (but never the property) of
believers as they continue to embrace the One who has first embraced them. Furthermore, "state of grace" suggested the static,
when the Christian life is inherently dynamic. As Protestant Scho-

---
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lasticism ascended after the Reformation, intellectual apprehension of doctrine became the mark of Christian existence instead of
that "heart seizure" at the hands of the One to whom doctrine points
and of whom it speaks. The result was a "formalism" which Wesley came to execrate as much as he did "fanaticism" or "enthusiasm." While the latter was a mindless subjectivism that disdained
truth in favour of emotional self-indulgence, the former was an
intellectual abstraction that re-shuffled mental furniture and forfeited the concreteness of person-with-Person encounter.
This is not to say that Wesley was indifferent to doctrine. Indifference to doctrine merely advertised those who were "of a
muddy understanding" because their "mind was all in a miSt."13
Exalting neither mist nor mud, Wesley insisted on the place of
doctrine but not its pre-eminence. The latter belonged to the One
who filled the horizon of Wesley's life, reflected in his comments
on his preaching at day's end, "I offered them Christ."
When early-day Methodists sang, "Moment by moment I'm
kept in his grace", their understanding of "moment" was never
spasmodic or episodic or spastic or fitful or ephemeral. Wesley
had simply schooled them in the fact that grace's self-giving was a
boon for which they could only stammer their gratitude, even as
they knew that grace was the gracious presence of Jesus Christ
rather than something which they could domesticate or control, let
alone trade on or trifle with. Wesley always knew that where faith
is concerned the reality isn't a doctrine of faith, or the vocabulary
of faith, or the concept of faith; the reality is relationship. The
relationship was not at risk. Believers were kept by the power of
God, not having to rely on their own resources to remain bound to
Jesus Christ. At the same time, since the relationship could erode
as surely as any marriage can, faith ever remained a future-oriented venture that precluded cavalier or self-serving indulgence.
I~Wesley, WJW, Vol. 2, p. 93.

------
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Money
Yet there remained one issue, money, where Wesley was utterly out of step with the rising affluence the Industrial Revolution
had brought Britain, even out of step with his own people. Wesley
remained stymied by the seemingly built-in, self-destructive mechanism of the gospel. It was the gospel that brought dissolute people
to faith. Newly sobered, chaste and industrious, they earned an
adequate income, misspent none of it, and invariably saved much
of it. Soon their swelling monetary fortunes facilitated social elevation. Their social elevation moved them into the orbit of people
whose preoccupation was anything but the gospel, or the mission
inherent in the gospel. As their social position rose their spiritual
ardour fell. The gospel alone had moved them beyond dissolution
and disgrace. And now it was their "improved" living that left their
zeal for social preferment intact, but drained it away for the gospel
alone.
Wesley concluded that only as the Methodist people adopted
something closely allied to the Roman Catholic notion of "evangelical poverty" could they spare themselves that spiritual unravelling that wouldn't even stop short of outright apostasy. Unlike so
many others who maintained that how money was used determined
whether it was a spiritual threat, Wesley insisted it was the fact
that money was retained. Soon his three-fold "Earn all you can,
save all you can, give all you can" became a household aphorism
among his people - even as he concluded sadly that many of his
people were commendably good at the first two and lamentably
deficient concerning the last.
Still, he pressed ahead, ceaselessly warning his people of their
spiritual vulnerability in this regard. He told his people that money

was the talent that "contains all other talents". 14 (Does not what we
do with our money gather up and express what we have done with
our education or our natural talents by which we have acquired our
14For the source of quotations in the next several paragraphs see WJW, "The
Use of Money" (Vol.2) and "The Danger of Riches" (Vol. 3).
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money?)It is the temptationthat fosters and fomentsall other temptations. It is the snare, "a steel trap that crushes the bones". It is the
poison whose lethal toxicity kills our discipleship.
To hoard money rendered the hoarder "vain", for who possesses more than most without feeling superior and therein becomingprideful? To be sure Wesley's people, now grace-equipped
to avoid gluttony and drunkenness, would invariably succumb to
that "elegant epicureanism" which, he insisted, "... does not immediately disorder the stomach, nor (sensibly, at least) impair the
understanding." Wesley knew, however, that it disordered one's
heart and vitiated one's understanding. For the erstwhile gluttonous drunkard, now savouring the dainties of the coffeehouse echelon, cherishedhis inclusionamongthe socially enviablemore than
his inclusion in "the household of faith" (Gal. 6:I0).
Wesley's perception was remarkable. For he correctly noted
that as we become more affiuent we acquire self-importance. In
turn we become more easily affronted, supersensitivity being related to snobbishness. The more prone we are to being affronted,
he noted with aching heart, the more prone we are to revenge.
Wesley was aware, in his tracing of spiritual decline, that increasing affiuence spelled decreasing zeal for "works of mercy."
He reminded his people that when they were newly quickened and
recovering from horrific habituations they had never hesitated to
head out, at any hour and in any weather, to bring the relief and
release of the gospelto fellow-suffererswhose pain they knew only
too well. Now, however, in their new-found frippery they didn't
want to inconveniencethemselves,especially in inclementweather.
"What hinders?" cried the seventy-eight year old man bitingly in
the wake of forty years' frustration on this issue, "Do you fear
spoiling your silken coat?"ISThe caustic irony, meant to bum its
way into his readers, was that it was the gospel that had ultimately
brought them a silken coat when before they had had no coat of
any sort. Protecting it now threatened them with ultimate spiritual
IS

Wesley, WJW, Vol. 3, p. 244.
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loss, for "Gold hath steeled your hearts." Spiritual vitality (including self-forgetful service of others) and hoarded money were mutually exclusive. Only"... give all you can" would keep faith throbbing.
Even before the Aldersgate awakening of 1738 he had taken
to heart his oft-repeated text, "... that holiness without which no
one will see the Lord" (Hebrews 12:14). According to him holiness or "Christian perfection" wasn't neurotic perfectionism or
fussy trivialism; it was simply love, self-forgetful love of God and
neighbour.Suchself-forgetfullove of God and neighbourwas God's
fulfilment of God's earlier promise, "You shall be holy as I the
Lord your God am holy" (Leviticus 19:2). While justification, he
had always insisted, gave us the right to heaven, holiness alone
made us .fit for heaven. Right and fitness were not the same. A
ticket to a symphony concert gives us the right to attend, but only
our musical ear makes us fit to attend. (Plainly apart from fitness,
right would issue in torment.) Everything Wesley had proposed
and proved concerning the Christian life pertained to spiritual fitness. He knew there was nothing arbitrary about Christ's promise
that only the pure in heart will see God. For Wesleywas aware that
only the pure in heart want to, their aspiration being qualification
enough.

NORTHROPFRYEAS A GUIDE FOR
INTERPRETINGTHE PROTESTANT
SPIRITUALHERITAGE
by Sandra Beardsall
Introduction
Can Protestants talk about "spiritual fonnation?" Is it appropriate for United Church theological students to undertake "spiritual direction?" These were live questions when I was studying
theology in the early 1980s, and they echoed a long-held Protestant suspicion of spiritual practices. The churches created by the
Refonnation tended to view with trepidation anything that would
take one into an inner, perhaps mystical, encounter with God. The
refonners feared that engagingin spiritual exerciseswould obscure
the fact of our utter sinfulness. It would introduce a process of
moving toward salvation, rather than accepting the redemption
freely granted through faith in Jesus Christ, and so become a fonn
of works-righteousness. Indeed, it was dangerous to consider any
sort of interior process of "sanctification;" for Luther, the Christian was passive under grace, but then active towards the neighbour, rather than actively seeking an inward "spiritual humility."
Zwingli distrusted any distraction from the centrality of the Word,
correctly heard and understood in Scripture. When Protestants
wanted to talk about the relationship of the believer with God, they
tendedto use words like"piety,""godliness,"and "holinessoflife."1
Such phrases, however, sound quaint, even self-righteous, to
contemporary ears, and in the past twenty years Protestants have
become increasingly comfortable with speaking their "spirituality". All of the theological schools of the United Church feature
the word itself in the titles or descriptions of their courses. Protestants have begun to acknowledge the fonns of their own spiritual
I Frank Senn, Protestant Spiritllal Traditions (New York: Paulist Press, 1986)
pp.I-2.
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traditions, such as corporate prayer and testimony, sermon collections, devotional guides, hymn singing, and small group reflection.1Still,Protestants often lookto non-Protestantsourcesfor their
spiritual nourishment: the medieval mystics, First Nations stories
and practices, Jewish Kabbalah, and all things Celtic. While rejoicing in this bounty, I believe it is also helpful for us to be aware
ofthe spiritual resources of the Protestant heritage. It is these roots
that have most directly shaped the church families in which Protestants make their homes. They may provide clues to understanding contemporaryProtestant communities,as well as offeringsomething to ecumenical and interfaith discussion.
Most texts that review the history of Christian spirituality include chapters on Protestant traditions, and some provide an interpretive framework.3These studies tend to view the various Protestant traditions as discrete "schools of spirituality;"4 they do not
provide tools for assessing Protestant spiritualities in relation to
one another. Thanks to the insights of a pastoral theologian, James
Hopewell, the literary-critical work of Northrop Frye (1912-1991)
can offer us such an instrument. Secular structuralist historians
have made use of Frye's mythical categories,sbut it was Hopewell
who made the link between Frye's study of myth and the narratives Christians use to describe their faith history and their community life. Hopewell was a professor at Candler School ofTheology when he died at age fifty-five in 1984. His method for studying parish life was published posthumously.6In it, Hopewell utilizes Frye's critical method to begin to unpack the "rich idiom"
that he found to be unique to each congregation he studied.
2 Diane Kessler, "The Fonns of Protestant Spirituality: Reclaiming our Roots."
Ecumenism 116 (1994) pp. 31-35. See also Joseph D. Driskill, Protestant Spiritual
Exercises: Theology. History, and Practice (Harrisburg: Morehouse, 1999).
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Hopewell's method, as his title suggests, is a nalTative one, involving the setting, characterization, and plot of the parish story. He
uses Frye's typologies to describe the congregation's narrative setting or "worldview," the group's "perceptions and suspicions about
what is happening in life".?
In order to distinguish and catalogue world view, Hopewell
uses the four nalTative categories of literature that Frye identifies
in his critical "theory of mythos."8 I believe this method also offers
valuable insight into the nature of Protestant spiritual traditions.
Using Frye and Hopewell, we can tap the roots of the "rich idiom"
that is the Protestant spiritual heritage.

