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In This IsSue

The 2001 meeting of the Academy for Evangelism in Theological
Education was held on the campus of Southern Methodist
University, one month after the terrorist attacks on 9/11. Robin W.
Lovin, then Dean of Perkins School of Theology at SMU, gave an
address to the Academy that is as timely now as it was then, He has
revised it for publication and I am pleased to include it in this issue
of the Journal. '

Lovin argues that the task facing those of us who teach and
practice evangelism is not the criticism of other faiths but critical
reflection on our own. Many will claim that the danger underlying.
the events of September 11 is the ultimacy of any religious
commitment. Evangelists must be able to address this concern.
Lovin shows us a way to do this through clarifying the limits of
ethics and politics as well as calling for commitment in light of
God’s own gracious decision to redeem humanity through Jesus
Christ.

Because evangelism has typically been construed as verbal
proclamation, and preaching has historically been the prerogative of
men, the role of women in evangelism has been seen as marginal.
By defining evangelism in more holistic terms, Laceye Warner* is
able to show a rich diversity of evangelistic activity among women
in nineteenth and early twentieth century America. Not only do these
women evangelists resonate with more recent understandings of
evangelism as holistic, they also provide models for contemporary
practice.

When one thinks of evangelism as proclamation, two figures
who fit that image well are John Wesley and Francis Asbury. Yet as
Scott Jones shows, evangelism for them necessarily encompassed
more than preaching due to their common commitment to scriptural
holiness. What distinguishes their approaches is the different
contexts of their ministry, with Wesley seeking to reach nominal
Christians in a state church, and Asbury competing with other
denominations to connect with individuals in popular culture.
American Methodism was especially suited for this latter task, its
subsequent successes and failures can be at least partially
understood by which audiences in the culture it sought to reach.

Evangelism may involve much more than preaching, but it
must not abandon it. Steve Rankin’s article examines five significant
books offering advice for evangelistic preaching today. Rankin
shows how these authors variously navigate the tensions between a
“relevant” and an “intrusive” word, and between reaching seekers
and forming disciples. The commonalities among all of these
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approaches is as striking as their differences, and sets the way of
preaching they advocate apart from earlier styles of evangelistic
preaching. '

In February of 2002, Robert E. Coleman was installed as
Distinguished Professor of Evangelism and Discipleship at Gordon-
Conwell Theological Seminary. Dr. Coleman has indeed had a
distinguished career as a professor of evangelism in a number of
institutions, a prolific writer, and past President of the Academy for

Evangelism in Theological Education. This issue of the Journal -

includes his installation address, which challenges us not only to
scholarly excellence but reminds us of our deepest commitment as
scholars who serve Christ.

Finally, we are pleased to have the second of Donna
Hailson’s devotionals which she presented to the annual meeting of
the Academy in 2001. The first was published in last year’s Journal.
In this one, she issues a powerful call to discipleship in the midst of
a consumer culture.

In addition to these fine articles, we have reviews of a large
number of significant works on or related to evangelism.

This is my last year as Editor of this Journal. I am grateful
for the support of many persons in and out of the Academy through
their contribution of articles and book reviews, as well as their
encouragement and advice. I am especially indebted to Ron Johnson
and Derrel Watkins for their faithfulness as Managing Editors, and
for the excellent work of Ken Gill as Book Review Editor. This
Journal is truly a team effort. .

-1 am also thankful for my two predecessors in this role,
David Lowes Watson and Richard Stoll Armstrong, who made the
Journal such valuable resource for the teaching and practice of
evangelism. I hope in my six years as Editor I have continued in
that tradition.

The Journal is the only scholarly publication whose sole
focus is evangelism. Within its pages scholars and practitioners
mutually inform one another. Like evangelism itself, the Journal is
interdisciplinary, drawing on theology, history, biblical studies, and
a wide range of social sciences in order to understand, teach, and
practice evangelism with passion and integrity. The Journal makes a
unique and essential contribution to both the church and the
scholarly academy. I have been honored to serve as its Editor.

Henry H. Knight III
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Editorial: Evangelism as Worship

Worship is the most central and most distinctive act of the church,
To give God thanks for what God has done in creation and
redemption, and to give God praise for who God is, is at the heart
of Christianity. Moreover, it is as we give our thanks and praise that
the Holy Spirit forms, shapes, and directs the life and witness of the
Christian community, and does so in a way directly related to God’s
own life and mission. Worship is necessary to our actally being
Christian.

In this sense, evangelism and all other aspects of mission
flow out of worship. Many of us have underscored the centrality of
worship in our teaching by insisting that worship iS never an
evangelistic tool, though it has an inescapable evangelistic
dimension. This does not mean we ignore issues of cultural
relevance or fidelity to- tradition; it does mean the integrity of
worship as worship must be maintained.

I would not want to diminish this emphasis on the
foundational role of worship for mission, What has struck me,
however, is how much evangelism is at the heart of outreach in the
same way that worship is at the heart of the church. Evangelism is
the most central and distinctive aspect of mission. It is the way we
most intentionally share the good news of Jesus Christ with others.
Tt makes clear the beliefs, motives, and vision that underlies all other
areas of our mission in the world, as well as our life together.

There is, of course, one major distinction between worship
and evangelism. Worship is offered by Christians to God, while
evangelism involves the sharing of the gospel by Christians with
their neighbor. We frequently note, however, that worship is often
“overheard” by seckers. Is there a way that evangelism is
additionally an act of worship?

Certainly both worship and evangelism involve proclaiming
and hearing the word of God. But there is a deeper connection.
When we share with another person what God has done for us and
our world in Jesus Christ, does this not evoke praise, gratitude, and
awe? Can we tell this good news without doxology? Moreover, as
we tell the story of God, does not the Holy Spirit shape our own
lives even as the Spirit reaches out to those who hear?

We have come to recognize worship not only as what we say
but what we do—worship is embodied. Evangelism, many have said,
is embodied-as well, in the unity of word and deed. We reach our
hands up in praise to God, and in God’s name reach our hands out
to our neighbor. We kneel before our Creator and Redeemer, and,
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following our Lord’s example, we serve our neighbor in Christ’s
name.

We do not, of course, worship our neighbor, but we do love
our neighbor even as we love God. Worship is an act of love for
God, but it also involves loving our neighbor—we bring the needs of
the world before God through intercessory prayer. Evangelism is an
act of love for our neighbor, but it also involves loving God-we
evoke that love whenever we tell and demonstrate how much God
has loved us, even unto death on a cross.

Evangelism, like worship, is a distinctively Christian act,
centered on Jesus Christ. Through evangelism God’s redemptive
love is made manifest to the world; for that love we give God
unceasing thanks and praise and glory.

Henry H. Knight III

Evangelism, Ethics, and Evil . 5

Evangelism, Ethics, and Evil
Robin W. Lovin

" Theology After September 11

Since, September 11, 2001, much pastoral energy has been devoted
to recovery from the terrorist attacks that brought death and
destruction to New York, Washington, and rural Pennsylvania.
Churches, chaplains, and church service agencies responded at once
to those who were most affected. Pastors preached to churches
suddenly filled by people who wanted an interpretation of the events
that went beyond television commentary. Public prayers, services of
worship, and an unaccustomed reverent silence marked stages of the
work that cleared the debris and prepared the sites for future use.

Churches and theologians handled those immediate pastoral
tasks well, but the work of theological reflection has barely begun.
Theology necessarily follows along some time after events happen.
The first things we say are rarely the judgments we settle on in the
end, and the first problems we see may not be the ones that trouble
us most upon further reflection.

One specific problem that needs further theological reﬂectlon
is the religious motivation of the terrorists. Pastors and theologians
speak of September 11 as a “tragedy” or invoke historical analogies
with Pearl Harbor. These ways of speaking provide familiar
frameworks within which our suffering and our solidarity can be
understood, but they obscure the element of religious violence that
makes these attacks uniquely difficult for people of faith to
comprehend. If we are going to speak with integrity as people of
faith, we must confront the religious motivation of the hijackers in
the September 11 attacks and the religious elements in the terrorist
network that continues to threaten us.

' We must be honest about the dangers that are inherent in
faith commitments. Those who believe they are acting for God may
not calculate the effects of their actions in secular terms. They may

- expect apocalyptic results that in their minds justify great costs to

themselves and render the loss of other lives irrelevant. A faith that
removes mountains can inspire great evil as well as great endurance,
and our proclamation of faith must deal with both possibilities.

Robin W. Lovin is Cary M. Maguire University Professor of Ethics
at Southern Methodist University, Dallas, TX
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Let me be clear that what this requires of Christian preachers
and teachers is critical theological reflection on Christian faith, not a
Christian critique of other faiths. In the days after September 11,
religious and political leaders repeatedly emphasized the difference
between mainstream Islamic teaching and the violence espoused by
the terrorists. Muslims, Christians, and Americans of other faiths
came together to pray for the victims of the attacks and emphasize
their shared commitments to peace. More recently, this interfaith
consensus has begun to fray, and at least one Christian leader has
gained considerable attention with a claim that Muslim clerics have
not clearly condemned the terrorists and have mnot expressed
adequate regret for the destructive misuse of Tslam.'

Any Christian attempt to place the blame for September 11
on Islam as a religion certainly suggests the need for a more
adequate understanding of Islamic ethics among Christians. There is
an important scholarly discussion about jihad and Christian ideas of
just war, about the relationship between spiritual jihad and external,
physical struggle, and about whether Islam admits a position that
would correspond in some way to Christian pacifism.> The hard
questions for Christian theology after September 11, however, are
not questions about how to understand Islam. The hard questions
are about the risks and dangers inherent in ultimate commitments.
The evidence of history is that Christians are every bit as capable as
Islamic fundamentalists of absolutizing their positions and identi-
fying what they believe with the reality of God. Christians, too, can
reduce other people to objects and instruments, to be used or
destroyed in service of Christian commitments. No response to
September 11 that overlooks this history can be an adequate
theological response.

This should be a matter of particular concern to those who
study, teach, and practice evangelism. Skeptics may begin by
deploring the violence of Islamic fundamentalism, but they will go
on to find violence and intolerance in every religious commitment.

" Those whose calling is focused on bringing people to Christian

commitment should not think they can escape that skepticism by
claiming that some other faith is more prone to fanaticism or
violence. They must be prepared to respond to the question as it is
directed to their own Christian commitments.

A theological understanding which addresses this central
problem has two parts: The first is ethical, the second evangelical.
In this essay, I will attempt to outline both parts, and I will argue
that the relationship between them is important. If we are unable 1o
connect ethics and evangelism, we will find that people of other
faiths and of no faith will regard Christian calls for repentance and
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conversion as a very dangerous way to think about the present
situation. .

But it is precisely when the ethical task has become clear and
urgent that it needs to be understood in the context of faith.
Otherwise, moral endeavor is susceptible to the same misuses and
distortions that happen when faith is used to justify violence. We
need ethics to show that faith is tied securely to the creation of
political and social community, but we then need evangelism to
proclaim the limits of politics, so that politics does not itself take on
the characteristics of the misguided faith that launches terror.

Ethics

Just as theological reflection on momentous events needs
time to identify the important questions, first responses in politics
and ethics often underestimate the scope of change, even when the
pundits keep saying, “Everything has changed.” After September
11, the agenda in government and politics shifted immediately to
waging a new kind of war against terrorism. Ethical debates focused
on the extent of a military response and the legitimacy of possible
targets.

This proved a difficult discussion for many churches to
enter, since the most extensive recent denominational thinking about
war and peace grew out of the debates over nuclear deterrence
during the 1980’s. These reflections about the use of force in
superpower confrontations offered little immediate guidance for a
conflict in which the enemy could not even be clearly identified. As
political scientist Kenneth Anderson observed, preachers immedi-
ately after September 11 often wanted “ . . . to mainiain the moral
purity of pacifism while still sounding relevant to the real world of
conflict, sin, and death. They recognized the inevitability of armed
retaliation, but elided the question of its legitimacy.™

It is dangerous for a nation to contemplate the use of military
force without a framework for a broader, political discussion of the
legitimacy and limits of warfare. Fortunately, both moral theolo-
gians and a wider spectrum of political and military analysts quickly
rediscovered the full framework of just war theory, which includes
the “just means” criteria that are most useful precisely when a
superpower largely unconstrained by external forces has to make a
political determination of what the limits of its response to
aggression will be. While U.S. action in Afghanistan led to the
mistakes, collateral damage, and civilian casualties that always
accompany a strategy of aerial bombardment, the steps that were
taken to limit these problems and the quickness of military
spokespersons to disclaim any intentional injury to civilians testify
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to the continuing political relevance of the principles of proportionate
response and protection of non-combatants.*

As this essay is written, ethical questions about the future
use of military force are centered on a possible invasion of Iraq.
Just war considerations continue to be applied to these questions,
often with ne%ative conclusions about the legitimacy of a pre-
emptive attack.” Increasingly, however, the debate has shifted from
questions about whether the U.S. can prove Iraq’s involvement in

the September 11 attacks to questions about how and whether one.

nation can demand “regime change” in another.’ The issue is less
the old just war question of what one nation may do to another in
response to aggression than a new question about the limits of
sovereignty.

That hardly ends the ethical discussion that had sprung up
around just war theory, but it does move it to a more fundamental
level. The question now is not just about the legitimate use of force,
but about the most basic purposes of the state and political
community. If the recurrent themes of political discussion during the
20" century were about the relationships between governments and

markets and about government responsibility for social welfare, we

find ourselves at the beginning of the 21* century returning to a 17®
century question about why we have government in the first place.

John Locke had an answer to that question: People accept
the constraints of government in order to enjoy the security that
comes with order.” If we take the power to use coercive force away
from individuals and give it to a government, the result will be an
orderly society in which people will be able to acquire, plan, and
even to fight with cach other in relative security, according to rules
that they can know in advance, with outcomes that they can
reasonably predict.

Locke’s understanding of the social contract had a powerful
influence on the authors of the U.S. constitution and on Western
democracy as a whole. The connection between government power
and personal security set the basic pattern of life under the modern
state, Whatever arguments might arise over government regulation
and government responsibility, everyone assumed that the state had
the power to maintain the basic conditions of security in which those
other decisions could be made.

: That world lasted until September 11, 2001. What became
all too clear as the towers of the World Trade Center collapsed was
that under the conditions of modern commerce and technology, no
state can unilaterally guarantee the security which is its most basic
function. We are moving into an era when there cannot be any
purely “domestic” politics. Governments will begin to assert a
legitimate interest in how other governments treat the opposition

R BT
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forces in their countries. They will begin to say that they have an
interest in the life changes of youth in refugee camps or the
employment prospects of peasant farmers on other continents not
because of some abstract commitment to human rights, but because
of their basic obligation to protect the security of their own people

Transnational scrutiny of these issues will lead in turn to a
reconfiguration of “public” and “private” interests. Not only
governments, but also businesses, professional associations. and
cul‘gural institutions will be held accountable for the effects,their
policies have on global security issues. We will have to imagine a
whole new set of institutions and agreements through which
governments, economic inferests, and cultural institutions can be
held accountable to the public good, conceived now on a global
scale.® This new accountability will also touch religious bodies.
Part of the reason for the modern state in the first place was to get
control over religious violence. Since we now face the previously
ummaginab]c possibility that the state may fail at that task, we nced
to begin to imagine ways that religions might themselves take it
over, at least in part.

What marks these urgent questions of ethics is that they are
questions we have to solve together, quite apart from our diversities
of ethnic identity and religious commitment. The questions . are
universal, not in the sense that there is some universal reason that
we can use to resolve them, but in the sense that they are questions
that we all must face. Every nation and group that is left out of the
discussion becomes a very real threat to whatever conclusions are
reached by those who do participate.

Evangelism And The Limits Of Ethics

That is the task for ethics. -‘What, then, becomes of
evangelism? Is there a place in this new situation for faith and for a
call to commitment? There are skeptical voices who say “No,”
suggesting that any faith that makes demands or seeks decisions is a
part of the problem. They argue that the only kind of belief we can
welcome in the world after September 11 is a religion that offers
comfort without challenge and accepts identity as it finds it. The
acceptable role for religion in the new global reality is as the
handmaiden of ethics, aiding in the implementation of new systems
of accountability without making divisive demands of its own.

Christian evangelism should respond to this challenge in two
ways. First, it must, from its own theological point of view, identify
the limits of ethics. The creation of new forms of accountability and
new institutions to ensure global security is an essential task, but it
is not the ultimate task.” Christian theology has always insisted on
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both the importance and the limitations of ethics, and it must do so
now with special clarity at a time when the urgency of ethical
questions may be confused with their ultimacy.

The task of evangelism, however, is not merely a negative
announcement regarding the limits of ethics. The more important,
positive task is to proclaim the Christian commitment in its
specificity. A general discussion of the moral significance of
commitment is beside the point. What matters is the particular

decision that the Christian proclamation calls for, and the specific

refationship that decision has to the moral task that is now before us.
Moral leadership, particularly when it is expressed in

political terms, tends to push the significance of the moral task

toward the limits. It stakes its claim to ultimacy in dualistic terms:

Freedom and fear are at war. The advance of human freedom
— the great achievement of our time, and the great hope of
every time — now depends on us. Our nation — this
generation — will lift a dark threat of violence from our
people and our future. We will rally the world to this cause
by our efforts, by our courage. We will not tire, we will not
falter, and we will not fail.'"

Political leaders must mobilize their people to face large
challenges and motivate them to accept present sacrifice for the sake
of future peace and security. To accomplish this, they will cast the
challenge in moral terms. That is appropriate, and religious leaders
may appropriately support them in it. However, political leaders will
also have strong motivations to move from immediate moral
objectives to more ultimate ones. The line between proximate justice
and God’s judgment tends to blur, That is true even in the United
States, where historical experience and strong religious traditions
work together to maintain the distinction.

Ironically, politics that blurs the distinction between proxi-
mate justice and God’s judgment loses sight of its own reason for
being, which is to provide the systems of justice that enables people
to live together despite their conflicts and restrains those who
inevitably seek to escape the limits of justice and to impose their will
on others. Politics presupposes the continuation of multiple, discrete
conflicts, rather than their cumulation into a single conflict between
freedom and fear, which will now be settled once and for all.
Political leaders may be excused some rhetorical flourishes in this
regard, but theology must insist on the distinction, precisely so that
politics and ethics may attend to the urgent tasks that are really
theirs.

Evangelism, Ethics, and Evil 11

Ethics holds out the hope that if we measure our responses
rightly and make our choices well, the world may be a more secure
place for human habitation by the middle of the twenty-first century,
despite the violent and terrifying events that marked the century’s
beginning. Ethics does not, however, promise that we will root out
evil wherever it exists, and whatever form if-takes. Ethics does not
even promisc that we will eliminate terrorism, though we may be
able to restrain the particular network of persons and causes that
brought September 11 upon us.

Terrorism is going to be an ongoing problem. Like nuclear
weapons, terrorism will not go away, even though we may greatly
reduce the threat it poses. Part of the new political and moral world
we need to create is a system of controls and interventions that
identifies problems that are likely to turn into terrorist threats and
redirects their energies before they get beyond the reach of the
political restraints that the rest of us live by. We need to devisc a
system that monitors political discontent and keeps it flowing in
political channels — if necessary, by opening the channels which it
needs in order to flow. We need to make sure that no one has the
means, and if possible to make sure that no one has the motivation,
to seize other parts of our complex technical and economic systems
and turn them into weapons of mass destruction. It is perhaps
somewhat idealistic to think that such a political system could be
built, but it is possible.

But we will not end evil, and we will not create a world in
which political systems to restrain evil are no longer needed. Ethics
and evangelism converge on this task of identifying the limits of
ethics. This is largely a matter of identifying which of the conditions
of life are changeable, and which are not, so that we do not slip into
a political rhetoric that promises an end to evil.

One thing that will not change is that human beings will
dream more than they can achieve, and their dreams will lead them
to anxieties about what they have achieved, and their anxieties will
lead them to make their achievements more important in their own
minds than they can possibly be in reality.!' The impulse to realize
our dreams by turning other people into mere instruments of our
own purposes will always be with us, whether it finds expression in
some new kind of terrorism, or in the petty sins of which we find
ourselves capable every day. Politics and ethics are about how we
live with each other knowing these facts about ourselves. Ethics is
not about changing these facts, and a politics that promises that —
even indirectly and rhetorically -- promises too much.
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Evangelism And God’s Decision

It is against this background that the specific commitment
called for by Christian evangelism should be understood. Evange-
lism, in establishing the limits of ethics and politics, also proclaims a
positive call for decision about God’s action. Indeed, it is precisely
in that positive proclamation that Christian evangelism sets the limits
on ethics and politics. '

Christian evangelism must not be understood to proclaim -

one more of the dualistic choices between good and evil of the sort
that ethics and politics proclaim when they overreach themselves.
Nor may evangelism’s proclamation be reduced to another oppor-
tunity to make the world a better place, however real and important
those opportunities may be. Calls for religious commitment that are
made in those terms are dangerous, and a skeptical, secular world
rightly calls them into question in the aftermath of September 11.

Christian evangelism, however, calls for a decision about a
decision that God has already made:

In the beginning, before time and space as we know them,
before creation, before there was any reality distinct from
God which could be the object of the love of God or the
setting for His acts of freedom, God anticipated and
determined within Himself (in the power of His love and
freedom, of His knowing and willing) that the goal and
meaning of all His dealings with the as yet non-existent
universe should be the fact that in His Son he would be
gracious towards man, uniting Himself with him. In' the
beginning, it was the choice of the Father Himself to
establish this covenant with man by giving up His Son for
him, that He Himself might become man in the fulfillment of
His grace."”