An Overview of the Frye/Hopewell Theory
"Myth," says Frye, "is the imitation of actions near or at the
conceivable limits of desire."9Underlying all stories, he suggests,
are myths about the way the world is, and/or should be. Frye recognizes in western literature four mythoi, or generic plots: tragedy,
comedy, romance, and irony.1OIn most instances two adjoining
categories are linked, producing, for example, tragic irony or romantic comedy. But while adjoining categories may be linked, a
key element in Frye's scheme is the notion of "opposed pairs."
Comedy and tragedy are opposites, as are romance and irony, and
they cannot be paired, working as they do from opposite, ilTeconcilable worldviews.
Tragedyfeatures a hero who falls, but that fall is usually spectacular, evoking all that is great and terrible in human existence.
Death, resignation, and sacrifice often feature in tragic nalTatives.
In comedy, the story moves in the opposite direction, towards a
happy ending, the way things should be, with threats overcome
and the group restored to freedom and harmony. Television
7 Hopewell, pp. 5\, 55-6, 58ff.
x Northrop Frye, Anatomy of Criticism: FOllr Essays (Princeton: Princeton
University Press, \957) pp. \29-239.
9 Ibid., p. 136.
10 Ibid., p. \62. The following explanations are summaries or highlights of Frye' s
descriptions (pp. 163-209).
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"sitcoms" are prime examples of this disintegration and reintegration of community,all within thirty minutes (advertising included).
Literary comedy tends to have humorous characters, but the
comedic myth does not need to be "funny." Its focus, rather, is to
re-establish the "redeemed society."11Romance centres on the
"quest." The romantic hero is on a "perilous joumey,"I~seeking a
prize (often buried treasure or a bride), 13 pitted against an enemy,
and surrounded by characters who are "either for or against the
quest."14 The romantic hero expects intervention from beyond, and
a romantic narrative features the alignment of that world beyond
and the world of nature. Irony by contrast, rejects the supernatural,
and instead seeks to give shape to "the complexities ofunidealized
existence." The ironic story mocks the romantic quest: "No one in
a romance, Don Quixote protests, ever asks who pays for the hero's accommodation."'5 In irony the heroes are "all to human,"'6
with no magic to save them. What redemption there may be rests
in the fabric of society itself.
Hopewell employs these four categories to describe the setting, or worldview, of a faith community's story. He moves his
method from the literary to the theological by imagining the faith
ethos and vocabulary that would correspond to each of Frye's four
genres, and renaming them with more theological titles, Frye's romantic category thus becomes Hopewell's "charismatic negotiation," the tragic becomes the "canonic negotiation," the comedic
becomes the Agnostic negotiation," and the ironic becomes the
"empiric negotiation."I? By locating root narratives in these four
II
12

Ibid., p. 185.
Ibid., p. 187.

I.' Ibid., p. 193.
14Ibid., p. 195.
I~ Ibid., p. 223.

16Robert D. Denham, Northrop Frye and Critical Method (University Park,
PA: Pennsylvania State University Press, 1978) p. 82.
17

In his oral presentation, says his editor, Hopewell tried to make clear that his

uses of "charismatic" and "gnostic;' in particular, do not refer to specific historical
groups (Hopewell, p. 69, note I).
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negotiations, Hopewell hopes to eliminate the traditional "bipolar" categorizations of faith communities into "liberal" and "conservative." The interplay and tensions that Frye describes among
and across the boundaries ofthese mythoi help explain the affinities and hostilities that Christians share for one another's perspectives. Hopewell's data (using a "WorldView Test" instrument providedin the book) suggestthat personstend to cluster in like-minded
congregations, gathering with those who follow a similar negotia-

tionin theirtheologicaloutlook.IS Thisclusteringpermitsthediscernment of a dominant perspective, or worldview, which becomes
the "setting" for the congregational faith narrative. It also provides
a template for describing the approaches that Protestants take to
the spiritual life.

The Spirituality of Tragedy:
The Way of the Cross and Radical Obedience
Tragedy, says Frye, "seems to lead up to an epiphany of law,
of that which is and must be,"19which is why Hopewell labels this
category "canonic." Protestants whose root spiritual narrative is
"tragic" see redemption in conforming their lives to the authority
of the Word, subordinating their own wills to God's plan. Taking
Jesus' own obedience to God as their pattern, they do not expect to
be rewarded in this life, but look for resolution of their story in the
life of the world to come. This decision is not itself "tragic," for it
joins the believer to Jesus Christ and rejecting glory for the world's
life - and death. In this worldview, accepting the cross is, says
Hopewell, "a joyful and often exciting event."20
An early and clear Protestant example of "tragic" spirituality
is its theology of the cross. In a sermon preached on Easter Eve,
1530, in anticipation of a troubling confrontation with the Roman
authorities, Luther preached:
IK

Hopewell, p. 95.

1'1Frye,

p. 208.

20 Hopewell,

p. 80.
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The touch of Christ sanctifies all the sufferings and sorrows of those who
believe in him. Whoever does not suffer does not believe that Christ has
given him the gift of sharing in his own passion.21

The theology of the cross is more than an intellectual category; it
is the spirituality that underpins Christian life and action. Of the
many Lutherans (and others) who have picked up this theme, perhaps none have done so more eloquently or personally than Dietrich
Bonh6ffer, who chose to return to his homeland to assist the German resistance movement at the onset ofthe war, and was executed
in a Nazi prison camp at age 39,just weeks before its liberation in
1945. Of the suffering that the cross brings to Christ's disciples, he
writes: "It is... not at all surprising that Christians should be called
upon to suffer. In fact it is ajoy and a privilege, and a token ofRis

grace.,,~~
The radical reformation also produced a tragic spirituality.
While the disparate "radical" groups of the sixteenth century espoused a variety of worldviews, the predominating narrative is that
of the radically obedient Anabaptists. They sought to purify the
church, and their obedience was not only to the cross of Christ, but
also to the union of right-believing Christians with one another.
They did not have to theorize about suffering, for it confronted
them at every turn. Conforming to the will of Christ and the faith
of the community brought tragic death and terror to these worlddenying pacifists.
The Anabaptist community so identified its spirituality with
suffering at the hands of the world that its eventual freedom and
prosperity in the New World became somewhat of a crisis. The
Canadian Mennonite author, Rudy Wiebe, explored this dynamic
in his first novel, Peace Shall Destroy Many.~3Set in a rural Saskatchewan Mennonite community during the Second World War,
21Martin Luther, "That a Christian Should Bear his Cross with Patience," trans.
Dorris A. Flesner, Works, Volume V, p. 43.
22Dietrich Bonhofter, The Cost of Discipleship (London: SCM Press, 1948) p.
75.
n (Toronto: McClelland and Stewart, 1962).
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the novel's characters ask: Are Christians truly pacifists if their
wealth comes from supplyingfood to the war economy?What does
it mean when "denying the world" also means denying the presence and plight of the displaced Cree who live at the edge of the
Mennonite's well-run farms? Theologian Ron Sider also recognized the complacency of Mennonites as a breach of their spiritual
foundations. In an address to the Mennonite World Conference in
1984 he argued
Those who have believed in peace through the sword have not hesitated to
die
Why do we pacifists think that our way - Jesus' way - to peace will
be less costly? Unless we are ready to start to die by the thousands in dramatic and vigorous new exploits for peace and justice, we should sadly confess that we really never meant what we said.24

Sider's speech led to the formation of the Christian Peacemaker
Teams (CPT) organization. CPT features groups of North American Christians who place themselves in situations of violent oppression, including Hebron, Chiepas, and Baghdad, literally and
symbolically "getting in the way" of armed conflict. In so doing,
they conform themselves as a tragic canonic spirituality suggests,
to what they understand to be the will of God and the faith of the
Anabaptist community. After all, says Sider, "The cross comes
before the resurrection."
Comedic Spirituality:
Discovering the Kingdom Within and the Unity of
Creation
Not all the groups who suffered in the upheavals of early
modem reform developed a spirituality based on the cross, however.The Religious Societyof Friends, or Quakers, saw their fines
and imprisonment as a passing trial. George Fox, one of the oftarrested founders of the Quaker movement, encouraged his fellow
Friends in 1661: In this your day of trial... though ye have not a
foot of ground to stand upon, yet ye have the power of God to skip
24

Ronald J. Sider, "Jesus Call to be Peacemakers", www.prairienet.org.cpt.
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and to leap in."25 In comedy,says Frye, society moves toward gnoSiS,26hence Hopewell's name, "gnostic" for this category. Misunderstanding, rigidity, illusion, gives way to freedom and true knowledge. Viewed through this spiritual lens, reality is, says Hopewell,
"ultimately dependable."27 This is the opposite conclusion from
that drawn in tragedy, which expects to find its integrity, its transcendence, in death. For comedic spirituality, all we need to know
lies within. George Fox beckoned his followers to "mind the Seed
of God," and to "stand still in the light," for in the silence of the
waiting they would find wisdom and the "power of endless life."28
This confidence in the indwelling of divine power gives
comedic spirituality the possibility of a mystical bent, but the
Friends eschewed any dreamy other-worldliness. The nineteenthcentury Quaker writer Caroline Stephen describes the early members of the movement thus:
They were fiery, dogmatic, pugnacious, and intensely practical and sober
minded. But they were assuredly mystics in what I take to be the more accurate sense of the word - people that is with a vivid consciousness of the
inwardness of the light oftruth.29

Other than in the Society of Friends, the comedic/gnostic perspective does not figure prominently in any other historic Protestant
denomination. I would argue, though, that it has remained a vital
spirituality for persons scattered throughout Protestant communities. It finds contemporary expression in some creation-based
spiritualities and "new age" Christian groups. Many Asian theologians of Protestant background challenge western Christians to
adopt a comedicspiritualnarrative.Koreantheologian,ChungHyun
Kyung, in her dramatic and controversial address to the World
25George Fox, Epistle 206, in Quaker Spirituality: Selected Writings, ed. Douglas
Steere (New York: Paulist Press, 1984): p. 132.
21,Frye, p. 169.
27 Hopewell,

p. 73.

2XFox, Op Cit., pp 129-30.
29 Caroline
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Council of Churches assembly in 1991, urged the church to engage in a "comedic/gnostic" move"from anthropomorphismto life
centrism," and "from the habit of dualism to the habit of intercon-

nection."30 Hopewellnotesthat somevisitorsto his hospitalbed
urged him to "get with" his cancer, to discover the "deeper knowing that can unite self and body and interrupt the malignant relationship." They did not imply that he would be physically cured,
but they "projected a longer and more harmonious life made possible by a comic gnosis."31
Romantic Spirituality:
Embarking on the Salvation Quest
Most of those with a romantic worldview, however, would
not hesitate to suggest that Christians should pray for, and expect,
physical healing. For if romance is about a "quest," then the Christian romance is a quest for the charisms of salvation. What is perhaps the original literary Protestant quest is also the best known:
the tortuous path of John Bunyan's "Christian" from the City of
Destruction to the Celestial Gates in The Pilgrim's Progress.32
Christian's Puritan journey has two goals: first, to throw of his
staggering burden of sin, and then to hold fast to the seal of salvation t)lat "three Shining Ones" give him at the cross. For Bunyan,
(yet another Protestant imprisoned for his protests) the assurance
of salvationgranted at the cross is not the end of the spiritual quest;
the faithful must persevere until death, shaking off doubt, despair,
and the temptation to laxity and faintness of heart. In a romantic
charismatic spirituality,the rewards are great, but so are the perils.
Characters are not nuanced or subtle, right is easily distinguished
from wrong.
.'0 Chung

Hyun

Kyung,

"Come
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to the Seventh Assembly of the World Council of Churches, reproduced in Michael
Kinnamon and Brian R. Cope, eds., The Ecumenical Movement: An Anthology of
Key Texts and Voices (Grand Rapids: Eerdmans, 1997) pp. 234-5.
.'1Hopewell, p. 59.
n John Bunyan, The Pilgrim's Progress (London: Penguin, 1987 [1678]).
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Through the centuries, the Protestant romantic quest intensified in complexity and the expectation of reward. While the Puritans sought only to guard their redemption until death, John Wesley, influenced by the "heart religion" of the German Pietist movement, believe that the Christian believer could expect more from
the Christianjourney than simply to cling to the precipice ofjustification. The conversion experience, for Wesley, sets Christians
on a path toward "perfect love" or "entire sanctification." This is a
quest of both prayer and action. "Suppose you have more faith and
more love," Wesley wrote to Mary Bishop in 1774, then "you certainly ought to go out more. Otherwise your faith will insensibly
die away. It is by works only that it can be made perfect."33 This
vision of attaining the perfect prize is captured in the lines of one
of Charles Wesley's best-known hymns:
Finish then thy new creation;
Pure and spotless let us be;
Let us see thy great salvation
Perfectly

restored in thee.~4

The Wesleys' notion of "perfect love" was still not to be the final
word, and in the burgeoning culture and economy of mid-nineteenth century North America the romance heated up further."Holiness" Christians believed that entire sanctification could be more
immediately claimed. "Holiness," wrote Methodist evangelist
Phoebe Palmer in 1845,"is a state of soul in which all the powers
of the body and mind are consciously given up to God The work
is accomplished the moment we lay our all upon the altar."3;
At the turn of the twentieth century Pentecostal movements
demanded even more of this salvation quest. It was about not only
~, John Wesley to Mary Bishop, November

30, 1774, in F. Whaling, ed., John

and Charles Wesley, Selected Prayers. Hymns. JOllrnal Notes. Sermons. Lelters

and Treatises (New York: Paulist Press, 1981) p. 165.
34 Charles Wesley, "Love Divine, All Loves Excelling" verse 3. From Voices
United (Toronto: United Church Publishing House, 1996).
~s Phoebe Palmer, Entire Devotion to God [1845], repro in Amy Oden, ed. In
Her Words: Women's Writings in the History of Christian Thollght (Nashvi11e:
Abigdon, 1994) p. 290.
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justification and entire sanctification, but more significantly an
endowment of tangible spiritual gifts, especially tongue-speaking
and healing.A few groupshave includedhandlingpoisonoussnakes
and ingesting poison (following Mark 16:17,18) as further signs
of the Spirit's charisms.36As Hopewell puts it, the romantic/charismatic world is a "frightening and thrilling place."37
Ironic Spirituality:
Finding Grace in Experience
Ironic spiritualitydistrusts quests,no matter how thrillingthey
might be. Irony shuns illusion and values life itself - observable
empirical reality - over devotional manuals or dogma. The empirical negotiation, says: Hopewell, moves the believer from oppression, through justice, to community.It rejects notions of "superior piety" in favour of honestly toward self and loyalty to one's
neighbour.38Despite the prevalence - thanks to the scientific
mindset of the Enlightenment- of the ironic worldview,I believe
it is the most difficult spirituality to retain and nurture, for it militates against traditional faith categories. As Frye notes, it "may
often represent the collision between a selection of standards from
experience and the feeling that experience is bigger than any set of
beliefs about it."39
Historically, we may glimpse an ironic spirituality in Jean
Calvin's notion that Christiansshould not spend their lives in questing after salvation, but rather should recognize Jesus as Lord of all
of life, including the social and political, and then live out of that
reality. This orientation to the life of the world has given rise to
spiritualities of justice and social change. Walter Rauschenbusch,
a theologian of the early twentieth century Social Gospel
J6

For recent infonnation on serpent handling Christians, The Church of God
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J7Frye, p. 76.
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movement, described salvation as "the voluntary socialization of
the soul."40The black South African theologian, Alan Boesak, understood his spiritualityof liberationto be thoroughly"Reformed:"
As Reformed Christians we see ourselves as human beings who are responsible for the world in which we find ourselves. It is a world made by us, and
we are capable of making it different
In the following of Jesus Christ the
spiritual experience is never separated tTom the liberation struggle."

Some Anglican spirituality evinces an ironic perspective of a different sort, with its emphasis on the faithful gathering for prayer.
The English reformer Richard Hooker preferred common over individual prayer,4~and the liturgical spirituality he helped to foster
roots faith and salvation in the reality of the praying community.
Lacking a reliable vocabulary of mysticism and transcendence, ironic/empiric spirituality finds its inspiration in metaphor.
Art, drama, fiction, film and poetry become the spiritual tools by
which ironic Christians unearth their assurance of redemption and
healing within a broken creation. As Leonard Cohen sings:
Ring the bells that still can ring
Forget your perfect offering
There is a crack, a crack in everything
That's how the light gets in.4~

In the ironic spirituality, grace is woven into the fabric of ordinary
human experience, and it is there that the faithful turn for sustenance and hope.
40
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Conclusion:
Sharing Miracles
While each of these four mythoi has particular strengths and
challenges, Northrop Frye did not rank them qualitatively. Rather,
he understood them to be, like the four seasons, essential movements in the human life cycle. I believe that Protestants can use
Frye's categories to help them comprehend their own faith inheritance,and to appreciatethe spiritualperspectivesof others.By grasping that some faith narratives exist in their deepest structures, in
direct opposition to others, we can see why we are sometimes so
painfully at odds with one another in the church. History shows
that Christianshave not chosen their spiritualworldviewsrandomly,
but in relation to their parent traditions and their social and economic situations. When spiritualities clash, it can be the opportunity to launch yet another "protest," or to listen more carefully to
the divergent narratives and the contexts from which they have
emerged.
James Hopewell pondered these categories as he struggled
with his serious illness. It led him to ask about the nature of "miracle." He realized that all four perspectives believe in miracles, but
that the content of that concept differs for each. Taken together,
these spiritual narratives can continue to surprise us with their
miraculous depth of their passion and hope. Protestants do have a
rich spiritualheritage to draw upon, and to share. I offer this method
as one way to unfold and explore it.

THE PASSIONATEGOD
by DonSchweitzer
Jesus' question to Peter, "who do you say that I am?" is well
known. Countless sennons, Bible studies,exegeticaland devotional
literature, have made the point that it is directed beyond Peter to
all who hear the Gospel. But as Jesus asks, "who do you say that I
am?" he also raises another question, inseparable from the first,
which is "who do you say God is?" If we say that Jesus is the
Christ, we are also saying something about who God is. Thus Jesus' question about who he is, is also a question about who God is.
Peter is reported to have answered Jesus, "Youare the Christ."
His response has become one of the hallmarks of Christian identity. Christians are those who believe that Jesus is the Christ. In
what follows we will try to show how thinking about God in light
of faith in Jesus Christ leads to the conclusion that God is passionately involved with the world.
I. The Question about Jesus is a Question about God
Jesus proclaimed a message that centred on the reign of God
and its imminent coming. The nature of this coming reign of God
- seen paradoxically to be already present in Jesus' preaching,
table fellowship, healings and exorcisms- was portrayed as flowing from God's goodness. God's goodness is described in Jesus'
ministry as having an unconditional nature that surpasses anything
else. As God is the standard for goodness, only God is good (Mark
10:18).This surpassing and unconditional goodness of God is also
excessive or transmoral, in that it goes beyond, or ignores, moral
categories of fairness or desert. This is shown in the parable of the
householder who pays those who work only a short time more than
they deserve, giving them the same as those who worked all day
(Matthew 20: 1-15)1.This unconditional goodness of God works
two ways in the teaching of Jesus.
I Gerd Theissen and Annette Merz, The Historical Jesus: A Comprehensive
Guide (London: SCM Press Ltd., 1(98) p.273.
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First, because God's goodness is the standard by which goodness is measured, Jesus raised ethical norms "to the limits of what
is psychologicallyand socially possible (and often even beyond)."2
As a result, by the standards put forth in Jesus' teaching, no one
can ever congratulate themselves on having done all that God calls
them to do. God's infinite goodness presents a standard that always calls people to greater things, regardless of what they have
done. YetGod's goodness also works in another way.The surpassing goodness of God that is behind Jesus' call to radical discipleship also underlies his proclamation that God gives to the undeserving, that God forgives sin, and that even the wicked will be
included in the coming salvation of God, if they have faith in Jesus
and his preaching.3While the goodness of God as a standard for
behaviour gives rise to an always-outstanding call to service, it
also reaches out to accept a person wherever they might be. The
surpassing and unconditional goodness of God gives rise to a high
calling, but also to the assurance of God's love. No one who accepts and understandsJesus' message of God's unconditionalgoodness can ever say "there is no hope for me" or "I am not loved by
God". The unconditionallygood God is passionate both in demands
forjustice and in radical forgiveness,which accepts people in spite
of their unacceptable nature and actions.
Jesus' claim that peoples' salvation depended upon their relationship to him and his message provoked a controversy centring
on "who spoke for God."4 It is the claim of Jesus about his own
person, implicit in his proclamation of the coming reign of God,
that leads the question "who do you say that I am?", to become a
question about God. This claim, implicit in Jesus' preaching as
described in the Synoptics, is developed further in John. The implicit claim of Jesus about himself that caused offence during his
ministry in the Synoptics becomes in John's Gospel an explicit
2 Gerd Theissen, The Religion of the Earliest Churches (Minneapolis: Fortress
Press, 1999) p. 15. See also pp. 30-31.
~ E.P. Sanders, Jesus and Judaism (Philadelphia:
Fortress Press, 1985) p. 206.