It is essential to Christian evangelism that it calls for a decision about
this decision that God has alrcady made. However dramatic the
preacher and however real the stakes in this choice may be, nothing
can erase the fact that God has already decisively chosen to redeem
our fallen humanity. The decision is not about whether or not God
is going to be gracious. The decision is about whether we will
accept God’s decision. If the proclamation on which evangelism is
based is a proclamation of the Christian Gospel, this is the message,
however difficult it may be to get it right and however easy it may be
to confuse it with other messages.

There are other decisions to preach about. Dualistic faiths,
whether they are gnostic religions or Christian heresies, call for a
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decision between good and evil, light and darkness, flesh and spirit
— as though the poles of that choice were somehow equal contenders
for our allegiance; as though the outcome of the choice were
somehow still open. Milder, new age versions of the same
proclamation call for a choice between a true self and a false self,
between a closed self and an open one — as if our human nature were
a matter of our own choice; as if the choice we make about ourselves
made all the difference.

The fundamental difference between those choices and the
choice proclaimed by Christian evangelism should be clear. People
who proclaim the other choices are not for that reason bad people,
and they may, in fact, have very good and generous intentions.
Christians do not have to think ill of them, or try to prevent other
people from hearing what they say, or try to make them stop what
they are doing; but if we are committed to the proclamation of the
good news in Jesus Christ, we do have to conclude that they are
mistaken about the choices that are open to us as human beings.

It is important to remember this specifically Christian choice
that we proclaim in times of national and international crisis, because
the temptation to confuse it with other kinds of choice grows more
intense as political and military conflicts intensify. We will be told
that the choice before us is a choice between life and death, good
and evil, truth and falsehood, and we will be told that the fate of
nations and the fate of humanity as a whole hangs on which choice
we make. We will be told that the disaster that befell us on
September 11 is actually an opportunity to become a new people and
a new kind of society, that the crisis of terrorism allows us to
choose for caring and giving and against selfishness and greed; that
the economic disaster is in fact a spiritual opportunity, and so on.
We will be told these things about our choices by our political
leaders, who need to motivate us for the conflict that lies ahead, and
we will be told these things about our choices from our pulpits, by
well-meaning clergy whose emotional awareness of the seriousness
of the moment is greater than their intellectual understanding of it.

A dualistic message that tells us that history is in our hands
and that we can become whoever we need to be to meet the
challenge of the moment is exactly the message we do not need, if
we are going to meet the challenge of the moment. The dualistic
message promises total victory, even over ourselves. The real
challenge of the moment is to recognize the tendency to evil that will
not be eradicated from our human nature and on that basis to
construct a realistic, limited politics that manages the human reality
as well as it can be managed. No one would want to say that a
president, or a politician, or a preacher who is trying to rally a
democratic society for a difficult struggle is on the same moral level
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as the terrorists against whom they speak. Nevertheless, politicians
and preachers alike are tempted by the difficulty of their task to offer
us choices that we do not really have and to engage us in
commitments which, if we really took them seriously, would pitch
us into that same war against human nature that the terrorists have
undertaken. _ '

That is why the Christian call to decision is especially
important at this point in our history, and why it is important to help

people understand that proclamation and to preach it as clearly and.

powerfully as they can: We are called to a decision about a decision
that God has already made. The outcome of history is not in doubt.
Only our place in it is open to question.

We can decide to accept God’s choice of us, gladly

acknowledging our fallen human nature and living in ways that are -

appropriate to repentant sinners. Or we can decide that being chosen
by God is not good enough for us, and that we will remake
ourseives and our world until we are fit for the choice that we want
to make. The temptation toward the latter choice is understandable.
It is, in fact, part of that fallen human nature that God has chosen
nonetheless. Just for that reason, we need a clear and constant
proclamation of what the real choice is. If ethics and politics are to
serve their human purposes in the world we face after September
11, they will need a genuinely Christian evangelism that announces
the limits of all politics at the same time that it proclaims the good
news of a choice that is not ours to make. '
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. Saving Women:
Re-visioning Contemporary Concepts
of Evangelism

- Laceye Warner

In a context of increasing secularization and religious pluralism, the
study of evangelism is a vital resource for the church.! However,
most studies related to the theology and practice of evangelism have
yet to give substantial attention to a group that forms over half the
church’s constituency.” Although women historically comprise- the
majority of church members and active participants in evangelistic
ministries, their contributions are only beginning to be studied. One
significant reason women are absent from categories of discourse
related to evangelism stems from an understanding of evangelism as
verbal proclamation, most often in the form of 3preaching—a practice
to which women have had only limited access. ‘

This examination of selected women invites the re-visioning
of concepts of evangelism related to preaching that emerged in the
eighteenth and nineteenth centuries and remain influential today.
The essay focuses primarily upon women connected to Wesleyan
traditions in eighteenth-century Britain and nineteenth and early
twentieth century America. Drawing on the nature of evangelistic
ministries of women during this formative period, this essay
challenges an understanding of evangelism as merely verbal
proclamation. In the ministries of these women, a profound
synthesis of verbal proclamation and evangelistic practices embodied
the gospel message.

The essay first demonstrates the narrow use of the language
of evangelism—predominantly confined to preaching—in the
historiography of women’s ministries and in contemporary sources,
which leads interpreters to miss the integrated nature of women’s
evangelism. Verbal proclamation of the gospel message is an
essential scripturally-grounded component of evangelistic practice.
However, a brief survey of contemporary sources reveals an
emphasis on verbal proclamation to the exclusion of compassion for
physical or material well-being. This contrasts with New Testament
gospel foundations (as well as canonical themes) that tie spiritual
formation to the care of whole persons.

Laceye Warner is Assistant Professor of the Practice of Evangelism
and Methodist Studies and the Royce and Jane Reynolds Teaching
Fellow at Duke Divinity School, Durham, NC.
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Secopd, the essay explores the particularity of women’s historical
practices of evangelism, which, although linked when possible with
preachmg, have been associated more often with ministries of
compassion, with the aim of initiating disciples of Jesus Christ into
the reign of God. The complexity of women’s evangelistic practices
closely resembles those ministries embodied and commissioned by
Jesus Christ in the gospels. I am not arguing for an understanding
of evangelism that neglects verbal proclamation. Rather, women’s
practices of evangelism include ministries of compassion, which
when introduced to the discourse -of evangelistic theology and
practice, broadens contemporary conceptualizations of evangelistic
ministry. In this study women’s evangelistic witness emerges as an
integrally connected web of practices that provides a multifaceted
paradigm beyond the simplified concept of evangelism as solely
verbal proclamation.

Women, Proclamation, and Evangelism

. Practices of evangelistic ministry in the eighteenth and early
nineteenth centuries tended to focus on personal holiness as a means
to social holiness. During the First Great Awakening in Britain and
America, women began to serve as domestic visitors and Christian
educators. Women offered Christian witness in the homes of the
spiritually and physically impoverished through ministries such as
prayer, encouragement, health and employment consultation, and
the provision of clothing, food, and medication. Connected with
communities of faith, they offered Christian instruction to seckers of
all ages. As women’s local associations organized into vast
networks during the nineteenth century, their evangelistic ministries
also developed into complex programs at home and abroad, training
and supporting male and female missionaries as physicians, nurses,
and eduncators in hospitals, schools, and urban mission facilities.

_ The focus on the primacy of personal holiness within North
American Protestantism was followed by a separation of social
reform from evangelistic ministries as the social gospel and
fundamentalist movements grew more estranged from one another.
This increasing - separation culminated in the fundamentalist-
modernist controversy of the early twentieth century. As Jean Miller
Schmidt has argued, women’s ministries during this period
exemplified greater wholeness in evangelistic social reform in
contrast to the general trend of fragmentation.* Donald Dayton’s
research also points toward the balance of evangelical piety and
social reform within Wesleyan holiness traditions, particularly
among the ministries of women.” Shaped by a strong evangelical
faith, women’s evangelistic ministries in the late nineteenth and early
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twentieth centuries took seriously the implications of systerhic evil in

their efforts to improve the plight of the disenfranchised—the
imprisoned, the mentally ill, the immigrant poor, and the enslaved
and later segregated African Americans.

William Abraham argues that the contemporary Protestant
church in North America has inherited the sixteenth-century
reformers’ emphasis on.proclamation. This emphasis has further
encouraged the church to limit its concept of evangelism to verbal
proclamation of the gospel as a practice distinct from social reform
and works of justice.® As the exegetical and theological reflections
of recent scholars have shown, evangelism relies significantly upon
verbal proclamation, but it is also closely related to other ministries
that sustain the process of the initiation of persons into the reign of
God.” Thus an understanding of evangelism focused solely on
preaching can be richly expanded in light of recent scholarship and
models based upon women’s evangelistic ministry from the
eighteenth and nineteenth century Wesleyan tradition.®

Most women who were appointed to or bravely assumed the
role of preacher in the eighteenth and nineteenth centuries engaged in
a complex web of evangelistic practices that complemented their
verbal proclamation of the gospel. The number of women who
confronted the challenges of eighteenth and nineteenth century
church and society to fulfill their vocation to preach was relatively
small. Women preachers were more prevalent in splinter groups
because of the relatively permissive ethos with regard to female
preaching often associated with congregational autonomy and/or
intense pneumatology. As smaller movements, such as Methodism
in Britain and America, grew in numbers and resources during the
First Great Awakening they moved away from the less respectable
practice of female preaching.” Strong resistance to women’s
preaching, based on biblical as well as constitutional arguments,
began to mount. In Britain support for female preaching, among
other innovations encouraged by John Wesley, quickly waned
following Wesley’s death in 1791.'® For example, the 1803
Wesleyan Conference disallowed female preaching (after the relative
openness of Wesley’s leadership of the movement) as a result of
opposition within the denomination and a growing sufficiency in the
number of male preachers. Not until over a century later in 1910,
were women allowed to preach to other women. T hen in 1911,
women were allowed to preach to a consenting gathering of men and
women.'! In America, some Wesleyan traditions afforded women
ordination and the right to preach during the nineteenth century. The
Methodist Episcopal Church granted local preacher’s licenses in
some districts beginning in 1869; seventy or more women received
them during the 1870s. However, the licenses were rescinded by the
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1880 General Conference in the midst of petitions fi ’
ordination, which were flatly- denied. WOI‘II:GI‘I were c;r()tw ggﬁ?eg
preaching licenses in the Methodist Episcopal Church until [920.'2
In an ecclesial context in which evangelism was synonymous with
verball pr_oclam;_ltion, this almost fully excluded women from
engaging in traditionally recognized evangelistic ministries.

_ Scholars writing about the historical contributions of women
to religion, following the example of eighteenth and nineteenth
century practitioners such as John Wesley and Charles Finney, have
tended to use language related to the term evangelism to describe the
ministries of verbal proclamation assumed by these female
preachers. According to James Logan, “Wesley never employed the
term ‘evangelism’ itself. This noun was simply not in currency in
Eus day, though he did speak of his itinerant preachers as
evangelists,” denoting their sole responsibility to preach.””® Charles
Finney used the language of evangelism similarly, adding a subtle
nuance by 14cleunrung that reform lectures were a corollary to
evangelism.® Thus the language assumed by Bettye Collier-
Thomas in her text on preaching women in the African American
trad1t101_1, and by Nancy Hardesty in her study of the reform work of
evangelical women, uses the terms “evangelism” or “evangelists”
synonymously with “preaching” or “lay preachers,” usually as
distinct from those holding ordination.”> Alternative terms such as
mission, outreach, and reform then represent practices other than
preaching. Catherine Brekus demonstrates that comnotations of
femal_e evangelism merely as preaching too narrowly construe the
contributions of women and hinder the implications of women’s
examples for contemporary evangelistic theology and practice.

A Mother in Israel or Sister in Christ was not a crusading
evangelist who traveled from town to town preaching the
gospel, but a Sunday school teacher, a temperance reformer,

or an antislavery activist who deferred to the authority of her
local pastor.'®

Jean Miller Schmidt acknowledges the significance of activities in
addition to preaching for Christian witness in her description of
Phoebe Palmer’s encouragement of urban mission work at the Five
‘l?omts Mission in New York City. According to Schmidt, Palmer
was convinced that something more than evangelism was
required.”’ . '
A small but significant number of women within the First
Great Awakening’s early Methodist movement were afforded the
privilege of preaching by John Wesley. Women and men who
pursued the office of preacher were not simply admitted to the role.
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Wesley undertook a process of strict discernment to determine the
presence of an extraordinary call and the demonstration of fruits. As
a result of the movement’s considerable pneumatology and less
developed ecclesiology, women were given some opportunity to
preach. As Paul Chilcote argues, the roles of wormen in early British
Methodism expanded in a logical and natural progression leading to
a small number of Methodist women preachers in the 1760s."®

When we look at the work of women preachers a richer

picture emerges. Sarah Crosby (1729-1804), the first woman -

informally authorized by Wesley to preach within the Methodist
movement, and Mary Bosanquet (1739-1815), the writer of most
likely the earliest defense of women’s preaching within Methodism,
not only served as preachers within the movement but also
established an orphanage and provided care for the impoverished. In
1763 Bosanquet and Sarah Ryan, later joined by Crosby, organized
a home at Leytonstone, near London in Essex, similar to the home
in Christopher Alley where these women began their work among
London’s poor in the late 1750s. Over the course of five years,
thirty-five children and thirty-four adults at Leytonstone received
shelter and care for their physical needs as well as formation as
disciples in the Christian faith.'"” The ministry of this community of
women was significantly expanded with the move in 1768 to Cross
Hali, near Leeds in Yorkshire, a vital area of the Methodist
movement. At Cross Hall the home established by Bosanquet,
Ryan, Crosby, with the addition of Ann Tripp continued its
ministries of compassion for both bodies and souls while
developing into a center for corporate prayer and worship. It is
difficult to determine their understanding of the relationship between
word and deed, specifically whether they perceived them as united.
Despite this ambiguity, their intentional community of faith crcated a
fertile ground for the cultivation of women preachers and provided a
conte%(ot for the formation and initiation of disciples into the reign of
God.

As mentioned earlier, opportunities for women preachers in
British Methodism declined sharply after John Wesley’s death in
1791, as the movement transitioned toward denominational
institation. As a result, many preaching women within British
Methodism left that connection for less institutional traditions such
as the Quakers, Primitive Methodists, and Bible Christians.
However, most of the women who remained within the Methodist
connection continued their ministries of evangelism, persisting in
practices considered appropriate for women of the time.

Preaching women within nineteenth century American
Wesleyan traditions, particularly the holiness movement, are well
known for their participation in international evangelistic campaigns.
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With the powerful ministries of proclamation also existed ministrics
of compassion. The impetus for this multivalent ministry was the
recognition of the transformative power of ministries of compassion
and social justice related to conversion. Phoebe Palmer (1807-
1874), through her preaching and visitation, interacted with the poor
living in the slum area of Five Points in New York City. With her
encouragement, the Ladies’ Home Missionary Society of the Metho-
dist Episcopal Church began a mission there in 1854 that eventually
mclpded a p_lace of emplogment for five hundred, a day school, and
various social programs.”’ Church members had been visitin;; the
poor and sick and holding Bible classes, Sunday schools, and
prayer meetings in the area since 1843.%% As a result of Palmer’s
encounters with the poor through door-to-door visitation Five Points
House of Industry was established to minister to the poor. The
mission grew out of the empowerment Palmer received from her
experience of holiness or entire sanctification.”® The mission work
at Five Points eventually concentrated on children—saving them
from street gangs, educating them, and providing day care and
adoption services. * In addition to establishing a school, the Five
Points Mission also contained a chapel and twenty apartments to
accommodate impoverished families.® Use of the language of
evangelism as verbal proclamation, mentioned earlier, is consistent
with contemporary conceptualizations of evangelism. However,
such missions in their multifaceted work ministered to physical
needs as an integral part of proclaiming the gospel. A more complex
understanding of evangelism emerges as recipients of compassion
began to participate and assume membership in local communities of
faith, thus demonstrating the integration of compassion and verbal
proclamation in evangelism. Palmer, as with Bosanquet and her
intentional community, persevered in cultivating opportunities to
preach while at the same time participating in numerous evangelistic
ministries including ministries of compassion that cared for the
bodies and souls of persons.

Saving Women: Moving Beyond Preaching in Evangelistic Practice

. Women’s practices of evangelism in eighteenth and
nineteenth century Wesleyan traditions built upon ministries of
verbal proclamation with ministries of compassion and social reform
in their roles as missionaries, deaconesses, and leaders in
temperarce, abolition, and other reform movements. Ecclesial
hierarchies did not consistently allow women to preach in the larger,
more institutionalized and “respectable” denominations of the day.
These other, complementary ministries were pursued in part because
they were considered appropriately feminine for middle-class, {most
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often) European American churchwomen. Women’s ministries of
compassion and reform have significant contributions to make to the
discourse and practice of evangelism. The following sections
explore the evangelistic ministries of women within Wesleyan
traditions demonstrating the array of activities pursued with the
purpose of making disciples of Jesus Christ.

Women in Early Methodism

The majority of participants within early British and |

American Methodism were women.”* Women assumed a large
portion of leadership roles within the movement, most often as
visitors of the sick or as band or class leaders.” Methodism,
particularly in eighteenth century Britain, provided an unique
opportunity for leadership by those of low socio-economic status—
namely the uneducated, the impoverished, and women.”® Although
John Wesley never affirmed a general policy in support of women
preachers, he did, as mentioned earlier, encourage gifted women of
spiritual maturity to assume leadership within the movement,
leadership that often included preaching. Women’s roles in the
Methodist movement, while varied, had an evangelistic character
that involved a web of practices related to both verbal proclamation
and ministries of compassion.

Numerous women en%aged in evangelistic work within the
British Methodist movement.” One in particular bears mentioning
to demonstrate the interrelatedness of activities that contributed to
evangelism. Dorothy Ripley (1769-1831) was born in Whitby,
England. Her father was a Methodist preacher and well known for
his hospitality to strangers and compassion for the poor and outcast.
After his death, Ripley described her father’s ministry that so
strongly influenced her own, “Believing it his duty, he fed the
hungry, clothed the naked, and so increased his treasure above
winning souls to God by the merchandise of his wisdom.”® Like
her father, Ripley embodied a ministry of evangelism that did not
sunder care for souls and bodies. In 1801, Ripley received a special
call to minister among the slaves in the new world, where
Charleston, South Carolina was her base.’" Ripley understood the
gospel to include the ceasing of oppression particularly in relation to
the Africans in the American colonies. Ripley wrote, “And it
sufficeth me to believe that he [God] will soon cause the oppressors
to cease their oppression and reward with peace such who travail in
spirit for the spread of the gospel of our Lord Jesus Christ.”*?

Ripley’s vocation to minister to the disenfranchised
addressed a union of spiritual and material brokenness. For
example, on July 2, 1802, Ripley included in a written account a
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description of “five or six little wretched children, naked, from the
age of two years up to nine.”* According to Ripley’s account
many questioned her response of shock and affection to the
children’s plight. “Why do I? Because a gracious God leads me to
feel for them—weep for them—and pray in faith also for them that
they may be blessed with the same blessings which are poured
down upon my head and others, who groan in spirit with me for
their redemption from sin and thralldlom of the oppressors,”*
Ripley ministered to slaves and slave-owners, including her hearing
the promise of many youth, to free their parents slaves upon
inheritance so “that they might free themselves from the curse of
their fathers.”  Although Ripley did not consistently undertake the
munistry of preaching, her verbal proclamation of the gospel and its
relationship to practices of compassion provide an example of the
interrelatedness of care for the spiritual and physical well-being in
women’s evangelistic ministries in early Methodism.

Missionaries

~ Women participated in evangelistic ministries as wives of
foreign missionaries from the early nineteenth century. Eventually,
the role of single women as foreign missionaries was recognized
and supported, first in the Methodist Episcopal Church with the
founding of the Women’s Foreign Missionary Society in 1869. The
WEMS, the second such society to organize in North America
(following Congregationalist women),*® described its missiology as
“Woman’s Work for Woman.” The aim of the work was
evangelism—the invitation of indigenous women to Christianity in
the context of communities of faith. Because of the limitations on
ministry roles available to women, their evangelistic impulse was
most often embodied in a variety of practices considered appropriate
for women of the time, such as teaching and nursing, An important
aspect of the “Woman’s Work for Woman” missiology was the
argument that preaching (a primarily male practice) should not be
valued.over teaching (a primarily female one), as had been proposed
by the male leadership of the modern missionary movement.”’
Implicit in this argument was an awarcness of the complex web of
practices necessary for effective evangelism. The missiological
assertion proposed by the WEMS articulated value for women'’s
contributions to cvangelistic ministries that complemented the
practice of preaching.

o “Woman’s Work for Woman” comprised three areas of
ministry—education, medical care, and evangelization (preaching)—
cach directed toward the empowerment of women in foreign mission
contexts.** The women considered their work essential to the overall
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missionary movement; indeed, they considered all three arcas of
ministry to be evangelistic.”” However, public support for women
evangelists lagged behind that for women teachers and doctors,
since the title evangelist, because of its limited definition related to
preaching, required explicit approval for women.*® Still, women’s
preaching was more accepted in foreign mission contexts than in
domestic ones. Brekus describes the greater acceptance of women

as preachers in foreign contexts.

As missionaries, both women [Sarah Thornton, a Freewill
Baptist, and Eliza Barnes, a Methodist] continued to preach
informally, but instead of facing questions about their
morality or femininity, they earned wide praise for their self-
sacrificing devotion to the “heathen.™"

Because of the urgent needs confronting mission efforts in foreign
contexts, the assumption of preaching roles by women was typically
less contested.

Tn addition to verbal proclamation, which remained central to
the evangelistic impulse of the WFMS, missionaries such as Isabella
Thoburn (1840-1901) and Clara Swain (1834-1910), the first single
women supported by the WEMS beginning in 1869, made
significant contributions to the education and medical care of
indigenous women. Thoburn worked diligently in India during the
late nineteenth and early twentieth centuries to establish boarding
schools for girls and higher education for young women. For
Thoburn and the WEMS, the preparation of indigenous women for
leadership in evangelism was a missiological goal in itself.*” Female
missionaries aspired to equip these women with knowledge as well
as practical skills. Clara Swain, the first female medical doctor to
serve as a foreign missionary, not only practiced medicine among
Indian women of all classes but also trained women in medicine and
established a hospital. Swain’s evangelistic ministry reached beyond
medical mission work to include teaching Sunday school, training
women to teach the Bible, preach, provide medical care, and witness
{o upper caste zenana women who needed medical assistance.” For
Thoburn, Swain, and the WEMS, a multitude of ministries—f{rom
teaching -to practicing medicine to preaching—were evangelistic.
“Woman's Work for Woman,” although subject to currents of
cultural jmperialism not discussed in detail here, represented a
missiology that valued the interwovenness of evangelistic practices
available to women in foreign mission contexts. These practices
worked together, offering ministries of wholeness to bodies, minds,
and souls as individuals were initiated into the reign of God and

local communities of faith.
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Deaconesses

. The role of deaconess emerged within th

in the first half of the nineteenth cegntury, beginﬁiggofg Sg::nigurqh
1836 when Theodore Fleidner, a Lutheran pastor, with his \Sz:/;n
Frc_denka, established a home for released femz;le prisoners l?
Kaiserswerth. The role of deaconess at Kaiserswerth expanded inta:)
both teaching and nursing, each including strong evangelisti
components. The role of deaconess soon spread acro%s thC
European continent and to North America, beginning with thg
Lutheran Church. In Great Britain deaconesses and sisterhoods
_1mt1a11y emerged in the Church of England, followed b
Nonconformist traditions. In North America before the end of thg
ggzlectgﬁnth cl;:ntury, women were encouraged to serve as
dea Ba;;s;ss | y the Episcopal Church, followed by the Methodists

Deaconess homes and training schools often i
women’s ministry in three areas, si%njlar to those alzirdor‘élsgzg fg)r
female foreign missionaries—education, medical care ang
evangelism (practiced most often through visitation rather than
preaching). However, deaconess ministries gencrally embodied a
significant interplay of each of these areas in response to pmﬂcﬁlar
needs. In addition to leading class meetings for.adults and teachin
Sunday school for children, deaconesses trained youth in industria%
schools, preparing them for employment in various trades. Their
g;gggines 1;1 both e?ucation and medical care represented holistic
es of evangelism i i '

practices of evar lgassion.that combined verbal proclamation with

- Deaconesses were usually organized i i
distinct roles—nurse and visitog Ign the Mléiﬁotti\i?;? é;lizggeg
tradition dqacone_ss nurses and visitors shared an evange]islzic
impetus while their training diverged to allow specialization in the
distinct areas. Deaconess nurses began their ministry in the homes
of those unable to afford medical care. With the development of
financial resources and the training of women as nurses, an
impressive number of deaconess hospitals were established in the
late nineteenth century. The Methodist Episcopal deaconess move-
ment founded each of the sixteen Methodist hospitals established
between 1887 and 1900, a number that is striking in comparison
with Hle two Methodist hospitals founded between 1880 and
1890."" The ministries of deaconess nurses, although most
obviously focused on physical need, did not ignore the. spiritual
need for Christian formation through-prayer, Bible reading' spiritual
counsel, and teaching. According to Florence Parker, a Methodist
Episcopal deaconess nurse, the motto of the deaconess nurse was
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“Help for Perishing Bodies—and Souls,” an important complement
to the work of the deaconess visitor, whose motto was “Help for
Perishing Souls—and Bodies.”* Deaconess visitors often
organized into deaconess homes or affiliated with local churches.

‘Under the supervision of clergymen, they engaged in domestic

visitation, usually to the impoverished, often immigrant women and
children concentrated in urban areas. The visits established a means
to provide other ministries of compassion such as nursing, always

with an evangelistic purpose that included the verbal proclamation of -

the gospel.

Deaconesses in the late- nineteenth century worked under the
auspices of clergymen, usually in individual local church appoint-
ments. They served in clearly supervised roles with little autonomy,
roles that remained consistent with the dominant ideologies of
femininity of the time. Confined by ideologies of domesticity and
femininity often espoused by denominational leaders, deaconesses,
particularly in the Methodist Episcopal Church, seldom had
opportunity to preach. Such opportunity was slightly more common
in other denominational traditions—typically, the less structured and
less affluent traditions that had critical shortages of male preachers.
These opportunities often arose in more remote settings. The
langnage and tasks related to deaconess movements, tended to
follow the Victorian ideals related to the roles of mother and sister.
Implicit in these ideals were the responsibilities of mothers for the
formation of children as moral and religious citizens. As celibate
women, deaconesses assumed the roles of mothers and sisters to the
Jost and broken. Although deaconesses were limited by these
essentialist interpretations of gender-appropriate roles, the maternal
and sisterly character of their roles did afford opportunities for
spiritual nurture and evangelism beyond the domestic setting.

Frances Willard and the Woman’s Christian Temperance Union

Protestant women engaged in numerous efforts for reform in
the late nineteenth and early twentieth centuries, from temperance
and women’s ecclesial rights to racial justice. Many of these efforts,
together with the many women who championed them, demonstrate
the complexity of ministry practices that often emerge from an
evangelistic impetus. This section will focus on the work of Frances
Willard (1839-1898) within the Woman’s Christian Temperance
Union as an example of the evangelistic impetus of late nineteenth
century reform: her leadership within the temperance movement and
her contributions to the movement for ecclesial rights for women in
the late nineteenth century. :
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Frances Elisabeth Caroline Willard attend
Female College and joined First Methodist Episcf;:c)lpzll\lI oglﬁzvri%tel_'n
Evanstpn, linois as a full member in 1861; she was described s
an active worker, seeking to lead others to Christ.”*® The minis oy
of Phoebe Palmer and her spouse facilitated an experience tg-
holiness or entire sanctification received by Willard in 18664
Wlllayd claimed to have lost the purity associated with her
experience of holiness.”® Willard served as an educator and
?élrmmstrator w;tgintheducational institutions”” before joining the
mperance crusade that comm i I i i
Lemperarce Crusade enced in earnest in Ohio during the
,Under Willard’s leadership the WCTU, already the largest
women'’s organization in the United States and presumably one of
the largest in the world, increased the effectiveness of the women
called to organize their work for moral reform. Willard’s personal
vocation and the significance she attributed to reform influenced her
leadership within the temperance movement, first as secretary
(1874-1879) and then as president (1879-98). Willard struggled
with a call to ministry, which she discemed to include a calt to
preach and receive ordination. Such roles were not easily accessible
to women in the Methodist Episcopal Church at the time. Willard
expressed her vision for the church in a letter written to Mrs. D. L
Moody in 1877, in which she supported women as evangeiists'
Willard alluded to the role of preaching to be assumed by women
evangelists, while indicating the expansion of this role “such that
most people have not dreamed.”

I'firmly believe God has a work for them fwomen) to do as
evangelists, as bearers of Christ's message to the
ungospeled, to the prayer meeting, to the church generally
and the world at large, such that most people have not
dreamed. It is therefore my dearest wish to help break down
the barriers of prejudice that keep them silent.>

In her first presidential address to the W.C.T.U., Willard i
women as two-‘_thirds of Christ’s church, wﬁosc voiccc;esgéb?‘g
reinforcement quite indispensable to the evangelizing agencies of the
more helpful future.”' Willard referred to Charles Finney’s
stateme;gtz, “The church that silences the women is shorn of half its
power.™" The goal of Willard’s evangelistic vision was “the
Christianizing of society,” revealing relatively early glimpses of
the American social gospel as well as a multi-valenced
conceptualization of evangelistic ministry.

As early as 1874, the W.C.T.U. sponsored gospel
temperance meetings where local unions offered the gospel cure for
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intemperance in religious services modeled on revival meetings
culminating in a conversion to the cause demonstrated by signing the
pledge®* By 1877, these gospel temperance meetings mingled
salvation from intemperance, “tens of thousands have been saved
and redeemed from the appetite of rum,” with salvation to Jesus
Christ. For example, “Connected with Friendly Inns in Cleveland
are chapels, in which evangelistic services are held.” In 1877,
50,000 attended these evangelistic services, in which 200 professed

conversion to Christianity, “multitudes who came only for the bread -

and meat stayed to pray and were saved.”® While working for
temperance reform, these women cared for the spiritual and temporal
needs of persons. -

As the ministries of the W.C.T.U. expanded under Willard’s
leadership, so did the women’s participation in a variety of
compassionate ministries that emerged as inseparable from tP}e
saving of souls. As mentioned earlier, the goal of Frances V\’f’lllard s
evangelistic vision was “the Christianizing of society”. The
complexity of the W.C.T.U.’s evangelistic reform can be seen in the
ministries sponsored by its Chicago chapter: two day nurseries, two
Sunday schools, an industrial school, a mission that she]tcn_ad four
thousand destitute or homeless women each year, a lodging for
men, and a low cost restaurant. Similar ministries were represented
in the forty departments of the national organizatlion.” Willard’s
presidency ended with her death in 1898. In the first decade of her
leadership, the WCTU quadrupled its membership as well as
carving space for women to practice holistic ministries of
evangelism.

Conclusions

This essay begins with the premise that women’s contribu-
tions have yet to be included in the categories of discourse related to
the study of evangelism. This circumstance arises at least in part
because conceptions of evangelism have been too narrowly
associated with verbal proclamation of the gospel. By integrating the
contributions of selected women from the eighteenth and nineteenth
centuries, this essay suggests a more complex and nuanced concept
of evangelism that resonates with contemporary themes in the
academic study of evangelism. Based on their evangelistic practices,
these women proclaimed the message of salvation through the
fullness of their ministries that reached beyond the role of preacher.
Such a conception of evangelism recognizes the intricate web of
ministries and roles that contribute to the care of whole persons and
their initiation into the reign of God.
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Wesley and Asbury as Evangelisfs
Scott J. Jones

What 1 am proposing in this paper has the character of an hypothesis
about how best to interpret the history of Methodism. I freely admit
that T do not have the detailed evidence to support this reading
of Methodism’s history. Over the next several years I hope to test

the hypothesis by examining the relevant sources and looking at’

similar interpretive frameworks for either confirmation or rejection
of this basic idea. The basic insight which I want to test is that
Methodism both in eighteenth century England and in the early
national period in America formed one way in which Christianity
adapted to modermity by embracing a particular form of
individualism, community by free association, and a free-market
style of competitive denominationalism.

Russell Richey’s seminal work, Early American Methodism
“agonizes” over the issues of continuity and change from
Methodism’s English beginnings to the church it became in the new
republic." He resists the notion that the most important change was
at the 1784 Christmas Conference. He says, “While the significance
of that foundational, organizational event is acknowledged, the
volume argues strenuously for important continuities between the
first and subsequent decades of Methodist experience.”> He then
argues for many significant changes which occurred in the early
decades of the nineteenth century which contributed to the direction
of the church during that period.

Richey’s work, along with that of Nathan Hatch, John
Wigger, Gregory Schneider, Dee Andrews, Christine Heyrman and
other scholars of the period have greatly enriched our understanding
of early Methodism. What I am about to say in this essay is not
intended to contradict their conclusions. Indeed, I am deeply
indebted to their new evidence and interpretative perspectives.
Instead, I propose to ask about continuity and change somewhat
more broadly than did Richey, by focusing on similarities and
difference in the evangelistic practice of Wesley and Asbury. By
focusing on evangelistic practice, I am deliberately using a
contemporary debate about the definition of ‘“evangelism” to
highlight implicit tensions in the practices of both of these early
Methodist leaders.

Scott J. Jones is McCreless Associate Professor of Evangelism,
Perkins School of Theology, Southern Methodist University,
Dallas, TX. '
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I hope the contribution of this paper is to show one aspect of
continuity and one of change that are often underemphasized.

The key area of continuity is that both Wesley and Asbury
understood their mission to be the same. They shared an
understanding of the gospel that each summarized as “scriptural
holiness” and they used the Methodist forms developed between
1738 and 1750 to accomplish that mission. _

The key area of change is the context in which Asbury
pursued this mission. Nathan Hatch has pointed to this in his
Democratization of American Christianity. He said, “The democratic
orientation of American Christianity, audience centered, intellec-
tually open to all, organizationally fragmented, and popularly led,
meant that the church prospered in this vast expanse of land, even as
loud and competing preachers stormed America’s once-hallowed
sanctuary. With exuberance and novelty, in word and song, they
reshaped Christianity’s solemn message in idioms that people
cherished as their own.” Hatch’s “sovereign audience” is an
important indicator of the change in context.

The change can be seen in two corresponding versions of
how Methodism’s mission was viewed. In the large minutes of
British Methodism, the mission was stated, “Q. 3. What may we
reasonably believe to be God’s design in raising up the Preachers
called Methodists? A. Not to form any new sect; but to reform the
nation, particularly the Church; and to spread scriptural holiness
over the land.” In the 1785 Discipline, it says, “To reform the
Continent, and to spread scriptural Holiness over these Lands.””

The use of “scriptural holiness” in both versions underscores
the continuity of mission between the English Methodists and the
newly formed American Methodist Episcopal Church. The use of
“continent” rather than “nation” may indicate that the Americans saw
their mission as including Canada and not just the new country.

However, the crucial difference is that they made no
reference to the Church. In part, this is due to the formation of
episcopal Methodism as a separate church. But it also underscores
the fact that there was no nationally established church in need of
reform. Some states had established churches, but the practice of
religious freedom even prior to the passage of the Bill of Rights had
allowed for varieties of religious expression. For example, when
John Adams moved from Massachusetts to Philadelphia as a
delegate to the Continental Congress in 1774, he had many religious
options. His biographer, David. McCullough writes, “With
numerous denominations to choose from (everything except
Congregational), he tried nearly all—the Anglican Christ Church,
the meetinghouses of the Methodists, Baptists, Presbyterians,
Quakers, the German Moravians—and passed judgment on them all,
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both their music and the comparative quality of their preaching.”
While different denominations had differing relationships with the
colonial governments and different levels of strength in different
-regions of the country, the way in which the colonies were settled
and governed led to a denominational pattern of religion which was
then sealed by the Bill of Rights. The implications for this change on
the future of Methodism were enormous. These will be explored
when considering Asbury as evangelist.

Two aspects of the contemporary scholarship about -

evangelism will provide help in shaping the interpretive framework
for the study of early Methodism. The first is to consider the

question, “what is evangelism.” A great deal of theological debate

has helped to shape a deeper understanding of how best to conceive
of this ministry of the church. Two options capture the crucial
difference dividing the various definitions. According to the first,
gvangelism should be construed as a ministry that aims at helping
persons progress through the whole of the Christian life. Thus,
everything that the church does is a ministry of the gospel, the
euangelion, and thus is evangelism. A second alternative suggests
that it is more useful to use the term only for those ministries which
seek to help persons who are not Christians enter into the Christian
life. While a variety of such definitions have been offered by
scholars in the field of evangelism, I have argued for the usefulness
of the following definition: “Evangelism is that set of loving,
intentional activities governed by the goal of initiating persons into
Christian discipleship in response to the reign of God.””.

Clearly this understanding of evangelism presumes that the

persons being evangelized are not Christian disciples, and that the -

ministries undertaken by the church have the goal of helping them be
transformed into Christian disciples. Such a definition thus
presupposes an understanding of who is and who is not a Christian.
Once again, a variety of definitions abound, but two groups might
be helpful. _

On the one hand are definitions based on group identity,

often backed up by doctrines emphasizing the efficacy of the

sacraments. If we label this a Christendom model, one presumes
that one is born a Christian because one’s family is Christian and
one has participated in the necessary rites—usually baptism as an
infant—that incorporate one into the Church and make one a
Christian. On this understanding, the vast majority of the non-
Jewish residents of England in the year 1500 were Christians. By
birth into a Christian family and by the sacrament of baptism, they
were made Christian disciples. To have suggested to such a person
that they were anything other than Christian would have been
nonsensical. One of the most significant changes associated with the
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rise of modernity and individualism is the breakdown of this
understanding. Nevertheless, there are still cultural groups in the
world where this mind set still prevails. In 1994 1 was part of a
delegation visiting with the sacristan of the Armenian patriarchate in
Jerusalem. One of the leaders of my Methodist group asked “How
many of your people are Christian?” He responded with a puzzled
look, as if we had just asked a very stupid question, “Why, all of
them, of course.” Someone then followed up by asking, “How
many of them practice their faith?” He then understood the point and
said, “About forty percent.” For him, to be Armenian is to be
Christian. In another context, I asked an Hispanic protestant pastor
what would happen if he went up to a Mexican immigrant in Texas
and said, “Are you a Christian?” He said that in response to such a
question, the Mexican would say, “What do you think I am, a dog?
Of course I'm a Christian. I'm a human being.” Some Roman
Catholic leaders have said to me that, in their view, the sacrament of
baptism makes a person a Christian regardless of anything else that
happens or anything that they choose during the rest of their lives.

A second range of answers to who is a Christian rests on an
understanding of individual decision and commitment to follow a
path of discipleship. Thus, those persons are Christians who
faithfully accept God’s offer of salvation and respond by
participating in the life of the.church, by affirming certain beliefs, by
seeking to live a moral life, by sharing their faith with others, by
have a conversion experience, by being baptized, by serving the
poor, and by participating in the spiritnal disciplines such as prayer,
fasting, Bible study, worship and eucharist. Thus, one can suggest
that persons who follow in the pathway of discipleship are
Christians, and those who completely ighore such practices are not
Christians.

‘The second aspect of the discussion of evangelism that is
helpful here is the question of enculturating the gospel. The

‘missiological work of the last two centuries has examined in some

detail the necessity of finding culturally appropriate forms in which
the gospel can be shared with new persons. As missionary efforts
from Europe and America expanded during the nineteenth century, it
eventually became clear that too often conversion to Christianity was
linked to Western cultural practices such as dress, language, and
music. During the twentieth century, missiologists and scholars in
evangelism have become convinced that the gospel must be
enculturated. This means that while there is only one Christian
gospel, it should take on many different forms and expressions:
Indigenous theologies, worship styles, musical expressions and
other forms of Christian life have developed as indigenous leaders
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have taken control of Christian churches in Asia, South America and

Africa.

This drive to enculturation of the gospel has two
motivations. First, Christianity has believed in incarnation because
of its founding events. The New Testament teaches that God took
on human form, became flesh, and thus that Ged chose to express
God’s self within the limitations of a Jewish man from first-century
Palestine. This incarnational motif is central to the Christian

message. Within a few decades the Christian community extended -

the logic of incarnation to allow the inclusion of the Gentiles without
requiring of them onerous cultural changes. Thus, Gentiles could
join the community without circumcision or observing the dietary
laws of first-century Judaism. This drive to incarnate the gospel in
new cultures has led to the missionary expansion of Christianity and
its adopting a variety of forms. David Bosch, using Hans Kiing’s
description of six paradigms in Christian history, has argued that
our undertstanding of ecclesiology and missiology has undergone
significant transformation in each successive enculturation.