"bid. p. 281.
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claim that he "is the Revealer of God."5As the Word or Revealer,
Jesus is the self-interpretation of God. He defines God's nature
and will, both by what he does and by who he is. Part of what he
reveals is "God's yearning for a home among humankind."6
This claim about Jesus implicit in his preaching, taken further
in John's Gospel, helped create an impetus in Christian thinking
that led eventually to the development of the doctrine of the trinity,
and to subsequent debates about the relationship of Jesus' divine
and human natures. If Jesus was fully divine as well as fully human, did that mean that God was moved by passions like love and
sorrow, as Jesus was, for instance, at the death of Lazarus (John
11:33)?7
Christian theologians at the time were emphatic. God, being
perfect, is unchanging in every way. God is immutable, unmoved
and unaffected by what happens in history. Though the revelation
of God in Jesus Christ clashed with the belief that God is always
the same and never changes, theologians in the first centuries of
church life were unwilling or unable to question the latter.Faith in
Jesus as the Christ led them to redefine God in trinitarian terms
and to affirm that in Jesus God has acted in a unique and decisive
way, but they would go no further.The church was left with a selfcontradictory understanding of God as loving and yet unchanging
and unmoved by the suffering and beauty of the world. This view,
sometimes known as classical theism, stands in sharp contradiction to the doctrine of the incarnation, which early church theologians affirmed in the doctrine of the Trinity. The incarnation "signifies not only that God entered historical time, but also that God's
life must be historical - that there must be a history in God's
~

Rudolf Bultmann, The Gospel of John: A Commentary (Philadelphia: The
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6

7
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being."8 If this is the case, then God's being is moved by something to create the world and enter into it. God's being is affected
by God's relationship to creation. In light offaith in Jesus Christ,
one can answer that there is a history in God's being. If we say that
Jesus is the Christ we are implying not only that God is actively
involved with the world, but that the world makes a difference to
God.
II. The Transcendence of God
The early church theologians who emphasized that God is
unchanging were not entirely wrong; they were also appealing to
something of what is revealed about God in Jesus Christ. Many of
the images in Jesus' teaching and parables, the healing and exorcisms that were part of his proclamation, describe God as powerful, as being able to bring something about. In Jesus' proclamation
of the coming reign of God, it is God's power to bring God's reign
into being that will make God's goodness universally present.9 The
resurrection of Jesus was a revelation of the power of God's love
to overcome sin and evil. As it was axiomatic for Jesus and the
early church that God is good, so it was that God is powerful. In
early Christianthought thesetwo attributeswere deeply intertwined
with a third, that of God's faithfulness. As God is good, God will
be faithful. As God is powerful, God is able to be faithful, as in
raising Jesus from the dead. As God is good and faithful, God's
power is a source of hope for the overcoming of sin and evil.
This understanding of God as powerful was an important factor in Christians coming to believe that God was unchanging. To
say that God was unchanging was to say that God is free from
need, and free from subjection to any external force. God was
unchanging because there is no power in creation that can finally
hinder or thwart God's will.
· Samuel Powell, The Trinity in German Thought (Cambridge: Cambridge
University Press, 200 I) p. 55.
9

Theissen and Merz, The Historical Jesus, p. 274,
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There is an important insight here into the nature of God that
is in keeping with faith in Jesus Christ, and that should not be lost.
The teaching that God was immutable and unchanging was an attempt to describe the transcendence of God in relation to creation,
an attempt, admittedly, that led to self-contradiction and went
wrong, but an attempt to express an important truth nonetheless. It
was an attempt to say that God is not one part of the world among
many. God is not one element, even the highest element, among
the many elements that make up the great causal nexus of creation.
The idea that God is unchanging was meant to express this. It was
a way of describing the great difference that exists between God,
as that "than which nothing greater can be conceived,"loand the
world God created. One can imagine a better world, but one cannot imagine a greater God. It is this kind of difference between
God and the world that comes to expression in the idea that only
God is good, or in the saying that "all things are possible with
God." This idea of God's transcendence is partly an affirmation
that God's power is greater than forces at play in creation. It affirms God as a source of comfort and hope in any circumstance.
In the wake of the Holocaust, other events of massive suffering, and increased attention to the violence suffered by women in
patriarchal cultures, the power of God has frequently been reduced
in some schools of Christian thought by a process of rationalization. In light of terrible events of suffering and evil continuing to
occur, the conclusion was drawn that God is not able finally to
prevent or overcome them. Instead it was argued that God's power
is limited. God is, as it were, at all times doing the best God can,
but God can only do so much. The experiences that sometimes
give rise to such thoughts, the sorrow, grief, and heartbreak that
may be coming to expression here, should never be glossed over.
Yet a central affirmation of the Christian message is that the sorrow and loss of these experiences is not the last word. Faith in
Jesus Christ always has an "in spite of' character.The resurrection
1<1
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happened in spite of the cross. One always believes in Jesus despite experiences and evidence to the contrary.
There are also other experiences, experiences of God's saving presence, in consolation that comes from no visible source, in
release from guilt, in communication with others and solidarity
across the divides of culture, race and gender, where conflict was
to be expected. Christians are not immune to experiences of the
absence of God. But they live through them by faith born of other
experiences when God's love was powerfully present. As God is
good and "that than which nothing greater can be conceived," God
is a source of hope in the face of radical evil, for if "there be God,

then there are parameters to evil, and a terminus." II This faith that
God is radically transcendent and good can be a source of courage
and hope in the face of suffering and loss, an inspiration to seek
justice and resist evil even in the most desperate times.
The early church theologians who insisted that God was unchanging were in touch with the Exodus traditions, the teaching of
the prophets and the message of Jesus, in so far as in teaching this
they were insisting that "God is not mocked" (Galatians 6:7) by
sin and evil. God is unchanging in that God is still God in spite of
the latest horrible crime. But the God who brings hope to the hopeless, comfort to the poor and afflicted, is not Aristotle's unmoved
mover, one untouched by what happens in the world. As Jesus proclaims and reveals that God is radically transcendent to creation,
he also teaches and shows that God is deeply involved in it. The
world and what happens in it make a difference to God. The passion of God revealed in Jesus Christ shows how deeply God cares.
As God loves the world, so God is affected by what happens in the
world and to it.

III. The Passionate God
The great Jewish scholar, Abraham Heschel (1907-72), also
recognizedthat God is passionatelyinvolvedwith the world, though
II

Elizabeth Johnson, She Who Is (New York: The Crossroad Publishing
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radically transcendent to it. In Hosea 11,he saw revealed "an eternal and basic disposition," what we might call the heart of God,
that establishes the basis of God's relationship to the woddY
Heschel described this disposition as God's pathos, God's love that
is the "decisive motive"'3 for all that God does.The actions of God
in the Exodus, the giving of the covenant, the raging of the prophets at Israel's sin, the promises of forgiveness and redemption, are
like the incarnation, all expressions of God's great passion that
moves God to act.
In order to speak of God's passion or love, the prophets used
anthropomorphisms, descriptions of human characteristics like
anger, remorse and love. This was not a reduction of God to an
image of themselves writ large, for what they described in these
terms was clearly not a projection of themselves or of what they
wished God to be.l.JRather, it is a necessary way to speak of God's
presence, a way demanded by the passionate nature of God. To
describe God as unchanging, perfect, beyond words, is true only to
a limited extent, as a safeguard or corrective to prevent anthropomorphic descriptions of God frombecoming a human centred strait
jacket. While God is passionate, God is not wilful or capricious.
But abstract descriptions of God as perfect, unchanging etc. cannot do justice to the living, passionate nature of God. If they become more than safeguards or correctives, if they are allowed to
predominate in describing God, they easily become idolatrous
expressions, a means of distancing God from human affairs and
human concerns. The passionate God is present, active, concerned
and involved with peoples' lives. It is necessary to use anthropomorphic descriptions of God as weeping or rejoicing to bring this
to expression. One only has to look at the revelation of God in
Jesus Christ to see a precedent for using such descriptions of God,
11
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for the saving work of God in Jesus Christ "is one great anthropomorphism" in which Christians see "the absolute essence ofGod,"'S
and which brings God's passionate presence near.
Surprisingly enough it is also necessary to use anthropomorphic expressions as the prophets did in order to preserve a sense of
God's otherness. Abstract terms for God like energy or passion,
when used as adequate terms for God by themselves, may reduce
God's transcendence rather than protect it. The effect of speaking
of God in terms such as "energy" or "passion" which lack a sense
of God's self-determination and freedom is often to collapse the
whole of the Trinity into only the Holy Spirit. The passionate God
is involved in the world. But God is not just a part of the world or
the soul of the universe. God is this and yet also more. This "more"
is expressed in the idea of God's freedom. God created the world
freely, as a matter of choice. God chooses to create the world and
be present in it. God is always present to us as a "Thou" who relates to us in freedom, as a dialogue partner, as an agent with intentions, never as an "it" which is present in a less than personal way.
God is able to do new things in history. It is this freedom of God,
this power or ability to act in new ways, coupled with God's goodness that makes God a source of comfort and hope in the face of
radical evil. In order to speak of this freedom, it is necessary to talk
of God in trinitarian and personal terms. Criticisms of anthropomorphic descriptions of God are justified in so far as they may
guard against concepts of God as barbaric or arbitrary. But in order
to speak of the passionate God revealed in the Exodus and in Jesus