The second motivation for enculturating the gospel is love

for people. John 3:16 may summarize this motivation best: “For
God so loved the world that he gave his only Son, so that everyone
who believes in him may not perish but may have eternal life.”” - As
a motivation for evangelism, a concern for lost persons and their

salvation ranks high on the list. Loving persons, however, means -

understanding them and adapting to their circumstances in order to
reach them for the Gospel. This means that some changes in how
the gospel is expressed must be made if new groups of persons are
to be evangelized. :
This motivation of loving persons and adapting to their
cultural circumstances in order to evangelize them is one of the
sources for Nathan Hatch’s articulation of the sovereign audience. If
one’s mission is to spread scriptural holiness, then one must do so
by enculturating the gospel among a particular people in a particular
time and place. How one evaluates the success of such an
enculturation is always a controversial and difficult business.
Because Christianity has never appeared in a pure form but has
always been expressed in one cultural form or another, there is the
temptation to presume that a particular cultural form is normative for
all others. Such rigidity has often prevented Christianity’s spread
where it might have gone farther. At the same time, others argue that
a too-ready willingness to compromise with new cultures has
compromised the gospel and diluted its witness unnecessarily.
Leaders of Christian churches and missionaries in the field have
always been faced with difficult decisions about what is essential to
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!:he gospel and what must not be compromised in order to protect its
integrity. ‘ :

From this perspective, can we offer any insights into what
exactly Wesley was doing evangelistically in eighteenth-century
England? Wesley’s efforts should best be understood as seeking the
salvation of nominal Christians. By the phrase “scriptural holiness”
he understands the way of salvation that lies at the heart of the
Bible’s teaching.” In his spiritual and theological crisis of 1738-39
he came to understand that he was a Christian in name only. To be a
real Christian required saving faith and the spiritual journey through
the steps of repentance, justification and sanctification which the
Bible taught when considered as a whole, This system of salvation
constituted the general tenor of Scripture as well as the heart of
Christian doctrine. Wesley’s chief concern was how to save his own
soul and those of persons who heard him. The crucial judgment that
he was making was that nominal Christianity, based in the
sacrament of baptism, occasional worship, and identification with
the Church, was no Christianity. His sermons before the University
of Oxford between 1738 and 1744 made it clear that scriptural
Christianity was something different from the version normally
practiced at the University, His surveys of the state of religion in the
world hardly gave England and Europe a better status than heathen
Africa or the Islamic countries. : _

During the next ten years, Wesley employed seven key
methods of achieving this goal. These are societies, itinerancy, class
meetings, conference, publication, field preaching, and lay
preachers. In a series of lectures I would treat these chronologically,
showing the ways in which borrowed the ideas others or stumbled
upon the method and found it useful for his purposes. For example,
his father’s association with various religious socicties, his
experiences with various groups at Oxford and in Georgia, and his
association with the Moravians in the Fetter Lane Society made the
formation of societies a natural method. More serendipitously, the
development of the class meeting, first to raise money to pay for the
New Room and then later to “watch over one another in love,” fit
his purposes as well. Five of his seven methods—societies,
itinerancy, class meetings, conference, and publication—were
activities which came easily to Wesley as the revival progressed.
They were not difficult for him to embrace.

Two of his key methods, however, were quite difficult for
him to adopt. Field preaching was something which did not come
naturally. George Whitefield preached in the open air in Bristol
when he was denied the use of a pulpit there, He asked Wesley to
come and take his place because Whiteficld was leaving for
America, On March 31, 1739 Wesley arrived in Bristol and watched
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Whitefield. He says, “I could scarce reconcile myself at first to this
strange way of preaching in the fields, of which he set me an
example on Sunday, having been all my life (till very lately) so
tenacious of every point relating to decency and order that I should
have thought the saving of souls almost a sin if it had not been done
in a church.”'® Wesley’s Journal entry underscores the reluctance
that he felt in adopting this new method. Yet, by the end of his
ministry he was so committed to field preaching that he told

Methodists to continue the practice, even when they had chapels in -

which they normally worshipped. Wesley was driven by his
mission -to reach the population where he would be received and
where he could accomplish his goal. The problem in adopting this
method was its violation of the normal practice of the Church of
England. It was at root a problem in ecclesiology.

Wesley’s second issue has to do with the use of lay .

preachers. John Cennick was one of the earliest lay persons to begin
preaching. Heitzenrater notes that he cast lots to find out God’s will
in the matter and spoke with boldness to the people under a
sycamore tree.'' Thomas Maxfield forced the issue when he began
preaching at the Foundery in Wesley’s absence. Wesley was
opposed to this, and Susanna is reported to have said to him, “Take
care what you do with respect to that young man, for he is as surely
called of God to preach, as you are. Examine what have been the
fruits of his preaching, and hear him also yourself.” Henry Moore

reports that Wesley “bowed before the force of truth, and could only
say, ‘It is the Lord: let him do what seemeth him good.””’* Once -

again, what bothered Wesley was the irregularity of the method. It
violated the order of the Church of England, and resonated with the
kind of anti-ecclesiastical practices associated with the English Civil
War and the enthusiasm of the Interregnum. .

For both field preaching and lay preaching, what convinced

Wesley was the fruitfulness of the activity. Field preaching gathered
large crowds of potential converts, and lay preaching multiplied the
laborers in the ficlds. As Wesley’s opportunities for preaching
multiplied, he clearly needed assistants. At first these lay men
covered his home bases of Bristol and London while he traveled.
Later, they would become itinerants, traveling around the country as
did their leader.

The root problem inhibiting Wesley’s revival was his
attachment to the Church of England. This became apparent in the
1750°s as the question of separating from the church heated up.
Wesley, partly out of his personal conviction but also with pressure
from Charles, vowed never to separate from the church unless he
was prohibited from forming societies and preaching out of doors.
Barring such a prohibition, he would remain in the church. Indeed,
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he took pains to prevent Methodist preaching from co i i
services in local parishes and even. spuggesteg that wheﬁp?\t&gtghc‘:rilitsi:
societies were formed, attendance at the local parish usuall
increased. Y
. Given Wesley’s doctrine of scriptural holiness and his
vanious* methods of transforming persons’ lives to experience
salvation in this way, was Wesley an evangelist? Part of what is
going on with eighteenth-century Methodism is Wesley’s analysis
that the persons who live in England are, generally speaking, not
Christians. If the definition of evangelism rests upon lo;ring
intentional activities governed by the goal of initiating persons into
Christian discipleship, Wesley was clearly an evangelist because he
regarded the vast majority of baptized, nominally Christian
inhabitants of England to be non-Christians.
. At the same time, he regarded the Church of England as the
most scriptural national Church in the world.” Yet this Church in
all of its practices presumed that England was a Christian country
whose inhabitants were Christians. The presence of Jews had long
beeq an anomaly to this understanding. More recently, the formation
of dissenting churches and the Act of Toleration had introduced a
very new element into the society. However, the Church of England
remained established, and its social and political connections gave
great force to the theological image -of a single nation with a single
church united in common prayer through a common liturgy with a
single hierarchy of which the king was both political sovereign and
religious governor of the Church. Richard Hooker’s metaphor of
church and state being two sides of the same coin may have been
challenged by John Locke’s views on toleration, but the ecclesial
reality in eighteenth-century England bore a greater resemblance to
the 16" century than to the 21* century.
. Inlooking at Asbury’s situation in America, Richey is right
In raising the questions of continuity and change.

My hypothesis is that the greatest continuity in Methodism is
the continuity in mission. Asbury and the American Methodists
continued to see their task as spreading scriptural holiness. They
kept the same doctrine as Wesley, whatever one thinks they meant
by the restrictive rules of the 1808 General Conference and whatever
was their relationship to Wesley’s sermons and notes as doctrinal
standards. While the formal question is perhaps beyond our
certainty, the substantive point is clear—American Methodism was
in substantial agreement with Wesley’s doctrine.

Furthermore, many of Wesley’s methods were replicated in
the new world. Field preaching, class meetings, itinerancy,
conference, and publication all were continued. They underwent
further development. Societies became congregations, field
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preaching became camp meetings, itinerancy followed the frontier,’
conferences were multiplied and then became general and were
finally delegated, and the range of publications extended to
newspapers as well as books and tracts.

Richey argues that 1784 has been overemphasized as the
point of change. In many ways he is right. Many of the changes

began before that year, and many of the similarities continued long -

after that point. Given the variety of specific practices which he

examines, the Christmas Conference is not the cataclysmic transition .

that many have supposed. ‘
Nevertheless, I am proposing that the most important change

in Methodism does in fact happen at the Christmas Conference.
Methodism’s relationship to the Church of England in the colonies
had been complex, and the tensions were already evident by the time
of the 1779 Fluvanna Conference and the abortive self-ordinations:

there. However, the real change of the Christmas Conference was to

decisively set Methodism free from any entanglement with the
Church of England and its successor Protestant Episcopal Church.
The mission no longer said that part of Methodism’s purpose was to
“reform . . . particularly the Church.” Their goal was to be the
church.

Moreover the emerging pattern of religion in the new nation
offered Methodism the opportunity to be a particular kind of church.
While some denominations remained established in particular
colonies well into the 19™ century, the practice of religious freedom
gave Methodism, along with the Baptists, black denominations,
Church of Christ, Mormons and other groups the opportunity to
compete. The shape of the religious landscape had just changed.

Specifically, the American churches had to combine. the
denominational form, invented during the 16" century European
reformation, and combine it with the justification for
denominationalism invented at the Westminster Assembly in the 17"
century, and place that in a context where a predominantly Christian
country would have no established church while that political unit
was rapidly expanding geographically and numerically. Never
before in Christian history had such a situation occurred.
Christendom was dead. An unparalleled missionary opportunity that
did not invelve crossing political boundaries was being offered.

The resulting opportunity was exploited by these five groups
to the detriment of Presbyterians, Episcopalians and Congregation-
alists who were used to more stable situations and the establishment
of religion. They were not prepared to cope with rapid geographic
expansion nor were they ready for genuinely open competition
between denominations. :
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I believe Nathan Hatch has offered the i
component of this new situation with his phrase q}?tf; ;?‘izgiarg
audlcr_lce.” He makes the argument through his Democratization gof
Amencap_Christianity that the balance of power has now shifted
from r?hglous elites to the shapers of popular culture, Churches that
are going to be successful in this new situation are those that can
Interact with popular culture to maximize their numerical strength
and thereby shape the expression of Christianity. Hatch points to
vernacular preaching, the use of inexpensive print media, and gospel .
music in the context of the camp meeting as ways in which these
groups captured the religious life of the American people during the
Second Great Awakening. Other denominations began to adapt. The
struggle within the Presbyterian Church over Finney’s New
Methods was precisely the struggle about how to adjust to this new
situation.

Methqc_iism’s approach was greatly suited to this new
context. Its itinerancy, its leadership development, its interest in
publication and commitment to hymnody, and its doctrine stressing
cxperience, conversion and small groups for discipleship were all
uniquely suited to make the most of this opportunity, My larger
thesis will argue that America in 1800 is the most modern nation in
the world. By “modern” I mean that is is characterized by the
following: di_strust of tradition, focus on individual more than the
group, pluralism of religious expression within a nation, personal
value earned by merit and function rather than birth, epistemological
empiricism, technological advances made possible by scientific
discoveries, and immigration patterns characterized by individuals
and families rather than tribes. Democratic political theory and
capitalist economic theory, both expressions of individual liberty
are the guiding principles of this new way of life. Please understand
that by “modern” I do not mean to place a positive value judgment
on all of its aspects. Rather, this is an attempt to describe a set of
cultural patterns that have largely characterized the United States,
and increasingly of Western Europe as well. The cultural revolution
that some call post-modernism may be a reaction against these trends
and the formation of a new culture. I suspect it is actually better
descrlt_)ed as hyper-modernism, a further increase in the sovereignty
of the individual and the loss of group influence.

Two points of continuity with Wesley make American
Meth_oc!lsm’s adaptation to modernity possible. First was Wesley’s
conviction that people do not become Christian by birth into a
Christian nation or by the sacrament of baptism as infants. Wesley’s
conviction that England was a non-Christian nation that needed the
gospel was much more true of a nation where there was no
established church, I am not speaking here about statistics of church
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attendance. I am arguing that the conception of Christendom, if ever

present in some of the colonies (one might argue for 17" century
Massachusetts, for example) was not present in the national period.
No one would say to Asbury “But we are all Christians already,
there is no need of your preaching here” in the way that this was
said to Wesley. Wesley had already made the shift to a modemn
understanding of Christian identity being shaped by individual faith
and practice rather than group idenitity. Asbury simply applied that
to a singularly ripe situation.

The other point has to do with the clarity both men had about '

their mission. They were in the business of saving souls,
understood as spreading scriptural holiness. Asbury’s purpose in
going to America was clearly stated in his Journal for September 12,
1771:

I will set down a few things that lie on my mind.
Whether am I going? To the New World. What do
to? to gain honour? No, if I know my own heart. To
get money? No: I am going to live to God, and to
bring others so to do. In America there has been a
work of God: some moving first amongst the
Friends, but in time it declined. Likewise by the
Presbyterians, but amonst them also it declined. The
people God owns in England, are the Methodists.
The doctrines they preach, and the discipline they
enforce, are, I believe, the purest of any people now
in the world. The Lord has greatly blessed these
doctrines and this discipline in the three kingdoms:
they must therefore be pleasing to him. If God does
not acknowledge me in America, I will soon return to
England. I know my views are upright now; may
they never be otherwise."?

Near the end of Asbury’s life, I believe one can argue that his
resolution of 1771 was kept. His valedictory to McKendree, given
at the Genessee Annual Conference in August of 1813 summarizes
his concerns. His concerns with Methodist polity are always
functions of his conviction that the mission comes first, and the
Methodist way of being church was the best way of accomplishing
the mission. He says, :

You know, my brother, that the present ministerial
cant is that we cannot now, as in former apostolical
days, have such doctrines, such discipline, such
convictions, such conversions, such witnesses of
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sanctification, and such holy men. But I say that we
can; I say we must; yea, I say we have. And can men
claim the rights and privileges of apostles if they are
Imposters and nol true ministers of the holy
sanctuary? Instead of gong to preach, they stay to
preach. Hence it is that schools, colleges, and
universities undertake to make men ministers that the
Lord Jesus Christ never commanded to be made. The
present Episcopal Churches are greatly independent
of each other. All the numerous orders of
Presbyterians, Independents, and Baptists are also
local. If we wish to see pure and unadulterated
Church history, let us go to the Acts of the Apostles
and mark the characters of those ministers in the time
of persecution—such as Paul, Timothy, Titus,
Tychicus, Archippus, Trophimus, Artemas, Luke,
Epaphroditus, etc.—men who did honor to
themselves as ministers of Christ. But there are too
many the opposite of these, whom we can view in no
other light, at present, than as men going into the
ministry by their learning, sent by their parents or
moved by pride, the love of ease, money or honor.
Are not such moved by Satan more than by the Holy
Ghost to assume the sacred office of the holy
ministry?

.« . You will say if our Church were as
pure as the primitive Church, will it not, may it not,
like other modern, decline? I answer, We live in a
purer age and in a free country. If discipline be
maintained, men that carry sand instead of salt for the
sheep will be constrained soon to leave us, to join
some more honorable, but perhaps fallen, Church
where they can have more ease and greater
emoluments. We have lived to see the end of such
persons who left us and set up for
themselves—witness Hammett and O’Kelly.!

I suggest that the most helpful interpretive framework for
understanding early American Methodism is to focus on a deep
understanding of their sense of mission and a ri gorous evaluation of
their new context in which that missionary effort was undertaken.

. What explanatory power does this analysis have for
enriching our understanding of early American Methodism? 1
suggest that more emphasis needs to be placed on the intention and
sense of mission that drove Asbury, and the changing context that
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shaped how his mission was carried out. The most important factor
in the new context was the demominational pattern of Christianity
that introduced a new relationship between the people being
evangelized and the leaders of the churches. Two examples might
indicate how this view would re-shape one’s understanding of
Methodism’s early history.

Such a perspective would make a difference, for example, in
how Methodism’s relationship to slavery is analyzed. On the one
hand, the great moral evil of slavery was recognized by John
Wesley and many early Methodists had a strong witness against it.
Frecborn Garrettson understood that becoming a Christian among
the Methodists required manumitting his slaves. The famous line in
the General Rules required slaveholders to set their slaves free, and
John Wigger has pointed out evidence from many Quarterly
Conferences where this rule was enforced."

So why then did the Church relax its teaching? The answer
lies in a clear mission compromised by a sovereign audience. In
order to save souls, they could not attack slavery in the south.
Churches that sought to insist on their own standards in this matter
could never get a hearing in those states where slavery was
increasingly the basis for the economy. The mission of saving souls
applied in part to the white slaveholders. They needed to hear the
gospel and experience salvation. Even from the perspective of
battling slavery, the evangelistic efforts among southern
slaveholding whites would have made the condition of slaves better
where the Methodists preached the gospel. )

More importantly, the evangelistic ministry'in the South was

understood to be saving the eternal souls of the slaves themselves.
As Asbury saw the matter, to insist on battling the institution of
slavery would have doomed thousands of blacks to hell because
they would not have heard the message and responded with faith
and the spiritual disciplines taught by the Methodists.

The second issue is why did Methodism begin to decline?
Dee Andrews helps us to see that what is going on here is a choice
of which audience is going to be sovereign. She says,
provocatively, “Nineteenth-century Methodism’s momentum toward
gentility may in many respects be seen as anl effort not to draw rich
men into the church but to keep them there.”'® She continues,

The more “American” many Methodists became after
1800, finally, the more they clung to the conservative
prerogatives of American life: the power of men
within the ministry, the privatization of the
household, the respectability of the rising middle
class, and the protected position of slaveholders
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within the church.” Herein lay the

Methodist challenges: how to 1}"ema;in tgrru(::at?zt tgg
radlpal. nvision of John Wesley’s Primitive
Christianity while wielding the influence suitable to
an institution of its size and public authority."”

In many ways this history of nineteenth century Methodism i

the leadership of the church juggled the issue:sry which Alllsdﬁ\l:shl?;z
identified with mixed levels of success. On the whole, however, b
the 1920’s the Methodist Episcopal Church and the Metho’dis)‘([
Episcopal Church, South, opted for middle-class respectability with
all of the liturgical, educational and doctrinal adjustments necessary
to reaching that group. The radical, counter-cultural days described
by Andrews, Hatch, Wigger and Heyrman are gone. Methodism
lﬁ?ihes its peak of market share and the long decline of influence

ns.
Asbury’s attempt to deal with the issues of slave

was a matter of riding in a cart pulled by several gallopri}r(lgnl?og;zis
where each horse has its own mind and yet is somewhat responsive,
to the 1eigns. In 1816 one of the horses broke off, and in 1824 and
1830 so did others. In 1844 the two lead horses decided to part
company, and the leadership of the Methodist Episcopal Chuich
split as well. In. part this was a_ division over how best to
characterize the mission of the church, but in every case they were

missionary differences shaped by the question of which audience
was going to be sovereign.
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On Teaching Evangelistic Preaching:
A Bibliographic Essay

Stephen W. Rankin

To paraphrase an old adage, of the writing of books on preaching
there seems to be no end. The writing of books on evangelistic .
preaching, however, is another matter. What does an evangelism
professor do if she or he is looking for a way to help students
consider the role of preaching in evangelism? This essay offers a
sampling of books that may help to answer this question. All are of
readable length and of sufficient utility. All are worthy of serious
consideration for a class. As one might imagine, each has notable
qualities that give a professor, seeking resources, a few options.

The first book combines cultural analysis with biblical
€xegesis and sermon organization. Robert G. Duffett’s, A Relevant
Word: Communicating the Gospel to Seekers, (Valley Forge, PA:
Judson Press, 1995), considers how American culture has changed
since World War II and comments on how best to preach to seekers
embedded in this culture, The first three chapters provide the cultural
analysis, quoting frequently from the works of Peter Berger. To
make the analysis concrete, Duffett describes a fictitious though
recognizable family (the “Betz” family). It is a familiar story, with
the parents representing the “I Love Lucy” generation. Retired, they
have lived in the same home in the suburbs their entire marriage; the
husband has worked the same job and the wife has been a “stay-at-
home mom” rearing their three children. They attend the same
denominational (“ancestral” or “immigrant” as Duffett puts it) church
of their ancestors. Their adult children, on the other hand, typify the
rootlessness and alienation of postmodern culture. The parents are
pained and confused by their children’s lifestyles. They do not
understand the multiple job and geography changes. Divorce has
rent the family fabric. The children all dropped out of church, but
are attempting to find their way back.

The Betz family offers the paradigm preachers need to keep
in mind as they prepare sermons, says Duffett. How does one
preach the gospel to them? He devotes one chapter to what might be
considered a refresher course in biblical interpretation. His narrative

Stephen W. Rankin is Associate Professor of Religious Studies and
Campus Minister at Southwestern College, Winfield, KS
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convictions are demonsirated by the ready attention he pays to
genre. He then moves to the main feature of his exegetical method,
called “crisscross interpretation:” “What is important in crisscross
interpretation is focus and movement. The focus is always on
contemporary concerns. The starting point may be either then or
now, but at some point the two must ‘crisscross,”” (pp. 35-56).
This is a helpful reminder for a preacher (at least one who enjoys
exegesis) who can get trapped explaining her or his discoveries and
fail to get to the contemporary situation, thus never preaching the
relevant word. Duffett emphasizes this “back-and-forth” between
text and our context in order for the preacher constantly to look for
ways to connect with seeker-hearers.

' Duffett then turns to explicit homiletical advice. The preacher
should pinpoint a theme (one to two words) and a message
statement (six to eight words) to focus the message.! Duffett
expounds on what he calls the “move pattern,” to how the content of
the sermon body is sequenced. Here the preacher is encouraged to
vary the approach (see pp. 107-111).> The move pattern as Duffett
describes it keeps the preacher working at bridging the gap between
the scriptural word and today’s hearers.

The author scatters lists of points to remember and practices
to avoid throughout this section of the book. For example, one can
find one for organizing the sermon (p. 99) and one for what to avoid
(p. 125). In this section Duffett goes against conventional wisdom
in arguing for the judicious use of the preacher’s own personal life,
first to help the preacher develop the sermon’s emotional tone (i.e.
the “emotional memory” so important if one is to connect with
seekers -see p. 119), then to help illustrate its points. The preacher
risks being more self-revealing in order to connect—to bridge the
gap—with largely secularized hearers. The goal of a relevant word
is constantly kept in mind. '

From Duffett’s relevant word we move to William
Willimon’s intrusive word (The Intrusive Word: Preaching to the
Unbaptized, [Eerdmans, 1994]). Here one finds vintage Willimon.
The book is in effect a collection of essays that reflect theologically
on evangelistic preaching. No explicit practical advice emerges here,
no overt “how to,” but clearly Willimon wants the preacher to avoid
certain things. To reinforce those points, he includes a sample
sermon at the end of each chapter. Like Duffett, his narrative
approach is pronounced and persistent and, for a person interested
in the structure and impact of sermon delivery, it is a pleasure to
watch the master work.