Christ, it is necessary to use personal language.16 The passionate
being of God is reduced to something less than human if it is only
described with terms taken from inanimate objects or lacking in a
sense of moral judgment and self-determination. If one does not
use personal terms to bring out the freedom and passion of God,
I~
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than one ends up describing God as a thing, as one thing among
many. Things do not love. God does. The passionate God who is
transcendent to human beings is more than personal, not less.
Jesus reveals that the passionate God is personal in the sense
of entering into a relationship that affects both God and usY Yet
Jesus' public ministry,his death and resurrection also show God to
be radically transcendent to us. God was God before we existed,
and as God, remains a source of hope that sin and evil will not
triumph over us, even if we are annihilated. How can we understand the relationshipof this transcendenceand immanenceof God?
According to Bonaventure(1217-1274),18the source of God's
passion is God's goodness, which by nature is self-diffusive.God's
goodness has an inherent tendency to express itself just as light
shines out into darkness. It expresses itself first eternally in Christ
as the second person of the Trinity.As the Word of God, Christ is
the self-expression of God's goodness. The Holy Spirit in turn is
God's delight in this Word, and this Word's delight in God. The
goodness of God expressed eternally in the Trinity then expresses
itself further in time and space, in creation and redemption.
Jonathan Edwards (1703-1758), took this further, reasoning
that as people come to have faith and praise God's goodness, there
is a kind of repetition in time and space of God's own delight in
God's being, and through this repetition an increase as it were
through the revelation of God in Jesus Christ and the indwelling of
the Holy Spirit of the same kind of joy that God has in God's own
goodness. God's passionate involvement with the world, with people great and small, makes a difference to God. It brings a quantitative increase to God's being, as God's goodness is expressed and
praised in time and space, in addition to in eternity.'9 Following
this line of thought, we can say that God's passionate love flows
17

Carter Heyward, Saving Jesus (M inneapolis: Fortress Press, 1999) pp. 64-65

I' For an accessible overview of Bonaventure's thought see llia Delio, Simply
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out of God's goodness, which gives rise to a yearning for it to be
expressed in time and space, to be shared with a community of
friends. This yearning finds fulfilment as the revelation of God's
love is received and lived out by people on earth. God's passion
finds an answer wherever there is love. God and the world are
quite distinct and yet they exist in a relationship arising out of
God's goodness, established by God's passionate love, which affectsboth. The passionatenatureof God meansthat the world makes
a difference to God.
What is this difference that the world makes to God? In Old
Testament traditions that formed a background to the understanding of Jesus as the Word in John's Gospel, "Wisdom who teaches
God's way... is defeated unless she finds people who accept her."20
The Gospel and letters of John which stress how the transcendence of God and Jesus cannot be defeated by the world, also speak
of Jesus as the Word or Wisdom of God become flesh, in order to
describe how God is transcendent to the world and yet how the
world, in its own relative yet real way, also gives something to
God. As God's love for the world in Jesus Christ and the Holy
Spirit makes possible a new community of love for those who receive Jesus, God's love finds further concrete expression in the
life of this community.According to John's Gospel, in this sense,
what Jesus has said and done is what the "we" of the church "continues to do."21The expression of God's love in Jesus Christ continues in the life of the church. God's yearning to express, share
and rejoice in God's own goodness finds a community of friends
here, who share and echo God's joy in the beauty of God's love
and who seek to express it in their own lives. According to the
I John 4:12, the purpose of the revelation of God's love in Jesus
Christ is not fully completed until it is received in this way by faith
and people's lives are transformed by him.22As peoples' faith in
20
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Christ gives rise to praise of God, self-acceptance and acts oflove,
they give something to God. In one sense peoples' faith helps complete the work of Christ, for Jesus' revelatory work would remain
unfulfilled, frustrated as it were, if it were not received by some in
faith. Considered in terms of its end or goal, the work of Jesus as
the Christ would not be complete without the community of faith
who receive him as the Christ. ~3A part of the passion of God is for
God's love revealed in Jesus Christ to find further expression in
the lives of others. Where this happens God's joy experiences a
quantitative increase. God receives something from the people God
loves, an echo of God's own joy in the beauty of God's goodness.
The love and goodness of God remains decisively defined, once
and for all, in Jesus Christ. He is the Word to which others need to
listen above all else. Our hearing and striving to embody this Word
will always be ambiguous, in need of judgement and correction
and awaiting a greater fulfilment. But as we hear God's Word and
strive to live it out, God's being is enriched. The coming reign of
God is further extended over the tiny space of creation that is ourselves. God's passionate love finds an instance of expression, always ambiguous but nonetheless real, in our own lives.
On one level this happens wherever there is a yearning for
reconciliation between enemies, for reconciliation with victims by
those who have wronged them; wherever there is a passion for
justice, a desire for peace, compassion and caring for one another
and for creation. On another level, God's love finding expression
on earth happens in a special way in the Church. Here this passion
is named as God's and celebrated in worship. Here our love is
nourished, shaped, corrected and empowered as a response to the
greater love of God. Here the extent of God's love, that accepts
even the wicked, and the call of this love, to seek an ever deeper
righteousness, an ever greater justice is proclaimed (one hopes!).
1.'Paul Tillich, Systematic Theology Vol. \II (Chicago: University of Chicago
Press,1963)p.149.
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The idea that Jesus' work as the Christ would not be complete
withoutthose who receivehim in faithdoesnot diminishthe uniqueness of Jesus Christ, if one remembers that the world is reconciled
to God through Jesus and not us. Jesus does something unique in
reconciling the world that only he as the Christ could do. Rather
than diminishingthe uniqueness of Jesus, the idea that Jesus' work
as the Christ (which is multifaceted) only reaches its goal when it
is received in faith points to the uniqueness of the Church. Here
the Wisdom of God finds friends who know its name, who tell its
story, who recognize the many forms of its presence in the world
and yet also its definitive concrete manifestation in Jesus Christ.
The passionate love of God is never completely fulfilled by
its reception in the Church. The passionate God seeks something
more: the coming of a new heaven and a new earth. The Church
itself is but a sign pointing to the coming reign of God. God's
passionate love will find the community it seeks only in a reconciled and redeemed creation. The Church gives something to God
only as it lives towards this end and bears witness both to how the
reign of God is yet to come and to where and how it is becoming
present. But the Church is unique on inner Christian grounds, for
here the divine name, revealed in Jesus Christ, is spoken. Wherever there is love there is God. But God, though present, is often
unrecognized,anonymousor vaguelydefined. The Church is where
God's name, revealed in Jesus Christ, is known.
Conclusion
To say that Jesus is the Christ is to say something about a
historical person. It is also to say something about God, about ethical values, about hope for the future and the meaning of life. When
we say Jesus is the Christ, we are saying that God is passionate,
that God is love, that God is a source of surpassing hope, that God
is touched and affected by what happens here on earth, that our

SEVEN WORKING ASSUMPTIONS FOR
PREACHING IN A MISSIONAL CHURCH
by EdwinSearcy
What difference is there in preaching for a missional church?
The congregation I serve notices that my preaching has changed.
But what has changed? It is not simply the way in which these
sermons are constructed. The change has less to do with technique
as it does with the intent of this preaching. The biggest difference
in preaching for a missional church rests in the assumptions that
are made by preachers facing this new context. Missional preaching is not a new method of preaching. Missional preaching is a
different genre of preaching (within which a variety of methods
and styles may be faithfully employed). Once the preacher and
congregation change their operative assumptions about the purpose of the sermon, and the role of the preacher, and the calling of
the congregation,everythingaboutthe occasionof preaching shifts.
The following seven working assumptions currently govern every
sermon that I preach. And, according to the testimony of the congregation, this altered preaching accounts for significant change
within our life together at University Hill Congregation.
1. The once mainline church finds itself in a new location in North
American culture. Now each congregation is called not to send
missionaries beyond but to be a missionary people here. This
missional context requires a new genre of speech in the pulpit that
reframes the mission of the church within the mission of God. Dying
to the categories of mission that have long been dominant is a painful
ending of old ways and assumptions. Conversion to the gospel
begins within the church and its preachers. Coming to trust that
YHWH ("! am what I am up to" - Exodus 3: 14) is saving creation

(including the church) is at the heart of this wilderness pilgrimage.
2. In its new location on the margins of acceptability the now
sidelined church rediscovers the devalued language of testimony.
The pulpit becomes a witness box, the congregation a jury and the
preacher a daring witness (Greek: 'martyr,' Latin: 'testis'
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life & progeny) to the confounding truth that YHWH is engaged in
a redemptive mission of cosmic proportions in Christ. The preacher's voice is now filled with the unmistakable urgency, risk and
passion of one giving dangerous testimony to the activity of God
that otherwise goes unspoken. The church gathers to hear the truth
and nothing but the truth about its living witness as a sign of the
kingdom of God.
3. In this genre of preaching the preacher proclaims the truth of an
alternative way of figuring things out. The cruciform pattern of
Good Friday, Holy Saturday,Easter Sunday provides the coherent
narrative that is rehearsed in sermon, in liturgy and in all aspects
of the congregation's life together. This movement from aching
loss (Friday) through forsaken absence (Saturday) to astonishing
newness (Sunday) stands in stark contrast to the dominant figural
narratives provided by a culture of satiation and self-reliant success. In other words, the church's testimony is pre-figured. The
figural preacher is like a figure skater whose sermons are practised
movements through the patterned figure (or 'type') of the cross.
4. In giving their testimony preachers in a missional context move
from the practice of translation and illustration to a practice of
immersion in a different language world (note Ephesians 4:20 tIthewayyou learnedChrist'). Translatorsgivepriorityto relevance,
seeking to correlate meaning from the biblical text with the categories of contemporaryculture. Immersionpreachers, on the other
hand, assume that human experience and "common sense" are inevitably rooted in particular narratives that lead to peculiar ways
of speaking and radically different ways of living. Immersion
preachers give priority to the oddness of the biblical narrative so
that the church sees the ways in which contemporary living is irrelevant in light of the ways of God revealed in Christ.
5. Sermons that seek to immersethe church in the peculiar logic of
the biblical narrative are disciplined attempts to stand under (to
under/stand) - not over - the texts that provide its sustaining
memory. Preachers who adopt this stance live as hosts who provide hospitality to the strangeness of texts that confound and trouble. Instead of working to resolve and "findmeaning" in these texts,
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sennons in this genre intend to give these ancient strangers a living voice. Text by text, the church learns its radical ways of speaking about and to the God met in Jesus Christ.
6. Learning Christ is a communal activity. In an individualistic age
we regularly imagine that the church is essentially a gathering of
individuals, and forget that it is inherently a communal disciple.
Preaching in a missional context makes the fundamental assumption that the "you" it addresses is primarily plural. These sennons
are preached to the church as a single body, rather than to individual circumstances. This preaching assumes that the gospel for
individuals is about becoming a member of the Body of Christ.
Every sennon in this mode intends to build up the congregation
(gathered and dispersed) as a disciple of Jesus in its own right.
7. The North American church's move from centrality in culture
(where its role was maintenance of core, foundational values) to a
marginalized location involves a massive shift of identity.Now the
church learns and rediscovers practices that keep alive an alternative memory and way of being. In this it learns from ancient Israel's exile and the long Jewish history of life in the Diaspora. The
church is a movement that resists the corrosive effects of the powers and principalities that strangle hope and birth despair. Preaching is one of the crucial practices in which even the church's own
resistance to the gospel is addressed. Then the church turns to the
One who is the source of the power to reject the idols that masquerade as life eternal but that lead, instead, to death. In this turn
the church stewards five marks of faithful witness to God's mission in the world: kerygma (proclaiming); didache (teaching);
koinonia (fellowship and community in Christ); diakonia (serving); and liturgia (worshipping).
Su(!(!eMed re.~our('es:
Brueggemann,
Walter. Cadences of Home: Preachin~ Amon~ Exiles.
(Westminster John Knox, 1997)
Campbell, Charles L. Preaching Jesus: New Directions for Homiletics in Hans
Frei's Postliberal Theology. (Eerdmans, 1997)
Guder, Darrell, ed. Missional Church: A Vision for the Sendine: of the Church
in NOJ1hAmerica. (Eerdmans, 1998)

Profile
THE CHEERFUL OBEDIENCE OF
MINNEHAHA CLARKE
by Marilyn Fiirdig Whiteley
On the evening ofJune 12, 1890, a
large number of young people and their
older friends crowded into the lecture
room of the Congregational church in
Guelph,Ontario.The room was festively
decorated with flowering plants and evergreens, and there was an air of anticipation as the assembled groupjoined together to sing "Blest be the ties that
binds." They listened to music and misCourtesy of the United sionary readings as they awaited the
Church Archivesat
event for which they had come: a fareVictoria University,
well to Minnehaha Clarke as she
Toronto
left Guelph and Canada to go as a
missionary to Angola. It was a bittersweet occasion.
At first glance, this gathering appeared to be like others held
in town, city, and country churches across Canada, for this was a
period of great enthusiasm for foreign missions. Those living in
"Christian" nations felt both a divinely imposed obligation to take
the gospel to those whom they labeled "heathen," and an optimistic belief that - if they worked diligently- they might Christianize the world. By this time, Canadian Methodists were active in
Japan and were planning to open a China mission, and Canadian
Presbyterians had missionaries in Trinidad, Formosa, and India.
Just four years earlier, in 1886,Congregationalistshad begun work
in Angola, cooperating with those of their denomination in the
United States. Denominational boards of missions initiated and
managed the work. They relied on the widespread backing of their
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members but found especially active support from the women who
organized women's missionary societies. These not only paid the
salaries of women in the mission field, but also carried on extensive educational work that heightened the interest of women, children and men in missionary activity.
This new enthusiasm for missions was in the air as Minnie
Clarke became a young woman, but long before the
Congregationalists began their foreign mission work she had been
nurtured by a familythat took for grantedthe importanceof spreading the gospel. Both her grandfathers were ministers who had come
from England to Upper Canada. William Lyle was a Primitive
Methodist preacher, while William Clarke was designated by the
Congregational Colonial Missionary Society for Guelph. Clarke
arrived in Canada in 1837. By then a preacher was supplying the
young congregation in Guelph so Clarke went on to London. He
and his family, including his son William Fletcher, age thirteen,
cleared and cultivated a fann while he developed a new church in
town.
In 1844William F. Clarke was ordained as a Congregational
minister and married Mary Ann Lyle, daughter of William Lyle.
They settled first in Burford,next in London,andthen inWaukesha,
Wisconsin. In 1859 Clarke received an urgent invitation from the
Colonial Missionary Society of London, England: would he become the Society's first missionary to British Columbia? He accepted the invitation. Briefly the family visited Canada and then
embarked on the extremely long trip around Cape Horn to Vancouver Island.
Things did not go smoothly in Victoria. Clarke was always
independent and outspoken, never one to compromise his principles. In Wisconsin he had become familiar with the slavery issue
that was dividing the United States, and in Victoria he spoke out
on behalf of the Anti-Slavery cause. As a result some AfricanAmericans began attending his services. Not all members of
Clarke's fledglingcongregationwere as welcomingas Clarke;some
called for a "negro comer" to separate the races during services.
Clarke refused, and eventually he resigned. He and his family
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headed back to what was soon to become the province of Ontario.
Clarke quickly received an invitation to become pastor of the Congregational church in Guelph and he, his wife, and their six children moved there in 1860. A seventh child, Herbert, was born the
following year.
The beginning of 1864 was both a joyous and a sorrowful
time for the Clarke family, for as the life of young Herbert waned,
another daughter was born. The two-and-a-half-year-old boy was
given the privilege of naming his baby sister, born January 31.
Herbert and his older brothers and sisters were familiar with
Longfellow's poem Hiawatha, published nine years earlier, in which
the hero marries Minnehaha, or Laughing Water. So it was that
Minnehaha Clarke received her name. Three years later another
daughter was born to William and Mary Ann Clarke, completing
the family circle.
Family life centered around the church with its services on
Sunday morning and prayer meeting during the week. The Sunday
afternoon Sabbath School was especially dear to Minnie. This was
no dour preacher's home, however, for Minnie's outspoken father
was involved in an ever-changing variety of enterprises, and he
was an enthusiast of various indoor and outdoor sports and games.
Little is known of Minnie's school days except that she was
intelligent, and accustomed to doing well. After her schooling in
Guelph was finished she did what was common for many of the
young women of the day: she began to teach. This was a time of
transition. Earlier in the century teachers had entered the occupation casually; there were no formal requirements. By the 1880s,
however, Ontario had regulations, and Minnie and her fellow teachers were tested and certified. After completing a two-year course
at high school they could enter one of the Model Schools that were
set up in 1877. There they received instruction, and both observed
and practiced teaching. When they completed this training they
were granted a Third Class Certificate.
Minnie was a member of this new generation of trained teachers. She taught a class of young girls and boys, each term preparing some to move from the first book to the second, and others to
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move to the girls' or boys' classroom which followed hers. But she
was not content with her level of preparation, and the beginning of
1889 found Minnie embarked on a new venture, attending the
Normal School in Ottawa. Study there was the pathway to the coveted second and first class certificates.
Things did not turn out the way Minnie anticipated. Back in
Guelph at the end of the term, she wrote to a friend:
You know, I suppose, that I passed in each subject but fai/ed on one of the
totals. Some of my work - for instance the practical teaching - was very
good so that I was granted a Certificate to teach till the end of 1889 & then I
am to write at Toronto at the final examinations. I do not need to go back to
Nonnal School again. I don't know why I did not pass. I am sure that I
studied hard but, perhaps, I put to much time into favorite studies. I made
the worst marks on that hard paper. You remember we were indignant about
it & justly so. If I had made 15 marks more on that paper I would have been
all right. Well, it can't be helped now and perhaps God's lesson for me wi/I
be thoroughly learned though a bitter and galling experience. It was hard to
bear at first for I felt almost too much ashamed to go out. You see, every one
I met reminded me of my failure by asking if I had passed &ct. & such
remarks were the "Iast straws" added to a severe disappointment. I