To preach cvangelistically, says Willimon, we need sound
theology rather than acute social analysis.’” If we downplay the
intrusiveness of the gospel in order to bridge cultural gaps, we
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pander instead of preach. Theology based on the death and
resurrection of Jesus is absolutely necessary: “If God did not
trl_umph over Caesar and all the legions of death on Easter then God
will never triumph on Sunday in my church over The ffVall Street
Journal and Leo Buscaglia” (p. 25).

. _ Willimon is doggedly critical of the church-growth oriented
inductive approach that purports to cross the gap between today’s
culture and the gospel. (Given this fact, he likely would criticize
certain of Duffett’s assumptions about how to connect with one’s
hearers.) Willimon wants to go in precisely the opposite direction,
arguing that evangelism actually happens within that gap: “I would
like to plead for another way, a way that sees the prime evangelistic
moment, not in resolution and solution, but in the gap, the gap
between us and God, as well as the peculiar way in which God
deals' with that gap in Jesus Christ,” (p. 61). He names the problem
he wishes to correct: “We preachers often try to get too close to our
listeners, to bridge the gap, to make it all sound casy. There is
something to be said for making it sound too difficult,” (p. 62).

. Certainly, Willimon gives sage warning to people who
uncritically employ the methods he derides. In fairness to those who
would bridge the gap, however, one should note that the kind of gap
to which Willimon refers is not the gap that Duffett seeks to bridge.
In Duffett’s work we have what might be called, for lack of a better
term, a translation gap. It is the age-old missiological challenge of
contextualizing the gospel so that it might be understood by the host
culture (in this case postmodern western culture). Willimon’s gap,
on the other hand, scems to define the ontological—the chasm
betwec_n God and humans—which fits the aim of his book. At the
same time, such a distinction should not be overplayed precisely
because, Willimon argues, we worldlings do not understand
because we will not understand. '

~ The sermons in The Intrusive Word illustrate an internal
tension that Willimon feels about the nature of evangelistic
preaching. All the sermons took place in Duke Chapel to the regular
chapel crowd. Willimon knows this and reflects on the make-up of
the congregation. Many of them are baptized Christians. Some are
baptized, but unsure about what they believe or think. A few no
doubt are from among that group of “seekers” that evangelistic
preaching targets. But, what purpose do these sermons serve? -To
be sure, the gospel consistently appears, but again, for whom, and
to what end? In this regard, Willimon tellingly ends with the
statement, “I have not been able, in this book finally to decide
whether or not we are most concerned with preaching to the baptized
or with preaching to the unbaptized,” (135). His comment begs an
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important question: just what constitutes evangelistic preaching?
And how does one teach such preaching?

One response comes from one close to Willimon’s narrative
convictions, but who seems more willing than Willimon to utilize
inductive approaches. In this regard the author stands somewhere
between Duffett and Willimon. We turn now to a pair of books
from the same author, Craig Loscalzo,® the first entitled
Evangelistic Preaching that Connects: Guidance in Shaping Fresh
and Appealing Sermons, (InterVarsity Press, 1995). Although
Loscalzo criticizes (like Willimon) the market-driven approach of
some ‘“seeker-friendly” preaching, he also argues (like Duffett),
“Hearers can react to the gospel only when they understand what
they hear,” (p. 24). Using Romans 10:14 (*How shall they hear
without a preacher?’) he introduces a foundation for evangelistic
preaching that seeks to be both biblically and theologically sound
‘and culturally sensitive, neither pandering to the felt needs of
seekers nor refusing to communicate in langnage understandable to
the world. :

In so doing Loscalzo critically appropriates the kerygma -
didache distinction made well known by C.H. Dodd.” Loscalzo
likes Dodd’s general description, but extends Dodd’s point to argue
that evangelistic preaching involves more than proclaiming the death
and resurrection of Jesus (kerygma). It includes introducing people
to the attitudes and behaviors demonstrative of the reign of God
(didache) and calling them to repent and to be formed (which takes
time) by such teaching.

The remainder of the book is spent showing how the
inductive method, shaping both exegesis and sermon structure, is
superior to what used to pass for evangelistic preaching. Indeed, he
goes to some length in one chapter (“It Sure Doesn’t Look Like an
Evangelistic Sermon™) to explain how induction—though on the
surface perhaps unrecognizable as evangelistic—more effectively
reaches postmodern skeptics.® He follows with chapters on
preaching from the Old and New Testaments to show how the
inductive approach actually works for evangelistic preaching. For
the Old Testament, he takes texts from each of the traditional
divisions both to demonstrate his approach and to remind preachers
how pervasively the good news is found there. He does a parallel
description of New Testament genres and offers sermon ideas.
Given his inductive approach, he resembles Duffett’s crisscross
method, linking the core idea of a text with a common experience or
condition of people in the world.

Loscalzo’s more recent work, Apologetic Preaching:
Proclaiming Christ to a Postmodern World, (Inter Varsity Press,
2000), takes 1 Peter 3:15 as its theme: “Sanctify Christ as Lord in
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your hearts, always being ready to give a defense }

hope that lies within you, yet with gentleness and[gep\?éffrﬁi iothﬁe
last phrase qualifies and guides his notion of apologetic re.::lchi )
Skeptics want an accounting from Christians, but thgy undng.
stgmdably resist the haranguing and brow-beating often associati:l;i
with evangelistic preaching. This book tackles the apologetic task
Like his other book and Willimon’s Instrusive Word this volume
contamisi:ermong th?t illustrate each of his major thernes e

‘ ter a brief summary of the postmodern worl

90n81dqrs—chap_ter by chapter—each 01} the major issucds, chch::flgg
in the introduction. Postmoderns are bombarded with information
but hungry for mystery. Christians proclaim the mystery of the
death and resurrection of the Son of God (chapter 2). Postmoderns
are jaded and bereft of hope. Christians proclaim hope (chapter 3)
Postmoderns are filled with doubt. Christians offer humble
conﬁdencc (chapter 4). Postmoderns are convinced that all truth is
relative. Christians proclaim absolute truth in & truth-starved world
(chapter 5). The penultimate chapter focuses on Christology and the
final chapter gives Loscalzo’s practical suggestions for how to
preach apologetically. In all cases he emphasizes the need for
gentleness and reverence in dealing with skeptics and seekers.

One finds o probing analysis or original insight in this
work, but a solid and straightforward commendation of the
refreshed relevance of apologetic preaching. Again he stresses the
importance of the inductive method. In the chapter on mystery, he
makes use of the common practice of Christmas and Faster
worshippers and suggests that these holidays are great days to speak
directly to the un-churched. His sermon example (for Easter) begins
with the statement, “I'm glad you’re here,” then turns to the
common experience of hunger for mystery, When he deals with
skepticism, he roots the present age’s attitude in the upheavals of the
sixties. A society numbed by repeated disappointments with
institutions (including the church) needs hope. An example of a
Pentecost sermon begins with the skepticism people feel when they
Se¢ someone trying to “sell religion.” Loscalzo the preacher candidly
acknowledges the church’s own sins, then describes the experience
(Acts 2) of the disciples on that day. He concludes with, “Rather
than salespeople trying to sell their religion, we see witnesses who
draw a crowd by the content of their message,” (60). This last move
111ustratt_3s_ a major sub-theme in Apologetic Preaching. The
evangelistic word must be coupled with the authentic, vulnerable
witness of the Christian community (see pp. 76, ff. for example).
The same sort of movement follows in the chapters dealing with
confidence and truth. Each has a sermon or two to demonstrate
Loscalzo’s points.
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In the chapter on Christology (‘“Proclaiming Jesus Christto a

Postmodern World”), Loscalzo reminds the reader of a simple yet
critical point: if one wishes to preach to the skeptical, the jaded, the
despairing, one needs to see Jesus (as much as one can) through the
eyes of those on the other side of the pulpit. That vision should
guide the sermon-making process. To help the preacher in this task,
Loscalzo borrows a device from the theater: the “illusion of the first
time” (pp. 105 ff.). Having memorized the script and rehearsed

many times, actors know everything that is coming, but act as if .

they’re seeing and hearing it for the first time. Loscalzo argues that
apologetic preachers should do the same with Jesus. When we read
the gospel descriptions, we would do well temporarily to bracket (as
best we can) our previous study and experience with the texts and
consciously attempt to experience the narratives as if coming to them
fresh. Then, drawing on the reflections gained from this effort, we
build apologetic sermons that more readily connect with the
listeners. _ )

The book closes with some questions worthy of
consideration for anyone who preaches: “if un-churched people
heard my sermons, would they be better informed about the truth
claims of Christianity?” “Would seekers know what Christians
believe?’ “Would un-churched people understand why Christians
believe what they believe?” “Would detractors of the faith have had
their objections addressed?” “Did my preaching offer an accounting
for the hope that is in me?” (124)

Thus in Loscalzo’s work one finds accessible practical
guidance from a thoughtful practitioner who earnestly seeks to reach
people with the gospel.” A reader secking practical advice will be
pleased. One seeking analysis of the contemporary context might be
a little disappointed. One is tempted, for example, to quibble with
some of Loscalzo‘s generalizations about postmodernism, likewise
with Duffett’s (from the first work mentioned in this essay).
Somewhat like urban legends, descriptions of postmodernism pass
from book to pulpit to church community. Driven by the need to be
relevant, communicators of the gospel run the risk of stereotyping
the very people we seek to reach.

This is not the case with the last of the works to be reviewed
in this essay. Frank Honeycutt invited fourteen self-professed
agnostics and atheists to listen to eight of his sermons, to which they
would respond (in writing). They could offer any critique they
wished; the more candid the better. He promised them that there
would be no follow-up from him or anyone in his church, no bait-
and-switch to manipulate them into joining. He also invited eight
people who had recently returned to church (and had become
members of his congregation) to hear another set of four sermons

S I N —S—Sm————
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and, in similar fashion, to offer their responses. We are the happy
recipients of his findings in a book entitled, Preaching to Skeptics
and Seekers (Nashville: Abingdon Press, 2001). “Skeptics,” as one
might imagine, refer to the first group. “Seekers” refers to the

- recently-returned. The reader should note, therefore that Honeycuit

uses the term ‘seeker’ differently than the conventional usage within
evangelism and church growth circles.

In the introduction, Honeycutt states that he sces the
sermon as “a bridge (like Duffett) between street and pew for many
secular people, now drawn back to some sort of spirituality, but
with a lack of clarity as to what that might mean,” (16). A good
reminder for preachers: if a secular person is trying to connect or re-
connect with the Christian faith, her or his first step will most likely
be to attend a worship service. I we truly want to reach these folk,
we should know what they actually think. A very strong point of the
book, then, is its concreteness and specificity when talking about
postmodern skeptics and seekers, in contrast to the somewhat facile
and abstract gemeralizations of books already mentioned.?
Honeycuit likes these skeptics and he lets them speak (anonymity
protected) without sanding any rough edges on their input.

_ The book has two sections. Both parts follow the pattern of
introductory reflection, then a sermon, then an encapsulation of
critiques, followed in turn by Honeycutt’s own responses to their
comments. Among the significant things he discovers is that
skeptics (not surprisingly) like the teachings of Jesus and admire
Jesus the man (see, for example, p 48), but they did not care for the
authority that Christians give to Jesus, which they linked with the
authority that church members confer on preachers (p. 52). They did
not understand (and gave a strongly negative reaction to)
Honeycutt’s descriptions of sin and grace offered in a Reformation
Sunday sermon. He reports “an almost across the board resistance
to the concept of unconditional grace,” (61). Not only did these
reactions prompt him to consider what preachers might do to avoid
unnecessary confusion or offense, it also gave him pause to
acknowledge the great and non-negotiable gospel truths that are
stumbling blocks and foolishness to the world. In this one is
reminded of Willimon’s conviction that through the stumbling block
and foolishness comes the gospel. : '

In the final chapter of this section (“Learning to Preach from
a Pew of Agnostics”), he summarizes what he learned: (1) clarify
confusion about the biblical narrative, (2) raise doubts about doubt
(i.e. remind secular people how much they trust their own “doubts™
about organized religion), (3) strive for pastoral vulnerability, (4)
avoid pulpit preachments, (5) deal head-on with the reality of
suffering, and (6) find common (experiential) ground.
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In the second part of the book Honeycutt turns toward the
seckers, those recently returned to a conscious faith in Christ and to
church membership. His method differed significantly from that
used with the first group in one respect: he included these hearers in
a weekly lectionary study, making the construction of his sermon a
team effort. Otherwise everything else about the task was the same.
As one might expect from this group, the issues of departure and
return surfaced (pp. 107-108), as Honeycutt listened to their stories
and pondered their grappling with the scriptures. These themes arise
clearly within the four sermons included in the work.”

From the interaction with seekers Honeycutt draws the
following conclusions: (1) Clarify in-house theological jargon. (2)
Provide imaginative room for the Holy Spirit (i.e. don’t over
explain, but allow time for hearers’ tmaginations to work, to draw
inferences.) (3) Allow listeners to “finish” the sermon. Here
Honeycutt talks of the “elliptical shape” of a sermon the “dot-dot-dot
feel that is to be completed in the minds and hearts of the people,”
(p. '153). (He is quick to add that this idea does not imply that
“anything goes” in the beliefs and practices of the Christian life.)
(4) Make connections with God who “colors outside the lines,” (p.
155). Although Honeycutt is no pluralist, he does suggest that we
not put overly-strict limits on how God works in a person’s life to
woo that one toward God. Therefore preachers should not concern
themselves unnecessarily with correcting wayward ideas among
seekers. In other words, don’t look anxiously anti-pluralist. In time
misguided ideas will face challenge from the sustained presentation
of the gospel. (5) Preach between font and table, between the
watery death of baptism and feast of the crucified and resurrected
Christ, (p. 157). Honeycutt’s sacramental and narrative leanings
show clearly here. He, like Willimon, emphasizes the radical nature
of conversion and church membership. (6) Finally, trust the power

of the church year. Don’t hurry sermon ideas or force them. Let the -

church year (through the lections) bring up illustrations of the
human condition. Conversion is a slow and lifelong process (pp.
159-160).

- Laying the conclusions of our four authors (five books) side
by side, we find a number of similarities: (1) obviously, all agree on
the crucial importance of preaching evangelistically. As a sub-point,
all likewise have been formed by a narrative approach to theology
and preaching.’”® (2) All emphasize real respect for secularists,
skeptics and seekers and that this respect must not be feigned. They
also say that the same respect demands that we speak the truth as
well. (3) All acknowledge, in one form or other, that the best
evangelistic preaching requires openness and vulnerability (not to be
read as weakness or lack of conviction) on the part of the preacher.
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This posture reflects a necessary counterbalance to the stereotypical
imperiousness and authoritarianism of the hellfire-and-damnation
ev:«:m_gehst. (4) Most importantly, while all readily accept the
religiously pluralistic world we inhabit and (back to number 1) plead
for gentleness and openness, they all call for an unabashed
proclamation of the crucifixion and resurrection of Jesus Christ as
the heart of the gospel. This great and mysterious central claim
cannot and should not be avoided in the search for an effective
means to communicate with people outside the faith,

For those who preach and who like reading and thinking
about preaching, the sermons contained in these works are pure
pleasure, but one should take care. The differences of opinion
among the authors (the “gaps,” if 1 may co-opt Willimon’s notion
for a moment) evoke basic and bracing questions. For starters
what, exactly, constitutes evangelistic preaching? What makes an
evangelistic sermon qualitatively different from any Sunday homily
in which, according to all we learned in preaching class, the good
news should have central focus? This question is made more acute
when we take to heart another fact that all our authors mention:
many long-time pew sitters share questions, doubts, fears and
unbelief with the self-professed skeptics.!' What does knowing that
do to preaching? If preachers who climb the pulpit every Sunday
were to assume that every Sunday service calls for them to preach
evangelistically, what would change in their preparation and
delivery?

Three opposing answers come to mind. First, one might
return to the kerygma-didache distinction of C.H. Dodd mentioned
by Craig Loscalzo. It does have the advantage of clear definition
which corresponds to a clear focus for the sermon. Taking this way
suggests that a clear boundary exists between church and world.
Church members (though certainly continuing to suffer periodic
temptation or doubt) are those who have stepped on to the narrow
way of discipleship in Christ, for whom sermons need to be
doctrinal and practical. “Feed my sheep,” Jesus says. That’s the
pastor’s teaching role. ‘

The clarity holds for evangelistic preaching as well. An
evangelistic sermon clearly has in mind people not yet in the fold
and it clearly focuses on announcing the good news in Jesus’ death
and resurrection. The kind of response anticipated from this sermon
is clear: turn and receive God’s grace given in Christ and be initiated
into the reign of God. ‘

. But what about the way churches actually are today, filled
with people ignorant of basic gospel claims, even among long-time
church members? One might conclude, in view of this fact that, in
the end, evangelistic preaching is really no different than any other
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kind of preaching, given the characteristics of the postmodém world

we inhabit. Such a conclusion suggests dropping the idea of an
“evangelistic preaching” class or an ‘“evangelistic preaching”
segment in a regular preaching class. It also might help to explain
the relatively few books that speak directly to evangelistic preaching.
It furthermore suggests why the sermon examples in the books
reviewed seemed to slip back and forth between so-called outsiders
and insiders. Finally, this conclusion lengthens the list of books
worthy of consideration, especially since no female or ethnic authors
appear in the present review. Does not Barbara Brown Taylor, to
take one well-known example, have something to say that sheds
light on preaching evangelisticaily?

Of course, the answer is yes. But as soon as one starts down
this broadening path, one remembers another adage: if a word can
mean anything, it means nothing. If all preaching is evangelistic,
then none is. As hard as it may be to define and recognize
evangelistic preaching, it is equally as necessary to try. In this light
Craig Loscalzo’s Apologetic Preaching bears a second look, in
tandem with Frank Honeycutt’s. They both remind us that a line, a
difference, a gap remains between the church and the world,
between surrendered faith and proud alienation. We may disagree
about how to describe that gap, but that some kind a gap exists
brooks no dispute. Books like the ones reviewed in this essay'> call
us to focus once again on evangelistic preaching. Perhaps especially
for those of us who teach in so-called mainline schools, this call is

especially compelling.
NOTES

"How often do harried pastors, working late into the week, skip this
step? ) ‘

His list of suggestions include narrative, problem-centered,
ideal/actual, teaching pattern, question/answer pattern, not this/but that pattern,
ambiguitX to clarity pattern.

Willimon, of course, is quite aware of cultural trends, but he does not
want our awareness of those trends to render the gospel powerless by distorting it

into something manageable by postmoderns.

*One of the humorous (and stereotype-shattering) ironies discovered in
reading the books for this article is how a United Methodist (Willimon) and a
Southern Baptist (Loscalzo) can agree so closely on theological and
methodological matters. Loscalzo often quotes Willimon approvingly.

Loscalzo here refers to C.H. Dodd, The Apostolic Preaching and Its
Developments.

Loscalzo argues that the traditional evangelistic sermon is almost

always deductive and that, since postmoderns don’t share Christian assumptions,
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"Educated Fools"
Robert E. Coleman

After graduation from college, an opportunity came to pursue an
interest in oil painting. For two weeks, 1 was permitted to join a

class of aspiring art students. One day the teacher, trying to help me |

see an object critically, picked up an old skull lying on the shelf, and
placing it on an open, dusty textbook, told me to paint what I saw.
As T sat there looking intently at that replica of someone’s life,
resting on that emblem of human learning, it helped put my
education in perspective. That is why that painting, though no work
of art, across the years has hung on the wall of my office between
academic degrees.

Students sometimes notice the painting, and ask its meaning.
I tell them to read the first three chapters of Paul’s First Letter to the
church at Corinth, pondering especially verses 18 and 19 of chapter
three, where it is written:

Do not deceive yourselves. If any one of you thinks he is
wise by the standards of this age, he should become a ‘fool’
so that he may become wise. For the wisdom of this world
is foolishness in God’s sight

The apostle’s exhortation to the sophisticated Corinthians
seems to me strangely appropriate on this occasion. Paul is not
depreciating the pursuit of knowledge, of course. In this
admonition, the best educated Christian of his day, the most gifted
theologian the church has ever known, simply makes the point that
what God esteems wisdom stands in contradiction to the learning of
this present age, so much so that true ministers of Christ invariably
become fools in the eyes of the world. As he enlarges upon this
position in the early chapters of the letter, several aspects of this
difference of perspective are emphasized.

Robert E. Coleman is Distingnished Professor of Evangelism and
Discipleship at Gordon-Conwell Theological Seminary, South
Hamilton, MA, and is a past President of the Academy for
Evangelism in Theological Education. This address was given at his
installation as Distinguished Professor on February 1, 2002.
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For one thing, the Gospel of the cross appears foolish. 1t's
alright to talk about Jesus’s great ethical teachings, and even to exalt
his exemplary life, but insistence upon the necessity of his vicarious
death is more than the egocentric mind of this world can stand. It
jerks off the mask of our self-righteousness, and shows how far we
have sunk in degradation and shame. Yet God, in his infinite love,
is seen willing to bear the wrath of his own law by taking upon -
himself the just due of us all.

This revelation comes as a jolt to those who expect to ean
God’s favor through human virtues. No wonder the moralistic Jews
rejected it. As we read this morning the cross was a “stumbling
block” to their religion of good works. And to the philosophic
Greeks who worshiped the noble aspirations of humanity, it was
held in no less contempt (1 Cor. 1:23). These worldings, in their
lofty idealism, could not conceive of God becoming involved in the
dirty affairs of his creation; even if he did, it would not be in
humiliation and shame.,

But to the broken and contrite who bow before the crucified
Saviour in repentance and faith, the very thing that makes the cross
distasteful to human wisdom makes it “the power of God, and. the
wisdom of God” (1 Cor. 1:24), Indeed, the blood-drenched hill of
calvary becomes the eternal witness of God’s saving grace.

The late Dr. Charles Berry once told of the inadequate
Gospel he preached at the beginning of his ministry. Like many
other young men with a liberal theological training, in his early years
he minimized the atoning nature of Christ’s works, and looked upon

- Christianity essentially as being a good person,

During his first pastorate in England, late one night while
sitting in his study, he heard a knock. When he opened the door,
there was a Lancashire girl standing, with a shawl over her head and
clogs on her feet. “Are you a minister?” she asked. Getting a
affirmative answer, she went on anxiously, “You must come with
me quickly; I want you to get my mother in.”

Imagining that it was a case of some drunken woman out on
the streets, Berry said, “Why, you must go and get a policemen.”
“No,” said the girl, “my mother is dying, and you must come with
me to get her in—to heaven.”

The young minister dressed, and followed her through
lonely streets on a journey of a mile. Led into the woman’s room, he
knelt beside her, and began to describe the kindness of Jesus,
explaining that he had come to show us how to live unselfishly.

Suddeénly, the desperate woman cut him off. “Mister,” she
cried, “that’s no use for the likes of me. I'm a sinner. I've lived my
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life. Can’t you tell of someone who can have mercy on me, and

save my poor soul?”

“I stood there,” said Dr. Berry, “in the presence of a dying

woman, and I had nothing to tell her. In the midst of sin and death, I
had no message. In order to bring something to that dying woman, I
leaped back to my mother’s knee, to my cradle faith, and told her the
story of the cross, and the Christ who was able to save unto-the
uttermost.” , :
Tears began running over the cheeks of the eager woman.
“Now you are getting at it,” she said. “Now you are helping me.”
And the famed preacher, concluding his story, said, “If you want to
know, I got her in, and blessed be to God, I got in myself.”

_ Isn’t that beautiful! A penitent old woman and a contrite
young preacher going into the Kingdom together through the cross.
Though it will not meet the approval of the worldly wise, preach the
blood—the all sufficient Gospel that God so loved us all that he gave
his one and only son to bear our judgment that whoever believes on
him shall not perish but have eternal life.

I

Recognize, however, that more than this message will be
held in disdain by this age. Paul goes on to say that its manner of
presentation through common people is treated with the same
contempt. “Foolishness of preaching” is his way of expressing it (1
Cor. 1:21), a folly even more pronounced when the spokesman is
not highly endowed with media gifts. -

Have you noticed, what the apostle also observed, that not

many wise according to worldly standards, not many in positions of
power, not many born of noble parents, are called.” Rather, he said,
“God has chosen the foolish things of the world to shame the wise;
even what the world counts poor and insignificant, God has chosen
to do his work” (1 Cor. 1;27, 28). Incredible! Obviously our Lord
has not paid much attention to the world’s expectations in calling his
servants.

~

Look around you, and see what God has on his hands. Not

the kind of crowd which one might expect to shake the gates of hell.

Let’s be honest. If the world had set the standards, how many of us

would have passed the review committee for the ministry? For that -

matter, how many of the original disciples would have made it?
Why, I expect if we could really get down to where we have come
from, this assortment of people here today would make one think
that God is no respecter or persons, and can use anyone for his
purpose. :
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. This is what Paul is saying to the church. You do not have to
be a super-star to do the Lord’s work. And, dare I say here in this
distinguished assembly, a seminary degree is no assurance that we
will get the job done either. In fact, most people that are out there
around the world working for God today have never seen the inside
of a theological school. Worldings would describe them much as
they did the early apostles, “unlearned and ignorant” (Acts 4: 13).

The natural person just cannot fathom the Spirit of God
making ordinary people into ambassadors of heaven. Yet our
effectiveness as church leaders will be directly related to the way we
help every believer understand their priesthood, and equip them for
the ministry which we share together. If it is ever imagined that the
ministry excludes anyone who comes to Christ, however
unpromising the person may appear to be, you can be certain that the
notion does not reflect the wisdom that comes from above.

Paul does not say that all of the learned and influential miss
God’s calling; he only notes that “not many” respond (1 Cor. 1:26).
Clearly some of the most astute and erudite people in society are
found within the ranks of the church, being wonderfuily used by
God. Still in all honesty, why are there so few.

The answer comes quickly: “That no flesh should glory” in
the presence of God (1 Cor. 1:29). Since the redeemed havé no
boast except in- Christ, who *“is made unto us wisdom, and
righteousness, and sanctification,” he alone should be glorified (1
Cor.30, 31; cf. 3.21). Any good thing that does not ascribe its
being to him becomes a detriment to the purpose for which it was
given by God. Let us not think for one moment that because of our
honored position in seminary we are immune to this danger.

111

But again, as noted in the Scripture, what finally appears so
foolish to the world is the dedication expected of those who bear the
Gospel message. 1t is when believers take seriously the lifestyle of
the cross, denying ourselves in obedience to Christ, that the world
brands us fools, ‘

This challenge may not seem so remote anymore, in light of
9/11, and the dedication we have seen of the al Qaeda terrorists to
their diabolical cause. Certainly, if the church is to meet their
demonic commitment, we must be willing to follow our Lord with
even more resolve—to out love, out live, and out die our adversaries.
Jesus has sent us as his witnesses~martyrs—to bring the Gospel of
the Kingdom to the ends of the earth, whatever the cost.
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That’s the mandate by which Paul ordered his life. Yes, he

knew that he was a “spectacle” to the world (1 Cor. 4:9). Be that as
it may, he wanted it clear that he was a fool for Christ’s sake.

The stigma of following his Lord, thus, became a
characterization which he accepted with dignity. Reproach,

deprivation, rejection by the world only made him exclaim, “I -

delight in hardships, in difficulties, for when I am weak, then I am
strong” (2 Cor. 12:10; cf. 1 Cor. 4:11-13). What can you do with a

person like that? At most, you can only kill him. But Paul already

reckoned himself crucified with Christ; the grave had lost its sting.
He said the life he now lived was not his own; he belonged to Jesus,
and nothing could separate him from his love. Whether he lived, he
lived unto the Lord; whether he died, he died unto the Lord;
therefore, whether he lived or died, what difference did it make, he
was the Lord’s. That is the kind off dedication which has always
confounded this world. - ,

Many of us remember the account of those five missionaries
who were killed some years ago while they were seeking to make
contact with the Auca Indians in Equador. What most gripped me
about the incident was an interview a reporter had with the widowed
wives. “Why would God permit this to happen,” he asked. “After
all, were not the men on an errand of mercy?”

One of the wives, turning to the incredulous man, quietly
replied: “Sir, God delivered my husband from the possibility of
disobedience.” . '

Such confidence in the face of death startles this
postmodern, do-as-you-please age of self-indulgence. It’s so unlike
the accepted norm. Interestingly, one of the leading religious
magazines in America, in an editorial on the martyrdom of those
missionaries, commented that it was a “needless” blunder, inferring
that better training and direction would have averted their untimely
deaths. How like the thinking of this world! They missed the point
completely. The call of Christ is not to comfort, but to sacrifice.
Only in giving ourselves for his sake can we find that life which
knows no fear, that life which flows with joy unspeakable and full
of glory. Jim Elliot, one of the five missionaries, expressed it well
while in college, when one day he wrote in his journal: “He is no
fool who gives what he cannot keep, to gain what he cannot lose.”

Not long before he left on that fateful mission which ended
in death, he had discussed with his wife the possibility of his not
returning. “If God wants it that way, darling,” he explained, “I am
ready to die for the salvation of the Aucas.”

But that is too reckless, too dangerous, one might say. Yes,
it may be. Nevertheless, it is what made the apostolic Christians
more than conquerors. Throwing caution to the wind, they lived like
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those who considered themselves to be dead—dead to sin, dead to the
wolrld, buth allive hulllto'- lGod. A peculiar breed indeed! Saintly
stalwarts who laughed at limits, rather, did not see t

heed them if they%lid. | hem, would not

Would that this kind of foolish abandonment to Christ would

characterize more my life-and, perhaps, also yours. ‘
_ What we avow in dedication, of course, applies to our
intellectual discipline. That is why there is no place in seminary for
shoddy academic work. I believe all of us realize that the privilege of -
teaching and studying in this renowned center of learning brings
with it an awesome responsibility to hold ourselves to the highest
standards of excellence in scholarship.

But you will understand why 1 do not pray that we will go
from this place to receive the world’s recognition of wisdom. The
church already has ample leaders who are smart; many who are
brilliant; but, oh, how we need more fools—educated fools for
Christ’s sake. ' '

Remember the Word of God: “Do not deceive yourselves, If
any one of you thinks he is wise by the standards of this age, he
should become a fool so that he may become wise. For the wisdom
of this world is foolishness in God’s sight.”
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Being and Obeying: Discipling Out of
Who You Are and Whose You Are

Donna F.G. Hailson

The Lord is my shepherd, I shall not want.
He maketh me to lie down in green pastures.
He leadeth me beside the still waters.
He restoreth my soul.

He leadeth me in the paths of righteousness for His name’s sake.
Yea, though I walk through the valley of the shadow of death,
I will fear no evil for thou are with me.

Thy rod and thy staff they comfort me.

Thou preparest a table before me in the presence of mine enemies.
Thou anointest my head with oil. My cup runneth over.
Surely goodness and mercy shall follow me all the days of my life

and I will dwell in the house of the Lord forever.

Author Evelyn Underhill once observed that most of us spend our
lives “conjugating three verbs: to Want, to Have and to Do.
Craving, clutching, and fussing on the material, political, social,
emotional, intellectual — even on the religious plane, we are kept'in
perpetual unrest.”’ And the scriptures are insistent that we will not
find rest for our souls and we will be rudderless, directionless, until
we look to and find rest in the Lord.

The first call to the evangelist then is not to want, to have or
to do and certainly not to crave, to clutch, or to fuss. The first call to
the evangelist is to be. We are called to be disciples of Christ.

Richard Foster once suggested that, “Perhaps the greatest
malady in the Church today is converts to Christ who are not
disciples of Christ.”> And this nondiscipleship, Dallas Willard
noted, “costs abiding peace, a life penetrated through by love, faith
that sees everything in the light of God’s overriding governance for
good, hopefulness that stands firm in the most discouraging of
circumstances, and power to do what is right and to withstand the
forces of evil. In short, it costs exactly that abundance of life Jesus
said He came to bring,’™

To counter this sad state of affairs — this discipleless
Christianity — the evangelist must commit himself or herself not only
to the conveyance of the message of salvation but to the intentional
being of that which it is we pray the Lord will reproduce in others
through our ministries. We must be disciples in order to make
disciples. We are calling people not only to be saved but to live
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under the Lordship of Christ. We are calling people into a
relationship, into a way of being,

Too much of our evangelism has almost seemed to revolve
around “a bait and switch” message. We begin, as Alan Nelson has
observed, by saying: “Let us meet your felt needs: more meaning,
joy, and family bonding. But, after you've been here a while, we
ask you to pursue self-denial, sacrificial giving, and serious
commitment.” We're so afraid of losing people or never “getting”
people that we’re not always honest up front about the cost of
discipleship. As Nelson has rightly noted, “The self-help society
sees Christianity as a side dish, not the entrée.”® Our consumer
culture assumes God is into serving us, and the church exists to
meet our wants. We speak about finding a church where we can be
fed. We’ve commodified the church and, in so doing, we’ve
commodified God.

We might want to ask ourselves whether we’ve been luring
people into “virtual-Christian showrooms, providing misleading
glimpses of what the real experience”® of worship and the life of
faith is all about.

Studies conducted by the Barna Research Group indicated
that “a majority of people who made a first-time decision for Christ
were no longer connected to a Christian church within eight weeks
of having made such a decision.”

There’s a disconnect somewhere and we have to ask
ourselves where that disconnect is occurring.

Now I’'m not suggesting that we stop trying to meet people’s
felt needs; I'm saying we have to be careful not to leave people in
feed-me mode. And I'm not saying that we load people down as
they’re coming to faith by telling them they’ll have to live out in the
desert, eat locusts and wear rough camel-hair clothing. But, in all
fairness and in all faithfulness to the gospel, we need to present a
full gospel: Salvation through Christ and a life under the Lordship of
Christ. And we ourselves have to practice what we preach.
Discipleship is costly. Nondiscipleship is even more costly.

In Luke 14:27, the words of the Lord are recorded: “Anyone
who does not carry his cross and follow me cannot be my disciple.”
In the verses that follow, Jesus urges his hearers to count the cost of
discipleship. In Luke 14:33, we read: “Any of you who does not
give up everything he has cannot be my disciple.” Jesus does not
want to be simply an addition to our lives.

C. 8. Lewis reads it this way: “Christ says, “Give me all. I
don’t want so much of your time and so much of your money and
so much of your work: I want You. I have not come to torment your
natural self, but to kill it. No half-measures are any good. I don’t
want to cut off a branch here and a branch there, I want to have the
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whole tree down. Hand over the whole natural self, all the desires
which you think innocent as well as the ones you think wicked — the
whole outfit. I will give you a new self instead. In fact, I will give
you Myself: my own will shall become yours.”™

I don’t know about you but I'm afraid I've yielded all too

much to myself. I'm still trying to have it my own way. I still find .

myself trying to keep a toe in two worlds. But I feel the call to
surrender all and I feel the Lord is calling me to count the cost of
following him. He’s also calling me to count the cost of not
following him.

I relate to the Paul who wrote: “I do not understand what [
do. For what I want to do, I do not do, but what I hate I do.” Still
warring against my soul are sinful desires. And I want to be in
experience what I already am in position — dead to sin and alive to
God.

And because I also relate to the Paul who had confidence in
the One who “is able to do immeasurably more than all we ask or

imagine, according to his power that is at work within us,” I also

believe that God’s power is made perfect in my weakness, And so'I
pray that there may indeed be less of me and more of Christ. But I
need the Lord’s help in yielding myself.

Paraphrasing C.S. Lewis, here I am hoping all the time that
when all the demands have been met, my poor natural self will still
have some chance, and some time to get on with its own life and do
what it likes. I still have personal happiness as my great aim. I'm
still centered on pleasure. But I do hear a voice calling me out,
calling me to something far greater.

Perhaps you are as I am — standing on the verge of the -

Promised Land — counting the giants to be defeated and yet yearning
for a taste of that milk and honey. I don’t want to spend the next 40
years wandering in the desert. I want to enter the Promised Land. I

want to see arevival like we’ve never seen. I want to see hoards of

people come to Christ. I want to be a laborer in that harvest.

I really don’t believe that I am the only Christian still trying
to keep a toehold in two worlds. And we wonder why revival
tarries. I believe it is time for all of us to count the cost: the cost of
following Jesus, the cost of not following Jesus.

It is said that today we live in an experience-seeking culture,
that we’ve moved from an industrial economy to an experience
economy. '

Everyday Americans pay people to provide us with
experiences. We expect to be entertained, amused. We seek sensual
experiences.-We want to feel and to feel alive. -

Even Christians have bought into this experience economy.

- Being and Obeying 67

One example of this is found in Orlando, Florida where
Mickey Mouse and the Terminator now have new neighbors: the
recreated denizens of Bible-era Jerusalem.

The Holy Land Experience — a $16 million, 15-acre “living
Biblical museum” located between Walt Disney World and
Universal Studios — opened with a first-week draw of nearly 20,000
visitors,

The theme park is described in a press Kit as an educational
and entertainment facility recreating the city of Jerusalem between
the years 1450 BC and 66 AD.

Via replicated landscapes and architecture, dramatic
reenactments, multi-media presentations and more, visitors are
transported to a bustling first-century Jerusalem street market; a
wilderness tabernacle replete with “the Shekinah glory effect;” the
sun-scorched Qumran caves; the Via Dolorosa (the street that Jesus
trod on his way to Calvary); and the tranquil garden tomb wherein
Jesus was buried.

Oft a Plaza of the Nations is a six-story-high Temple of the
Great King, where — in the “Theater of Life” — guests view a film
(“The Seed of Promise™) which depicts everything from the Creation
to the Second Coming of Christ. From there, it’s on to the world’s
largest indoor model of first-century Jerusalem and then, perhaps, to
the 120-seat bufteteria, the Oasis Palms Café, where you can order a
Goliath burger. -

The stated purpose of the park is to provide a place where
“Christians can come to be encouraged and reinforced in their faith;
to create a total immersion experience that offers historical proof of
the Bible and dynamically demonstrates that the Bible is God’s word
to humankind; and to lovingly share the message of the grace of

- God for sinful human beings, as demonstrated in the death, burial

and resurrectton of His Son.”

- Now the arguments can go at least a couple of ways: do we
have here a creative idea for evangelism “using modern technology
to describe the Bible to people who haven’t experienced it or want to
experience it again?’ as the promotional materials claim. Are we
looking at something that may inspire people to think about God —
something that might stimulate them to worship God?

Or, on the other hand, are we seeing a trivialization of the
Word, a dangerous feel-good diversion? Situated in a playground,
will the Holy Land Experience (and the Bible which it seeks to
promote) be viewed as just another bit of make-believe? Is the
Christian faith in this being treated as just another adjunct of
entertainment? -

We are left in this debate with a bottom line question: how
should we use the tools we have at hand to present the gospel?
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We find parallels in Jesus’ day. Many came to see the

miracles, to be fed, to be entertained. And on more than one
occasion, Jesus challenged these “experience seekers” to commit
themselves to something more substantial.

I have to say I wonder sometimes if we struggle so with
calling people to more — to the depths — because we are ourselves are
just paddling around on the surface. Sometimes I wonder if we
don’t water down the gospel, because the cost would be too great

for ourselves if we were to do otherwise. We might actually have to . -

practice what we preach.

George Barna points out that Americans are more devoted to
seekin% spiritual enlightenment today than they were at any time in
the 20" century. Yet, “at this moment of optimum opportunity,
Christianity is having less impact on people’s perspectives and
behaviors than ever. Why is that? Because a growing majority of
people have dismissed the Christian faith as weak, outdated, and
irrelevant. Interestingly, the stumbling block for the Church is not
its theology but its failure to apply what it believes in compelling
ways.” Barna says “the downfall of the Church has not been the
content of the message but its failure to practice those truths.
Christians have been their own worst enemies when it comes to
showing the world what authentic, biblical Christianity looks like.””

Donald Posterski, in his book Reinventing Evangelism,
suggests that “the tragedy of the contemporary church is that Jesus’
strategy for penetrating the culture with the good news of the gospel
has been reversed. Instead of being in the world but not of the

world, too many of God’s people are of the world but not in the -
world. They have been both captured and intimidated by the culture.

They have been seduced by the world and have adopted the world’s

ways as their own — they are of the world and thlegy have succumbed

to social segregation - they are not in the world.” _

James H. Gilmore and B. Joseph Pine II, authors of The
Experience Economy say they believe the experience economy will
eventually give way to the Transformation Economy, that when the
marketplace is filled with experiences, people will begin to pay for
demonstrated outcomes. Then you're in the transformation
business. :

They argue that one result of the Experience Economy is
likely to be a longing for authenticity and that further - to the extent
that the church stages worldly experiences - it will lose its
effectiveness. Somewhere deep within, people long for an authentic
encoull}ter with, an experience of God. Religious simulation doesn’t
cut it.

But right now, all around us, media moguls, advertising
execs, and trendsetters are telling us to have it our way. We deserve

* Being and Obeying 69

a break today. We’re woith it. We're looking out for number one,
Each day we find promoted the puffed-up and the hyperscheduled.
We are encouraged to adopt an entitlement mentality, o be
superficial, to desire immediate gratification, to be entertained, to
experience. All of these are part and parcel of what we might term,
self-religion. Self in the place where God ought to be. Self in the
center. :

And I am loathe to say that many of us — who confess Jesus
as Savior — have been spending altogether too much time uncritically
mucking around in that self-centered culture. And we’ve gotten it all
over ourselves. If the church is only a group of people “seeking to
be fed,” trying to have our needs met, if the church is only about
marketing and religious consumerism - then God is a God who
exists merely in terms of the desires he satisfies. When we remain in
feed-me mode, we wind up with me-focused religion. We engage in
self-worship.

If this is the personal and church culture you know, it is time
to take stock. It’s not about having it our way; it’s about having it
God’s way.

But we cannot free ourselves from world-centered and self-
centered binds simply by exerting our will. As Richard Foster

. would remind us, to think this is possible is to worship the will and

this is idolatry. Only God can make us new. So all our efforts to
achieve perfection in spirit (or in body and mind, for that matter) —
all that we do that is based solely on human effort—will have no
lasting effect because perfection -- righteousness -- is a gift of God
to be graciously received.