Although she was disappointed by this unaccustomed failure,
Minnie was buoyed up by something more than her naturally cheerful disposition: she was infused with a new excitement. She had
written this letter to Henrietta Wood, wife of John Wood, the congregational minister in Ottawa, and already this woman's influence was helping Minnie's life take a new direction. John Wood
had been the Missionary Superintendent of the Congregational
Church, and Henrietta shared his interest in missions. In 1885 she
had been named convener of a committee set up to make recommendations about forming a woman's missionary society within
the denomination. A year later, when the society was organized in
her Ottawa parsonage, she was chosen its first Vice-President. Soon
she led the women of her own congregation to form a local auxil'The letters and records of the mission are in the Canada Congregational Woman's
Board of Missions Fonds 206, 80.012C 2- 6 and 80.0I3C rrR, at the United
Church of Canada/Victoria University Archives inToronto.
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iary of the new society.When Minnie went to Ottawa to the Wood's
church and home, she, too, was caught up in the enthusiasm for
foreign missions.
Minnie's father, and both her grandfathers, had undertaken
pioneering work, but in recent years the scope of missions had
expanded far beyond the earlier effort to minister to North American settlers, and sometimes to the native North Americans they
found inhabiting the land. Now missionaries were attempting to
take Christianity - and Western Civilization - to distant people
of different races and unfamiliar cultures. Furthermore, these missionaries were not just men. First, the labour of wives was recognized to be of value to the work of their missionary husbands; then
single womenwere sent out, especially in order to reach the women
and children to whom male missionaries were often denied access.
Women in Canada and elsewhere were organizing in order to support, and sometimes administer, the work of their female missionaries.
So it was that while she was in Ottawa during the spring of
1889, Minnehaha Clarke applied to the American Board of Congregational Missions. She said that she was willing to go wherever
they might send her, but nevertheless she had a preference. The
Congregationalists had begun to send married couples to West
Central Africa; their first missionary in that field reported on the
need for a single woman who could teach the girls at his mission
station. It was Minnie's particular desire to be that pioneering single woman.
In July she was accepted as a missionary, and in September
she learned that she had been assigned to the West Central African
Mission, in the territory now known as Angola. Minnie had been
granted her wish, but her decision was not universally applauded.
Her parents were not in good health, and her mother was especiallyupset by Minnie's application.Her assignmentto theAngolan
mission led others to express their reservations.
Most of the women and men who had left Canada for missions overseas had gone to those lands in Asia which were thought
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to have "higher" cultures: India, China, and Japan. Minnie discovered that many of her friends laughed at her "for choosing so benighted a country" as West Central Africa. "All the more reason,
say I, to go to its help."1To Henrietta Wood she wrote, "Every one
I meet in this country seems to think me very fool-hardy in going
there - many regard it in the light of a huge joke, yet they are
church members, many ofthem!"3
While many disdained Minnie's choice because of cultural
and racial prejudice, some had apprehensions for another reason:
the West Central African Mission was a hazardously unhealthy
place. The first Canadian Congregationalist missionary, Walter
Currie, arrived there with his wife, Clara Wilkes Currie, in 1886.
In only a few weeks after their arrival, Clara was dead. Hers was
not the only death in the brief history of the mission. Minnie had
made a dangerous choice.
Since she was not to leave for Africa until the spring of 1890,
Minnie returned to teaching in the autumn of 1889, but in January
she began to devote all her time to preparing for her departure. Her
preparation included a trip to the annual meeting of the Woman's
Board in Boston, a visit which gave her much encouragement, for
there she did not find the negative attitudes about the Angola mission which she met in Canada. After she returned home she received some welcome news: the American Board had found a physician to go to the West Central African Mission. Although the
posting was a hazardous one, at least there would be a physician
attached to the mission. She went on with her preparations, arranging for a passport, asking the Woods for their recipes for pancakes
using breadcrumbs, and for ink made with Diamond dyes.
The date of Minnie's sailing was postponed so she was also
able to attend the annual meeting of the Woman's Mission Board
held in Montreal early in June. One member presented a paper on
the "Needs ofAfrica," and another followed it by reporting, "What
2Letter tTom Minnie Clarke to E.M. Hill, Feb. 7, ] 890.
~Lettcr tTom Minnie Clarke to Mrs. Wood, Mar. 10, 1890.
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has been done to supply these needs." Then Minnie Clarke was
introduced, and she "quaintly said that she stood before her audience as the exponent of a satisfied need."4
She returned to Guelph, and a few days later, on June 12, the
people of the community gathered to say goodbye to the young
woman who had offered up her "heart and life a willing sacrifice
to work and labor for the master in that dark region" of "distant
Africa."5 One woman, presenting a purse of$35 in gold to Minnie,
stated, "You have heard God's voice calling, and regretfully as we
part, we dare not say' Stay,' but hope your cheerful obedience and
trust will prove an inspiration to those who remain."
The festively decorated hall, the entertainment, the presentations, and the missionary's thanks were common elements of such
farewells, but then something happened that shattered the conventional piety of the gathering and laid bare the potential cost of this
missionary enterprise. Minnie's father, William Fletcher Clarke,
took the floor. He was always outspoken, but his frankness was
never more arresting than it was this night. The next day, the Guelph
Daily Mercury reported at length:
He hardly felt, he said, equal to the task of speaking. He had been tighting
his battle alone in the shadows. For months he had been praying, "Let this
cup pass tTom me," and he had scarcely got to "Thy will be done." He would
gladly give his daughter to the missionary work, but the Lord had not shown
him the wisdom of her going to Afiica, although her duty seemed clear to
her. In the Congregational church at Branttord he had seen a tablet erected to
the memory of Mrs. Currie who had died in that work, and in the silent
watches of the night he seemed to see betore him two tablets, one at Branttord,
and one in Guelph. This was his Gethsemane. He and Mrs. Clarke never
expected to see Minnie again on earth after Monday morning. If she went to
China, where there was prospect of a long life of usefulness, he would send
her with joy, but tTom AtTica, that cemetery of missionaries, he shrank. It
might be wrong; he did not know; he was inclined to feel rebellious; the path
of duty was not yet clear to him. They would pray not alone tor his daughter,
but for her parents.

'Canadian Independent, July 1890, pp. 219-20.
'Guelph Daily Mercury, June 13, 1890.
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The chair of the meeting attempted to soften this sombre turn
of events, telling the Clarkes of missionaries whom he had seen
safely return from Africa. The group shared in the benediction,
"The Lord watch between thee and me, when we are absent from
one another," and closed by singing "God be with you till we meet
again." The next morning a large group of friends gathered at the
train station for the departure of the young missionary.She traveled
to Boston, next to London, and then to Lisbon. From there she
sailed to Benguella on the African coast, arriving on August 19.
From there Minnie traveled two hundred miles inland to
Bailundu, the American Board mission station where she had been
posted. It was her desire, and that of the Canadian Woman's Mission Board, that she work at the Cisamba mission founded by the
Curries, but the Canadian women had a prior obligation to a missionary in India. The women's association was a young one and
could not yet take on Minnie's entire support at this time. Until
they were able to do so, Minnie would serve at Bailundu, learning
the language as she worked.
The following June 1891, the Canadian women were able to
guarantee her salary and so, although she loved the girls and boys
among whom she had been working, Minnie moved to Cisamba in
the late summer or early fall. She set up housekeeping, and took
over the mission school of about thirty boys between the ages of
six and twenty. Ngulu, the first boy tojoin Walter Currie, became
her especially devoted helper.
Ngulu believed that if someone was as good a teacher as
Minnie Clarke, she must have a good mother. Thus in April of
1892 he wrote a letter "To the 'far-off Ondona" [white woman]
which Minnie translated and sent on to her mother. He praised
"Nkuacisola" [the one who loves]: "She watches over us; if we are
sick she feeds us, and cares for us all. She teaches us a good school.
Your child, she is a woman of wisdom. She knows our good language. This is good; for if our white people are not able to speak
Umbundu I do not like it. If they are able to talk to us, it is good."6
.Canadian Independent, Oct. 1892, p. 267.
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Minnie also began a school for girls.A few of them had shown
interest in the boys' lessons even before Minnie arrived; she built
upon their interest, and upon the missionaries' desire to provide
good wives for the young men who were influenced by the mission. Eight or nine girls would come from their homes a little after
sunset and attendthe eveningservice.The missionprovided a house
in which they ~ght spend the night because it was too cold for
them to cross the swamp from their villages early in the morning.
Minnie began the school at seven in the morning; after classes the
girls returned home to work in the fields.
Minnie was much loved on the mission field. She was not
only cheerful but sometimes mischievous. She delighted her hearers when she played the mission's small organ, and she fascinated
her students when, occasionally, she would let her golden-brown
hair hang loose and allow them to touch it. After less than a year at
Cisamba, however, Minnie became ill. She had gone to Bailundu
for a vacation but soon after her arrival she was stricken by a severe fever. Those who nursed her recognized it as the same kind
that had already carried off two missionaries. After a few days,
however, she began to regain her strength. At the end of August
Minnie reported to her parents, "I am so glad to be spared to work
a little longer here. That was a dreadful fever, and 1came very near
going to my Saviour before 1had done any work for him. You may
thank the Bailundu friends, for their prompt measures saved my
life there is not the slightest doubt."7
Reluctantly Minnie remained at Bailundu as she recovered
from the resulting weakness, but she was impatient to return to her
own students at Cisamba. Finally, in the middle of October, her
insistence overcame the prudence of the other missionaries and
she was permitted to return to Cisamba and to her school although
she had not completely regained her health.
The missionaries' concern was well founded. One Wednesday night in the following March she became ill with the same
fever she had suffered at Bailundu. The missionary couple at
7Canadian Independent, Mar. 1893, p. 59.
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Cisamba attended her all Thursday and Friday, day and night, but
she continued to weaken, repeating hymns while she was able, to
take her mind off her suffering. Early on Saturday morning, March
18, 1893, she died peacefully. She was buried in the garden of that
missionary couple, beside the graves of their two children who
had also died at Cisamba.
When the news reached Guelph two months later, memorial
sermons were preached in the Congregational church morning and
evening. At the evening service her father spoke a few words. He
still questioned whether his daughter had been correct in interpreting her call as a call to Africa but he had no doubt of her loyalty in
responding to Christ's call. He stated furthermore that "[h]e and
Mrs. Clarke could testify to the power of the Gospel to comfort
under sorrow."8
Although many others mourned her death, Minnie left no deep
mark on Canadian mission history. But her story puts a human
face on the missionary epic, revealing the racial and cultural prejudice of many supporters of missions, the anguish of William
Fletcher Clarke who rightly assessed the dangers of the venture,
and the "cheerful optimism" of his daughter, Minnehaha, who died
in Angola at the age of twenty-nine.
"Guelph Daily Mercury, May 29, 1893.
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in congregational ministry. All are
expositors of orthodoxy and incline
THE TRINITY: An Essen- to a conservative sifting of the tradition. This book is, in the main, the
tial for Faith in Our Time
fruit of faithful and considered
Edited by Andrew Stirling thought. It is rounded in its apForeword by Woltbart
proach to thesubject,and its expression is articulate.
Pannenberg
WhatWolfhartPannenbergcalls
Nappanee, Indiana:
"this central Christian doctrine" [po
Evangel Publishing House, x] is addressed in four sections 2002.
scriptural,historical,contemporary,
and practical.
302 pp. $29.99 Paperback
The book opens with two chapters devoted to scripture. The first
On what grounds is subscription
to the doctrine of the Trinity essen- of these begins with the question:
tial for Christian identity? What is "Does the Old Testament contain
data which clearly contradict the
its basis in the tradition, canonically
Trinitarian doctrine?" [po21] and
and historically? What metaphors
and concepts illuminate the relationarrives at the conclusion that, of the
ship of the Three Persons? Are the descriptions of God contained
names Father, Son, and Holy Spirit therein, "it may fairly be said that
critical to the formulation of the they require that doctrine" [po29].
doctrine? What implications does The second chapter, in what
trinitarian thought have for the re- amounts by far to the most extennewal of the church, for the shape sive treatment in the book (close to
80 pages), sets out the thesis that
of its liturgy, and for its discernment
of social ethics?
"the New Testament is where all
To attend to these and related
Trinitarian thought must begin formally" [po31] in terms of chronolinquiries, Andrew Stirling, senior
ogy, content, practical foci, and auminister of Timothy Eaton Memorial United Church in Toronto, ed- thoritative source. Following stateits and contributes to the book un- ments on historical method and
der review. He has garnered the re- Scriptural authority, there is an exflections of ten writers, most of aminationof the Pauline corpus, the
whom are Canadian men who have
Synoptics, and specific trinitarian
been engaged in theological study texts. This issues in the measured
claim that while "no formal
and teaching, several of whom
found or find their vocation vested Trinitarian doctrine was formu-
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lated" [po94] therein, the New Testament uses trinitarian language"to
indicate the action and function of
the Father, Son, and Holy Spirit"
[p.93].
Historical scrutiny fixes mainly
on two eras. In the early church, the
work of the Fathers, not least that
ofSt. Basil, is identifiedas the foundation for trinitarianthought and its
creedal definitions by conciliar authority. The nineteenth century
found both the authority and the
creeds suspect, downgrading the
significance of the Trinity while elevating that of critical human consCIOusness.