Knowing this, however, doesn’t let us off the hook because
God has chosen to effect change through a process of sanctification
that calls us to the disciplines of the spiritual life. We are to
undertake the general pattern of life he undertook. Our lives then
will also be marked by discipline and by the disciplines.

The spiritual disciplines allow us to place ourselves before
God so that he can transform us. Those disciplines include prayer,
meditation, fasting and study; submission, solitude, simplicity and
service; confession, worship, guidance and celebration (Foster).

We are called to be people of prayer, people of the Word,
people of commitment, people who fast and study, people who
have submitted themselves to the Lord and have determined to serve
him only. We must confess our sins and seek the guidance of the
Spirit and we must be certain our worship is genuinely worship of
God and not just exercises in self-entertainment, dabblings in- warm
fuzzies. : '
And let us remember who is in charge. You and I are not
going to transform anyone. You and I are not going to renew
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anyone. Rather — if the Lord wills and if you and I yield ourselves
and are obedient, God may use us as instruments in whom and
through whom ke will effect transformation and renewal.

God calls us to a path of disciplined grace but it is not the

path that produces change; it is only the place where change can
occur. On that path, we are called to offer up our natural selves in
service (o righteousness leading to holiness. We are to hand our
whole selves over to Christ. We are to buck the trend and resist
what is probably the strongest impulse in humankind: self-
preservation.

We are called to take up the cross (to lose ourselves to find
ourselves). We are called to holiness, to being set apart for God. We
are called to come alongside where God is at work and to be used as
his instruments, We are called to go and make disciples.

Each day we are to yield ourselves fully to Jesus so that we
may live wisely and respond graciously to others about the One who
gives us the assurance of eternal life.

God’s goal for the lives of belicvers is recorded in Romans
8:29: conformity to the image of his Son: Christlikeness.

In closing, let us prayerfully approach some questions:

Have you really counted the cost of discipleship? Of
nondiscipleship? Of following Jesus? Or not following Jesus?

Have you been seduced by the experience economy? Have
you adopted the world’s ways as your own? What would it mean
for you to truly be in the world but not of it in the sense of not
supporting those things that work in opposition to God and God’s
will? What truly matters to you most -- The praise of human beings
or the praise of God? Are you willing to do whatever it takes ~
whatever God requires of you to live out the call placed upon your
life? Is your “self” in the way of discipleship? .

Can you labor for years and perhaps not see a huge harvest?
We till in hard soil just now in the United States — some will be
digging into hard ground, others will water, others will reap the
harvest. We may see another great awakening in this country or
revival may tarry. Will you do whatever the Lord requires?

- . Have you truly handed yourself over to Christ, being and
obeying, living out of who you are and whose you are or have you
traded all of this for a self-seeking sham?

‘Will you humble yourself before God, pray and seek the
face of God and turn from wicked ways? If you will, the Lord
promises to hear, forgive and heal.

Is the Lord truly your Lord? Is the Good Shepherd truly

your'shepherd?
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BOOK REVIEWS

The Shape of Practical Theology: Empowering Ministry with
Theological Praxis,

By Ray S. Anderson. Downers Grove: InterVarsity Press, 2001.
342 pp.

Ray Anderson has written a marvelous book on practical theology
that addresses the important role of praxis when focusing on
contemporary culture through theological lenses. He formulates an
exciting approach to practical theology that he calls "Christopraxis."
He draws our attention to traditional approaches to theology and
then constructs what I believe to be a more excellent way by making
a case for theological praxis when addressing the theology of
ministry.

The resurrection of Jesus is the hermeneutical criterion for
Christopraxis. His chapter on the praxis of the Spirit and a theology
of liberation is especially insightful. In the chapter "The Church and
Its Ministry: The Latria of Christ" Anderson provides a positive and
fresh foundation for evangelism in, by, and through the Church.
His chapters on the ethics of Karl Barth; "Sociocultural Implications
of a Christian Perception of Humanity;" and especially his treatment
of "The Humanity of God and The Soul of the City: Where Is the
Church?” are foundational for a comprehensive approach to
evangelism and church growth in the 21st century.

In the final section of the book he applies the Christopraxis
process to practical theology as paraclesis. His fresh look at
"theological ethics and pastoral care” warrants close study by
theology students who are preparing for ministry with hurting
people. "The Kingdom of God as therapeutic context" speaks
specifically to pastoral counseling. "The family in a postmodem
culture” is useful in developing a Christ-centered comprehensive
ministry where so many are seeking a clear word from God about
the things that trouble them most. He also takes a very insightful
look at the theological issues surrounding homosexuality from a
Christopraxis point of view.

He posits a hypothesis that clergy burnout is directly related
to theological anemia. Christopraxis also addresses one of the most
important life-long issues facing most individuals and families:
forgiveness, reconciliation, and healing. Most clergypersons are
regularly faced with the question, "Where is God when we suffer?"
Anderson provides a process by which we might address the topic

N
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theologically and practically. He concludes the book with a
challenge to theological educators.

Anderson, in this book, has given us a significant gift. He
has called us to remember who Jesus is to €very generation and the
role of the incarnate Christ in shaping our belief systems. He reminds
us that culture does not shape our faith, but that our faith is shaped in
the crucible of culture by the incarnate, resurrected, living Savior.
We, as the church, have the ultimate responsibility to five our
everyday-lived-lives as the embodiment of this living Savior. Thus
we will be Christ’s witnesses in every generation. The church is not
the Savior but it is given the responsibility carry the good news of the
crucified, resurrected, living Savior to humanity in every culture and
in every part of the world. :

.. This book should be required reading by students in pastoral
ministry and pastoral care courses. While this book is not about
evangelism in the traditional sense, every section has something to
say to persons studying and preparing for evangelism in a
postmodern world. Courses that focus on theological foundations of
evangelism will benefit from requiring this book of its serious
students. Faculty might also benefit from this intense and tightly
written volume. It is best suited for graduate level students although
upper level undergraduate students might benefit as well. '

Derrel R. Watkins is Professor Emeritus at Southwestern Baptist
Theological Seminary, retired Oubri A. Poppele Professor of Health
and Welfare Ministries at Saint Paul School of Theology, and a
member of the adjunct faculty at Baylor University and the
University of Indianapolis.

Reforming Pastoral Ministry: Challenges for Ministry in
Postmodern Times.

Byollohn H. Armstrong, editor. Wheaton, IL: Crossway Books, -
2001,

Although the subtitle of the book speaks of “postmodern times,” no
effort is made to explain postmodernism. It is assumed that the
reader is already familiar with the term. Armstrong, in the first of
fourteen articles by different authors, sets the tone of the book by
assuming that there is a pastoral role in modern reformation and that
the Protestant tradition is semper reformanda (always reforming).
He concludes that this reformation “must always be by sola
Scriptura, by Scripture alone. :

Mark Coppenger refutes the secular concept of the
professionalization of the pastor’s role. He rejects the image of an
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always gentle, meek, and mild Jesus. His article is insightful and he
presents a subtle apologetic for an authoritarian or autocratic pastoral
leadership style. It seems to me that in order to correct a
misinterpretation of Jesus as the gentle, meek, and mild model for
pastoral ministry he opens the gate for another misinterpretation,
l.e., that Jesus was always confrontive with those who dared to
disagree with him about anything. Jesus always spoke with
authority but he was only confrontive in the face of hypocrisy,
deception, and injustice.

R. Kent Hughes’ article on expository preaching stresses the
logos, ethos, and pathos in the preaching and ministry of the pastor.
He makes excellent points about the value of expository preaching.
As I reflect on the preaching of Jesus, Paul, and the other disciples,
however, I.don’t think they would fit his model.. His emphasis on
“Ministerial Ethos and Pathos™ is very good and needs to be heeded
by all. Thomas N. Smith adds an “Amen” to Hughes and
emphasizes the fact that the focus of reformative preaching is,
“Keeping The Main Thing The Main Thing: Preaching Christ as the
Focus of All Reformation.” Wilbur C. Ellsworth’s article, “From
Faith to Faith: What Makes Preaching So Vital for Reformation”
adds another important dimension to the importance of the preaching
role of the pastor.

Prayer and other forms of worship, including the place of
the sacraments, underscore other vital parts of reformative ministry.
Jerry Marcellino, Arturo Azurdia, and T. M. More stress the
importance of these foundational functions in their articles. ‘

Several of the authors stress the necessity of an ethical and
Godly life of pastoral ministers. Joel R. Beeke highlights this point
in his article, “The Utter Necessity of a Godly Life: The Foundation
of Pastoral Ministry.” Joseph Flatt broadens this emphasis to
include the necessity of dealing with sin in the total church. His
article, “How Shall I Respond To Sin In The Church? A Plea to
Restore the Third Mark of the Church” calls on evangelical
Christianity to take the concept of sin seriously and to practice
“church discipline.”

Pastoral care, in a generic form, is emphasized by Jim EIIliff
in his article, “The Cure of Souls: the Pastor Serving the Flock.”
He emphasizes the caring role that does not see the role of the pastor
as a hireling, but as a shepherd of the flock. Following in a similar
vein is the article by David W. Hegg, “All Things in Common: The
Pastoral Role in Building Real Fellowship.”

The last two chapters are of particular importance to
professors and students of evangelism. Mark E. Dever alerts us to
the fact that the evangelistic ministry of pastors is a receding
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horizon. Phil A. Newton, in the article on “The Pastor
‘Growth,” sounds an alarm regarding the problem of praggllg:igrgurCh
This book could be useful in college and seminary courses
on pastoral ministry. It might be useful as a secondary reader in
courses on evangelism and church growth. While the strongly
conservative evangelical position of some of the authors is very
evident, the general tone of the book is a valuable addition to
contemporary literature on revival and revitalization of evangelical
churches and denominations. :

Derrel R. Watkins

The Spiritual Society: What Lurks Beyond Postmodernism?
11393/2Frederlc W. Baue. Wheaton, Illinois: Crossway Books, 2001.
pp. ’

In The‘SpiriMal Society, Frederic Baue argues that postmodern
culture is now giving way to new cultural forces {p. 15). Known as
"The Therian Age,” Baue explains that this new cultural shift is
religious in outlook but hostile to Christianity (p. 16). Throughout,
the author paints a bleak picture of what this major cultural change
means for the church of Jesus Christ.

Baue begins his study with an analysis of the centrality of
evangelism for the life of the church. He then proceeds to highlight
the importance of secular philosophies - for understanding the
framework of modernity. Important for Baue in this vein is the work
of Pitirim A. Sorokin, a Russian sociologist who coins the concept
of Senate and Ideational periods of culture. Baue uses Sorokin's
framework to test the hypothesis that Western culture is moving into
anew Ideational or Therian Age (p. 44). The rest of the book deals
with the ways in which the Senate and Ideational become woven
into the fabric of history in the West, especially the church's history.

Key to Baue's analysis in his book is the importance of the
carly church's history in dealing with internal conflicts (e.g.,
Gnosticism, Pelagianism), and the external threat posed by Islam
(e.g., world expansion). Baue goes on to argue that the Middle
Ages mark a high-point in the Ideational phase of Western culture,
with the Modern Era regressing into the Senate (p. 117). With the
development of postmodernity, however, the cultural scene is now
ripe for The Therian Age to emerge--an age characterized by a hosts
of new spiritual and religious movements and groups (Chapter 8).

Baue's work poses interesting questions for the field of
evangelism. The question of how the church deals with new
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spiritual and religious movements is on the front burner. Baue's
book rightly questions the secularist thesis that North American
society is completely secular. For persons in evangelism the present
work will help to raise questions as to how the church will want to
share the gospel in such a pluralistic setting. It will also help to
remind the church of the need to retrieve those practices and
confessions unique to the church's missionary purpose in the world
{(p. 178).

But there are several flaws to Baue's book which cannot be
overlooked. First, it is obvious that Baue is writing to and for a
Missouri-Synod Lutheran audience. The range of thought utilizing
the insights of theologians and philosophers on the issues of
postmodernity is limited (e.g., names like Bauman, Baudrillard, and
Lyons on the one hand and Knight, Jenson, and Reno on the other
are conspicuously absent). Second, the privileging of Luther as the
norm for the Christian life is not helpful (p. 119). Reducing the
content of the gospel to an individualistic interpretation of
justification by faith simply leads to a dead end. The history of
division within Protestantism makes this point amply well (a point
teachers of evangelism need to come to grips with, if they have not
done so already). The canonical heritage of the church offers an
array of resources for spiritual direction and evangelism (Abraham).
The communal nature of the church necessitates this move and
proffers such hope for unity (Radner).

But the issue runs deeper: Throughout the book, Baue
sprays buckshot in various directions. First, the characterization of
Islam as the Church's greatest threat leaves the reader wondering
about the nature of Islam itself and whether or not Baue is giving an
accurate appraisal of Islamic faith and practice. Comments regarding
the legalism within Istam [e.g., that Islam is "eminently doable" (p.
88)], or that the African slave trade was "generated by Muslim
slavers working the interior of Africa" (p. 89)--cry out for
substantiation. Second, the privileging of a Missouri-Synod
Lutheran Protestantism at the expense of other expressions of the
Christian faith does more harm than good. Comments putting the
blame for the Catholic/Protestant split at the feet of the pope (p.
[64), or that the Catholic Church will absorb and amalgamate all
religious strains within a supreme Roman Church (p. 173), or that
the worship of St. Mary is "encoded paganism" (p. 172)--leaves
readers wondering when the author will turn to spray buckshot at
them! Did not Luther attack the Anabaptists? Is this what The
Therian Age is about? Baue ends his book with notes on "siege
warfare." I now can see why. :

This is unfortunate, for in the last chapter Baue makes an
important contribution to the work of evangelism by suggesting that
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the church focus on the theology of the Incarnation (p. 175). The
use of the creeds, confessions, and scriptures to clarify the unique
message of the gospel is helpful to move the Church toward a
unifying mission rather than an ark-under-siege mentality (p. 178).
Professors and students in evangelism will want to note these
aspects of Baue's work and decide how they will want to move into
the age Baue describes. In faith or in fear?

Andrew D. Kinsey is Sentor Pastor at Community United Methodist
Church in Vincennes, Indiana.

World of the Spirits: A Christian Perspective on Traditional and
Folk Religions

By David Burnett. London, UK: Monarch Books, 2000. Pp.287.

Anyone familiar with David Burnett's writing has come to expect
thorough scholarship along with practical pointers for ministry. This

- work is no exception. Presently, Burnett is the Director of Studies at

All Nations Christian College in England but has served as a
missionary in India. .

Though this is a revised edition of his earlier book,
Unearthly Powers (Monarch, 1988), it is vastly expanded and
updated which dictated having a new title. In 12 years the world's
traditional societies have drastically changed, primarily because of
"the relentless penetration of materialism and globalization" (p.8).
The author clearly states the threefold purpose of this edition: 1)
building respect for all societies by explaining what they believe and
do, 2) exhorting "Christians to recognize their assumptions in
understanding other religions, and 3) showing that the "world of
spirits” is still significant to millions from traditional societies
though they may have moved geographically to the urban slums
from the jungles, or changed allegiance to a world religion.

The 16 chapters in this volume could easily be divided into
four sections. In the first two chapters, the author reviews how the
Western thinking of traditional societies has changed in the last 200
years. These largely positive changes have influenced those engaged
in Christian mission. In chapters three to thirteen, Burnett wrestles
with many uncommon themes t0 most peopie in the West--Ghosts,
ancestor worship, taboos, divination, witchcraft, sorcery, black
magic, spirit possession, shamanism, exorcism, etc. With the use of
numerous case studies from several continents the author helps the
reader understand the definitions, distinctions and relationships of
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concepts, practices and patterns that are dominant in traditional
religions. '

The reviewer sees chapter 13 focusing on religious
conversion as the bridge from the second section to the final three
chapters. Being a qualified anthropologist, Burnett attempts to
anthropologically explore the reasons why traditional societies are
responsive to the major missionary religions like Christianity, Islam
and Buddhism. The three types of conversion changes provided by
African scholar, Emefie Tkenga-Metuh are helpful in many mission
contexts. 1) Adhesion (change of affiliation without change of
conviction, e.g. a "mixed" Islam or Christianity), 2) Conversion I
(change of affiliation with change of conviction, e.g. from
traditional religion to fervent Islam or Christianity), and 3)
Conversion II (change of conviction without change of affiliation,
e.g. from "mixed" Islam or Christianity to fervent Islam or
Christianity). ' :

The last section (chapters 14-16) describes two resultant
processes within traditional societies because of the impact of
dominant missionary religions. One common but unfortunate result
is syncretism. Often what happens is that "the new religion is crafted
in various ways to make it immediately relevant to the specific local
needs” (p.226). Burnett further contends that many of the former
ideas and rituals of the traditional religions may remain and become
incorporated in the new religion.

The second and somewhat optimistic result of rapid change
and/or cultural dislocation caused by the impact of a world religion
is revitalization, Such revitalization could launch renewal
movements within all religious groups including the traditional ones.
The momentum of such movements begins with the emergence of a
new leader "who epitomizes the crisis of the culture and proposes a
new way forward" (p.256). That dynamic flourishes and. atiracts
many others to shape a new religious culture.

The extensive bibliography included in the book reflects the
breadth of quality research undergirding the book. The conclusions
drawn from the diverse interactions with the findings and
conclusions of numerous scholars including eminent Western and
non-Western behavioral scientists and historians demonstrate the
multi-disciplinary approach Burnett has taken. In most chapters the
reader is treated to a Christian response or evaluation of the issue(s).
Typical of many British authors from the academy, the author is
logical in argumentation, systematic in presentation and generous in
documentation.

The reviewer wishes some of the helpful diagrams and
figures of the original volume were retained in this edition. Also
missing is the glossary of terms that aids a novice to this subject.
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The Index of subjects and authors is not comple

These deflpiencies in no way disqualify this VOEI]‘I:Z g'soncloﬁgnbeé
textbook in anthropology or missiology. Anyone engagedgin
gvangehsm of First Nations communities or the non-Christian
Immigrant populations could glean much insight from it.

T.V. Thomas is Director of the Centre for Evaneeli
Mission in Regina, Saskatchewan, Canada. gelism & World

Nine Marks of a Healthy Church.
By Mark Dever. Wheaton IL: Crossway Books, 2000. 233 pp.

Most readers of JAETE will know immediately from Mark Dever’s
nine topics whether this is a book they wish to read or could use in
the classroom, so I will list them to give the reader a sense of the
book’s flavor: 1. Expositional preaching. 2. Biblical theology. 3.
The Gospel. 4. A Biblical understanding of conversion. 5. A
Biblical understanding of evangelism. 6. A Biblical understanding
of church membership. 7. Church discipline. 8. A concern for
discipleship and growth. 9. Biblical church leadership. "

Dever’s concern is that the church today is unhealthy
becaunse 1t neglects God-given essentials for church life and
le_aclershlp._ Instead, the church is too often concemed to be user-
friendly (his parody of a seeker-sensitive pastor in chapter one is
quite amusing). Dever urges us to remember what Scripture says
God is like, not what we wish he were like. He reminds us that the
Gospel is not to make us feel good and merely confirm us in our
sin. He encourages all Christians to be involved in evangelism, and
not leave it to “the professionals.” He wants to raise the bar on what
church membership means, to reinstate biblical church discipline, to
see discipleship become a central concern of the church, and for
church leaders to be holy more than to be merely good managers.

There are many concerns here that urgently need to be
addressed in the contemporary church, and we should be gratefui to
Dever for his sober warnings. In the opinion of this reviewer,
however, the news about this book is not all good. I have a stylistic
complaint, and then a more substantive criticism.

My stylistic complaint has to do with this being a book based
on a sermon series (as Dever states, 18). Most people’s sermons
need significant editing before they should be published in book
form, and unfortunately more is needed here. Thus, for example, a
sectton on “Repentance” (76-77) wurges the importance of
repentance, yet the definition of repentance does not come until the
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end of the following section on “Belief” (77-78). Or again: Dever
frequently sets up anonymous straw men: “some say this” (66), “it
is thought” (87), “others believe” (91). Particularly difficult to
believe was Dever’s statement, “Many say that conversion is merely
mental acceptance?” (89) Really? I don’t know about you, but I
cannot think of even one evangelical who would say such a foolish
thing. Maybe one can get away with this kind of thing in a sermon,
but this is not a model of writing, or indeed of thinking, which I
want my studeats to follow. (If T am honest, T do not want them to
preach like this either.)

But on to the substantive criticism. If one divides writer's on
church health and evangelism into two groups—those who think
church health comes from Biblical faithfulness and ignoring the
vagaries of culture (Barth, Willimon) and those who think the
church must adapt to culture (Hybels, Warren, McLaren), Dever is
clearly in the former camp, even though he might be uncomfortable
-with some of his bed-fellows.