Contemporary culture, within
and without the Church, poses definable chaIlenges to the notion of
God as triune. Their sources are
variously syncretist, pantheist, and
feminist. In response, trinitarian
thought can be understood to advance the love of God, the mission
of the Church, the quest for liberation, the power of scriptural experience, and care for the natural environment.
While the Church officiaIly espouses Trinity,it harbours unitarian
sympathies where the transcendence of the First Person leads to remoteness, the immanence of the
Second Person leads to a buddy
complex, and the presence of the
Third Person issues in a frenzy that
coIlapses distinction. The Trinity is
denied when the Persons are so

separated. It is restored "when Jesus Christis confessedas the unique
bearer and bestower of the Spirit,
when the Spirit is known as the
power in which Jesus Christ acts,
to the glory of God the Father..."
[p.192].
What does trinitarian belief
have to do with the life of discipleship, Le., of corporate prayer, of a
faithful community, of a responsible ethic in the wider commonwealth? With regard to the substance of worship: "Let us therefore
cleave to Father, Son, and Holy
Spirit in our adoration, but explain
the drama of the salvation story, as
well the free and humble dance
whichthatName enacts,evokes,engenders, and brings to birth"
[p.209]. With regard to the shape
of prayer: "We worship the Father
in Spirit and truth, and that signifies the bi-directional direction in
the liturgy, always toward Christ's
once-for-all passion and resurrection, and always toward life in this
world, which after all, is God's"
[p.233]. With regard to church renewal: "The recovery of the creeds
as formative for the praying, teaching, and worshipping life of the
Church may be the way that this
sense of the fuIlnessof understanding God as Trinity can be renewed
in us and in the churches" [po274].
With regard to moral contribution:
"Because all human beings are created in the image of God, the per-
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fect community of love in God's
inner relationships are the foundation of all social ethics" [p.297].
The authors of these essays are
engaging. They evince imagination
and a hunger proper to all who are
created in the image of God. Whom
do they engage? Clearly they speak
to each other, as being companions
in articulating the faith. Beyond
themselves, to what extent do they
speak to those who, likewise, seek
truth about the faith? The book has
the taste of resolution. It wants the
texture of dialogue. A successor to
it would do well to advance conversation with those who find the gender-specific designation of God
problematic, those who belong to
theological habits apart from Scottish interpreters of Karl Barth, and
those who can discern and name the
dividing line between teaching and
preaching.
There is a species of prophet
given to prediction, and a species
given to re-imagining the world.
This book is at its best where it is
seeking to recover imagination.

- Gordon MacDermid
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MY HEART IN MY
MOUTH: Prayers for Our
Lives
by Ted Loder. Philadelphia: Innisfree Press, Inc.,
158 Pages. $23.95
"We pray because we cannot
still this longing for you."
Once you try it, you may be unable to still the impulse to use this
book. Loder has a clear grasp of
language, and a sense, most of the
time, of how to use it sparingly.The
outward form is a marriageof prose
and poetry. He makes effective use
of repetition, taking one excellent
phrase and turning it into a knell,
marking the boundaries of each
thought.
As with many resources, this
one needs some care in its use. The
quality of the writing is good, but
not all the prayers will work well
for many voices. Sometimes he has
extended a phrase just a little too
far. One good example is a prayer
called "Beautiful beyond all telling." The phrase is wonderful, and
it appears several times throughout
the prayer.In the body of the prayer,
however, it becomes "beautiful beyond all telling of it." The title was
tighter; easier to say, more evocative, and enough to contain the
meamng.
He has fallen into the trap of
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softening some of his prayers of
confession with the phrase, "too
often." The result is a prayer which
suggests that our sins are occasional
lapses only. We are rendered benign
in our transgressions. We are not
sinners, but pretty nice people who
occasionally slip. At the same time,
however, his language is powerful
and evocative.

Have mercy on us, heal us,
Lord, and deliver us from our
self promotion, cowardice, and
lack of compassion.
Wewithdraw in arrogance, hide
in timidity, disappear in fear.
o God of such truth as sweeps
away all lies, of such grace as
shrivels all excuses, come now
to find us for we have lost ourselves in a shuffle of disguises
and the rattle of empty words.
Loder does an excellent job of creating parallelsof thoughtand meaning.
o gentle Disturber of the satisfied, fierce Comforter of the
distressed.
not of death and oppression but
of life and hope.
In addition to the prayers for the
moments of the liturgy, the book
offers some for special occasions,
and some for personal devotion.
The Advent prayers give evidence
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of understanding of the biblical imagery of the season, as well as of
the secular reality which surrounds
us in that time. A music service in
the season of Easter begins with the
words,

o God of awesome beauty,
You taught the stars to sing
Yet the heavens cannot contain
your glory
Nor this place your holiness
Loder ends with personal
prayers, two of them longer narrative, almost stream-of-consciousness in style. They are useful meditative tools for the devotional life,
although occasionally thick with
adjectives. These prayers explore a
wide range of situations and emotionalresponses.They acknowledge
humanaspirationwithoutbeingprecious, and admit human failure
without despair.
This book is well worth the
price. It could be a companion on a
journey into a new spiritual landscape. In the worship leader'shands
it travels into the sanctuary well, or
provides a springboard to original
work. No one would regret choosing this book.
- LynetteMiller
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temptat documentingandanalyzing
the changing face of global Christianity. Jenkins' background as an
historian and careful student of
world religion serves him well in
this regard, making it possible for
the book's analysisofthe data to be
as engagingas its presentation.That
is no smallfeat since the book could
for the fall) - $22.95
readily have been as insubstantial
as a television travelogue, filled
When ask how the church is farwith impressive numbers, churching, I find it hard to avoid the incligrowth success stories, and lots of
nation to think locally. My tendency
fascinatingfluff.But while there are
is to focus on the health of my own traces of all three of these elements
congregation and my own denomi(even the fluff), Jenkins' book is
nation, occasionally stretching my
ecclesial boundaries to include the also filled with far weightier matter.
wider Canadian, American and EuAt the outset, the book's second
ropean realities of ecclesiallife. In
chapter ("Disciples of all Nations")
this book, Philip Jenkins, attempts
includes an unorthodox look at the
to challenge and change those inchurch's first centuries, permitting
grained habits of mind.
Jenkins to make the case that the
Jenkins, who teaches history
Christianmovementhas never been
and religious studies at Penn State
as Eurocentricas contemporarycritUniversity, contends that "the cen- ics sometimeslike to maintain.This
tre of gravity in the Christian world
reader also appreciated Jenkins'
has shifted inexorably southward, to
careful discussion in chapter six
Africa, Asia, and Latin America.
("Comingto Terms") of someof the
Already today, the largest Christian
(at times unexpected) theological
communities on the planet are to be
ramifications of the process of
found in Africa and Latin America.
enculturation through which the
If we want to visualize a 'typical'
Gospel has entered and re-entered
contemporary Christian, we should
non-European settings.While there
think of a woman living in a village
is no shortage of material presently
in Nigeria or in a Brazilian favela."
being published that addresses
Marshaling a large body of staChristianity's relationship to Islam,
tistical and anecdotal evidence, The
Jenkins'
peculiarorientationwith its
Next Christendom is Jenkins' atemphasis on "global Christianity"
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made the book's eighth chapter
("The Next Crusade") a compelling,
though hardly comforting, read.
Indeed, readers can expect to
find throughout the pages of The
Next Christendom at least as much
cause for concernas for celebration.
Despite the factthat Jenkinsregards
the changing face of Christianity
with considerable
optimism
("Whatever Europeans or North
Americans may believe, Christianity is doing very well indeed in the
global South - not just surviving
but expanding"), there is much in
his report that gives one pause.
Notwithstandingthe hearteningstories of Christian revival that fill
Jenkins' book, or the remarkable
evidence of statistical church
growth that he carefullydocuments,

---------

this reader was left, above all, with
an uneasy sense of the monumental
challenge most of these third world
churches will be facing over the
coming decades. In particular, I was
unable to suppress nagging questions concerning the depth of the
foundation that has been laid, and
the extent of the staying power that
will be manifested, as "global Christianity" faces the dizzying challenges of this new century.
That having been said, for anyone who cares to ponder and to engage those challenges in a thoughtful and thoroughly global way,
Philip Jenkins' The Next Christendom is highly recommended.
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