Part of my problem with the church-against-culture school is
that it seems to me naive to think that there is such a thing as a
“purely biblical” and culture-free church. God has made us cultural
beings and we are influenced by culture, whether we acknowledge it
or not. Indeed, I confess I am nervous when I see the word
“Biblical” used in the way Dever uses it, because it tends to signal a
lack of self-critical awareness about this crucial issue, '

I would prefer to say that Christians have been, and are
daily, shaped by our culture. Our responsibility is to seek to bring
our cultural ways captive to Christ, retain whatever glorifies God,
and submit to his mind whatever does not. We will never get it
completely right, so let us be humble, listen to the Spirit in the
Word, and aim to be “semper reformanda.” : -

Dever, it seems to me, far from being purely “biblical”, is in
fact a classic modernist--rationalistic, propositional, authoritarian,
and inclined to turn cultural realities into timeless absolutes. A prime
example: 1 am all for “expositional preaching” as a good and
necessary discipline. (I was deeply shaped by the teaching of John
Stott, and love to expound scripture myself.} Yet I acknowledge that
this kind of preaching has become important since the time of the
Reformation, and is not to be found anywhere in Scripture itself! In
other words, “expositional preaching” is a cultural construct, and
must itself be subject to the Word of God, and not elevated into a
timeless “biblical” absolute. I cannot think the work of the Gospel,
or indeed the health of the church, is furthered when we confuse the
two in this way.

The same is true of my response to many of Dever’s points.
It is not that I believe he is wrong. Rather, I would like to see his
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points nuanced by a little more cultural self-awareness, a littlc more
capacity for self-criticism, a little more allowance for the possibility
that others may have an equally “biblical” understanding of these
things, and yet disagree with him.

_ As a result, for people who think this way already, this book
will serve as a reinforcement. For those who do not, Dever is hardly
likely to convince them.

John Bowen is Assistant Professor of Evangelism and Director of .
?e Institute of Evangelism at Wycliffe College in the University of
oronto.

Reaching Generation Next: Effective Evangelism inToday's Culture.
By Lewis A. Drummond. Grand Rapids:Baker Books, 2002. 202

PP-

In the preface of the book, Drummond states, "this book has a
practical. as well as a theological purpose." To a great extent he
accomplishes that goal. Many have been concerned that evangelism
and church growth specialists seem to be unaware of the realities of
a postmodern world. He assuages those anxieties. Not only does
he acknowledge the existence of postmodernism he enables readers
to understand many of its implications for contemporary
evangelism.

The book pulls together many of the theological issues
facing church evangelism and integrates the author's commitment to
enabling readers to understand contemporary cultural shifts with
practical suggestions for engaging the whole church in evangelism
among postmoderns. Drummond skillfully weaves the issues of
church-centered evangelism with an epistemological base for
answering questions postmoderns are asking. He emphasizes the
necessity of constructing a worldview that bridges the gap between
moderns and postmoderns and links it to fresh new ways of
communicating the Gospel. Drummond restates his basic theology
of evangelism and highlights obstacles that must be overcome if we
are to be successful evangelists with today's generations. He
provides insightful and practical strategies for equipping church
leaders, lay and clergy alike, for the task of proclaiming the Good
News to today's world. In his final chapter he underscores the
necessity of recognizing and surrendering to the power of the Holy
Spirit in order to do the work. Three appendices are included:
Evangelism and People with Disabilities; A Diagnostic Church
Survey; and How to Discover Your Gifts.
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If T were teaching a course on basic evangelism or
contemporary evangelism I would seriously consider using this
book as required reading, if not the primary text. The book would
be useful for both Master of Divinity and Doctor of Ministry
courses/seminars.

Derrel R. Watkins

Effective Church Growth Strategies.
By Gene Getz and Joe Wall. Nashville: Word Publishing, 2000.

Gene Getz and Joe Wall write from strong theological and practical
positions. Getz was a professor at Dallas Theological Seminary for
twenty years before leaving to pastor Fellowship Bible Church in
the early 1970s. As of the writing of this book Getz was pastor of
Fellowship Bible Church in North Plano, TX, one of nearly a dozen
daughter churches started by the original Fellowship Bible Church
in Dallas. He is the author of over forty books including the popular
Measure of a Man and Measure of a Woman.

After receiving his doctorate from Dallas Theological
Seminary, Wall pastored churches in Houston, TX for fifteen years.
Wall has served as academic vice-president of Dallas Bible College,
president of Western Bible College (now Colorado Christian
University) in Lakewood, CO, and developed training schools for
church planters and pastors in Russian and Central Asia with
Campus Crusade for Christ. As of the writing of this book he was
pastoring in Houston, TX.

While the writers believe strongly in church growth, they
feel that many church leaders slide into the trap of seeking growth
due to flawed motives. From their perspective pastors often desire
church growth simply to raise their own self-esteem, Other church
leaders want church growth just to build their denomination. Even
parachurch leaders hope church growth will build their organi-

zations. To the authors the way to change such poor motives for -

church growth is clear. It is their premise that “Solid theological
thinking, rooted in biblical concepts, is the best corrective for these
and other unhealthy concepts about church growth.”

Flowing from the author’s premise, it is not surprising that
the strength of Effective Church Growth Strategies 1s its adherence
to a sound biblical basis for church growth. Chapters such as,
“Thinking Biblically About Church Growth” and “Biblical Priorities
in Measuring Church Growth” offer solid evidence that God wants
his Church to grow. “The primary focus of church growth,”
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according to Getz and Wall, “should always be ki »
There_fore, church growth should always i}r{wolve ﬁ%fg&grfrsg\f?ee
by being open to creative approaches for doing church coéperatin

with other churches to evangelize entire cities, prayiilg for othe%
churches, rejoicing when other churches grow, and planting new
churches 1o evangelize unreached people more effectively, Even
though this book does not speak to all biblical and theologicaf issues
surrounding church growth, it will be a welcome addition to the
literature of due to its clear presentation of a biblical and theological .
rationale for church growth. s

Unfortunately, the book does not make good on its promise
of providing effective church growth strategies. Readers familiar
with the broad range of literature on evangelism and church growth
will find the principles and procedures presented do not add much to
what has been previously written. The weakest aspect is the
extended overview of Christian Schwartz’s Natural Church
Development. Anyone familiar with Schwartz’s work will find the
reading of chapter eight tedious due to its rehash of the NCD
principles. Based on the title of the book, as well as the background
of the authors, one would expect to find some original strategies
rather than a rehearsing of those found in a book already familiar to
those interested in this field of study. The chapter on “Church
Growth By Multiplication” was excellent, as well as (he testing
mstrument on “Evaluating the Three Vital Experiences in a Church”
(Learning, Relating, Witnessing).

Effective Church Growth Strategies is a good beginning text
on church growth for those just developing an ‘interest in this
important subject. However, for those aiready familiar with the
writings of the Church Growth Movement, the book will provide
some helpful thoughts on biblical and theological issues, but be
largely disappointing in its weak presentation of strategic ideas.

Gary L. McIntosh is Professor of Christian Minis and
Leadership, Talbot School of Theology, La Mirada, CA. o

Beyond Foundationalism: Shaping Theology in a Postmodern
Context.

By Stanley J. Grenz and John R. Franke. Louisville, KY:
Westminster John Knox Press, 2001. 298 PP-

Theological method is not a subject distinct from and prior to
theology itself. How we do theology is as much a reflection of our
theology as it is a means to it. Grenz and Franke, in offering their
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definition of the theological task, are well aware of this and seek to
take it into account.

They argue that theology is a contextual discipline. It is
“second-order” discourse “that engages in critical and constructive
reflection on the faith, life, and practices of the Christian
community” to enable the community to live faithfully in their
“social-historical context” (16), Hence theology is always a work in
progress, a “pilgrimage,” because persons and contexts are
continually changing

The context within which theology is being done today is
postmodernism. This term “implies the rejection of certain central
features of the modern project, such as its quest for certain,
objective, universal knowledge, along with its dualism and its
assumption of the inherent goodness of knowledge” (21-22). What
Grenz and Franke offer is an approach to theology that engages this
context without becoming captive to it. Their method is in contrast to
conservative and liberal theologies that continue to assume a
universal rational or experiential foundationalism as well as those
theologies that have capitulated to relativism. They argue instead that
all theology is local and contextual, but from its particular
perspective nonetheless makes public, universal truth claims.

If theology is contextual, it is inevitably diverse. What, then,
makes it Christian? The authors contend that “the encounter with
God in Christ is an identity-producing event,” constituting us
personally and corporately as believers who “share a common vision
(48). Unlike liberal theology, “Experience does not precede
interpretation” (49); rather it is the Christian interpretation of the
world, grounded in the narrative of God’s act in Christ that makes
Christian experience possible. The task of theology is missional: the
development of a coherent, integrated web of Christian belief,
informed by scripture, to interpret the world in the contemporary
context (50).

The distinctively Christian character of postmodern theology
is marked as well by its sources and motifs. Developing the agenda
in Grenz’s earlier Revisioning Evangelical Theology, the authors
argue that Christian theology is an ongoing conversation that draws
upon three sources and is shaped by three focal motifs.

The three sources are scripture, tradition, and culture.
Scripture- is the “norming norm” because it is used by the Holy
Spirit to address the church throughout history and in all contexts.
Through the text the Spirit constructs a world which “is nothing less
than a new creation centered in Jesus Christ,” consisting “of a new
community comprised of renewed persons” (78). In this way the
Spirit enables hearers to enter the world mediated by scripture and
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provides interpretative categories for un i ’s li
ety Ip g derstanding one’s life and a]]
. Tradition is the story of the ongoing work of

faithfully interpret scripture and other gfirstg order langlllz(ggf yantcc:i
practices for various historical and cultyral contexts. It gives
theology its “hermeneutical trajectory.” Culture is the contemporary
context which theology addresses. The authors propose an
interactive model of mutually informing, ongoing conversation
betweep gospel and culture, listening for the Spirit in both while -
upholding the primacy of scripture as the normative locus for
hearing the Spirit.

It is the three focal motifs of Trinity, community, and
eschatology that characterize the content of all Christian theol(,)gies
whatever the context. The Trinity is the Christian answer to “who is
God?” and provides the necessary structure to theology. The authors
understand God to be “a relational fellowship of love,” a description
that marks “our human calling as the imago dei”” as communal (202).

Community, then, is the integrative motif that structures
systematic theology. Eschatology orients Christian theology because
it is the goal of God’s redemptive activity in the biblical narrative,
thus shaping the community. Theology anticipates the glorious
future new creation even as it celebrates the inbreaking of that future
into the present through the Holy Spirit.

The depth of analysis and richness of insight in this book
can only be suggested by a brief review. It examines central issues
concerning the relation of theology and postmodern culture. While it
does not directly address evangelism, it provides important insights
into the nature of conversion and Christian identity, contextuali-
zation, and the shaping of the gospel message that has clear
implications for our practice of evangelism today.

Henry H. Knight I1I is E. Stanley Jones Professor of Evangelism at
Saint Paul School of Theology, Kansas City, MO.

A Confessing Theology for Postmodern Times.
Edited by Michael S. Horton (Wheaton, Illinois: Crossway Books,
2000), 256 pp.

Confessional movements are emerging across cvangelical and
matnline churches and denominations. A return to the classical
confessions and doctrines of the church, particularly the early
church and Protestant Reformation, are making headlines as church
leaders discern how they will move into the future. New magazines
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and theological journals (e.g., Pro Ecclesia and Modem
Reformation), along with a renewed interest in the spiritual and
theological resources of Eastern Orthodoxy, Roman Catholicism,
and Magisterial Protestantism, are converging to form new lines of
ecumenical thought and practice.

In A Confessing Theology for Postmodern Times, Michael

Horton, Director of the Alliance for Confessing Evangelicals,

assembles essays from Baptist, Reformed, and Lutheran (Missouri
Synod) theologians and biblical scholars. The essays are the product
of a conference held in the summer of 1998, where participants
dedicated themselves to the recovery of systematic theology in a
postmodern context (p. 10). Critiquing "modern" ecumenism as
"hopelessly pluralistic," Horton states that the new emerging
ecumenism can be "hopefully confessional” (p. 10). Reaching this
confessional consensus does not mean sacrificing the distinctives of
particular ecclesiastical communities; rather, it means providing the
substance of the gospel.

The book is divided into three parts. Part One deals with the
resources of the church's confessional heritage, particularly as it
relates to church dogma (Reformed and Lutheran) and biblical
theology. Part Two takes a critical look at the challenges posed by
postmodernity. Special emphasis is placed on reactions to Edgar
McKnight's article on "reader oriented criticism” and postmodern
literary theory (p. 68ff). Part Three proposes opportunities for
confessional theology, analyzing how postliberalism, dogmatics,
Reformation theology, biblical studies, and evangelicalism may
work toward a more integrated future in the life of the church.

This book offers much for theological reflection, especially
as it pertains to the practice of evangelism. First, it raises questions
about the content of the gospel. What does it mean to stand within
the tradition of historic-classical Christianity? What does it mean to
be a part of the catholic tradition that does not fall into rampant
sectarianism and endless schism? What does it mean for the church
to have theologically informed practices with respect to biblical
exegesis and preaching? The book offers readers helpful guidance
in these areas.

Second, with respect to ecumenism, how can confessional
Christians (regardless of denomination) address the concerns of
Christians within non-confessional branches of the church without
also falling prey to a hyper-confessionalism that may appear in other
branches? These two extremes pose questions as to how unity will
be expressed, but also how evangelism will be practiced. The
authors certainly see a new ecumenism coming to the fore. But the
question remains: How will the pitfalls of disunity be addressed and
avoided in a postmodern context? '

Book Reviews 87

. And third, in relation to American cultur i i
questlons_about the role of tradition in shaping teﬂgcl)lllcsag‘i/g;lurrg?]ég:'ses
and practice. How shall the church offer Christ to a "vinyl cultuerI']'
(Qhapter 5)? How can the church offer the substance of the gos e1
vylthout becoming absorbed into the other narratives of postlr%odg .
life? Tl;:a qil;lestions of form and content will not go away. "

. Frofessors may want to use this book as
questions about the role confession plays in theﬁl r‘gggw?l p;l? ntll?é
tcﬁleuirglh. rtClergy ?ntg laitly w%llf also want to share in dialogue about

ortance of the ru i i i
the im cpt ortan e of faith for the life of faith. What are the

. One aside about the book: With respect to
history, there is little to nothing mentioned Iazbout thfaecr?)r;é %};‘uiﬁz
Confessing Church in Germany. The book certainly had other
purposes, but one wonders how the book could haye been
strengthened by noting the importance of status confessionis.

It has been said that if modernity did away with tradition
postmodernity will not give it back! Unfortunately, the whole
attitude of being anti-tradition is itself a tradition! This book wili
help in bringing to the surface issues that the church will be forced
to confront in a postmodern world as it confesses Christ.

Andrew D. Kinsey

Live to Tell: Evangelism for a Postmodern Age

JIBgSBrad J. Kallenberg. (Grand Rapids: Brazos Press, 2002).
pp. ‘

To show the implications of postmodern philosophy for the practice
of evangelism is an important scholarly contribution. To do so with
clarity, insight, passion, and wit, as Kallenberg has done here
provides us with a book that is not only useful but a pleasure to
read. There is a happy combination of solid argumentation and
creative communication that runs through this text.

Kallenl?erg begins by describing three major postmodern
trends. The first is from understanding community as only a
collection of individuals to seeing community as more than the sum
of its parts, influencing those who belong to it. The second is from
understanding language as simply depicting a world to also
constituting the world. The third is understanding beliefs as social
as well as rational, so interrelated that to change one major belief
necessarily leads to changing them all at once (a paradigm shift).
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All of this has serious consequences for how we understand
conversion. Seen “through a postcritical lens, conversion can be
understood as entailing the change of one’s social identity, the
acquisition of a new conceptual language, and the shifting of one’s
paradigm” (32). This in turn has implications for how we do
evangelism. Kallenberg argues that the gospel story—and what we
mean by terms like sin and redemption—must be embodied in the life-
of the community rather than translated into the language of non-
Christians (This reminds me of Lesslie Newbigin”s claim that the
congregation is the hermeneutic of the gospel). Second, we must
engage nonbelievers by using our own conceptual language,
analogous to teaching someone a foreign language. Third, we must
involve nonbelievers not only in conversation but in communal
practices, because immersion in the community over time enables
something like a paradigm shift or Gestalt Switch to occur (that is,

conversion, which happens not one belief at a time but all of them at

once).
This brief summary does not do justice to Kallenberg’s

careful argumentation and even less to his helpful illustrations. He
sprinkles throughout his text stories and images that helpfully aid
our understanding. Moreover, he devotes two chapters to five
stories of various ways persons actually undergo conversion in a
postmodern world, both in terms of learning the Christian language
and living out Christian beliefs. For many students, these stories
and the accompanying analysis may be the most helpful portion of
the book.

Kallenberg concludes with a series of comparisons.
Evangelism, he says, is “more like sailing than proofreading” (123),
“more like acting kindly than like cobbling” (124), “more like
medicine than like parallel parking” (125). You will have to read the
book to see how he works out these and other comparisons. But
there is much wisdom there as he describes evangelism not as
utilizing a technique but as a way of living.

This would be an excellent book for any course on

evangelism.

Henry H. Knight III

The Faith: A History of Christianity.
By Brian Moynahan. Doubleday, 2002. 806 pp.

The Faith is a fairly exhaustive history of Christianity. It has a
global perspective that includes parts of the world thus far neglected

[ St
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m most such studies. The book has an air of objectiv; i
brutally hones:t—perhaps to a fault. At some poi?l?-;eci:tu:égdsthat o
like an exposé that had me blushing at David’s uplifted skirt ;sl Olie
danced before the people. Admittedly it is important to describe )
failures as well as our successes—after all if we do not underst oug
our weaknesses no one will believe our strengths—yet at times [ ?’glt
that more was going out of the bucket than was going into th
bucket. Here is the question I kept asking, “Do I have a right te
expect such a work to encourage me or is it OK to finish thegbool(z
wonderlng whethc_:r or not Christianity wins out in the end.”

With that in mind 1 still found the book well written well
researched and for the most part well conceived. Although T would
not hand the book to someone as an evangelistic tool 1 would
recommend the book to someone who needed to understand the
history of Christianity from the perspective of someone who lives
and works—for the most part—outside the theological academy

- In spite of the fact that I found myself somewhat
embarrassed by being reminded so poignantly of our less attractive
underbelly this book could bring some readers to conclude—io use
the \yords_of Thomas Paine—“If we don’t learn to love each other
they’re going to hang us one by one.”

Robert G. Tuttle, Jr., is E. Stanley i
, JIr., . y Jones Professor of E
at Asbury Theological Seminary, Orlando, FL. o Brangelism

Radically Unchurched: Who They A

/ _ ; y Are & How To Reach Th

]23%/9A1v1n L. Reid. Grand Rapids MI: Kregel Publications 2%]622
Pp. - ’ .

This volume by Alvin L. Reid, Professor i
Southeastern Baptist Theological Seminary is ﬂleofesgl\;agi“'g t;lézsarg §1£
scholarly research, classroom teaching, itinerant ministry, field:
observation, culture watching and obeying God. The twin themes of
the author’s life and ministry — evangelism, and spiritual awakening
Ef;ggiﬁagsa]m?sttﬁvery peige in a passionate preacher’s tone and it
wi e i St “ s

Ve e Wit concluding ques.thn to the reader, “Whar is

‘ This is a valuable book for the student and the practitioner
because its content is quite balanced between diagnosis and
prescription. It is neatly divided into two parts with five chapters
each. Part I examines the causes of the loss of American’s Christian
identity and provides a profile of the radically unchurched. In Part 11
an implementation plan to reach the unchurched is laid out.
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In chapter one, Reid defines the radically unchurched as
“people who have no clear personal understanding of the message of
the gospel, and who have had little or no contact with a Bible-
teaching, Christ-honoring church” (p.21). This definition is similar
to George Hunter’s term “secular people” in his book, Church for
the Unchurched (Abingdon, 1996) and it does not mean
“irreligious”. .

Using Charles Am’s 1997 statistics the author concludes:
“New Testament, genuine believers comprise 29 percent of the US
population; the nominally churched, 30 percent; the radically
unchurched, 41 percent” (p.22). The radically unchurched is
analogous to the first-century Gentiles whom the early church
aggressively evangelized. With less than one percent conversion
growth the radically unchurched is hardly being reached with the
gospel today. With the waning of the church’s influence it is fast
becoming an irrelevant institution in Western culture. This state of
emergency explains why Alvin Reid joins a host of other writers in
the last decade to passionately appeal for the church to change
radically. ‘ o
In chapter two, Reid borrows from Steve Sjogren’s
Conspiracy of Kindness (Servant, 1993) the three ways the church
typically relates to culture: evasion, pervasion and invasion. These
are similar to the categories of Richard Niebuhr in his classic work,
Christ and Culture (Harper Colophon, 1975) of half a century ago.
By evasion, the church avoids the culture and isolates itself from the
world for fear of compromise and worldliness. Through pervasion,
the church seeks “to overpower the culture by might, be it political,
social or economic” (p.38). ' S L

The reviewer endorses Reid’s conclusion that the best way
for the church to relate to culture is through invasion. Jesus modeled
it for us through his invasion of this world through the Incarnation.
The church can then be distinct from culture and yet not distant from
culture so that it can influence and impact it. Reid repeatedly calls the
church to assault the kingdom of darkness with the gospel of light,
which forces out the darkness of sin. The power to accomplish this
is through the Holy Spirit, the fire to harness this is through prayer
and the vessel God uses is a holy life.

~ Increasing numbers of the radically unchurched are largely
the result of the shift from modernism to postmodernism in a vortex
of seismic culture change during the past four decades. The church
has failed to keep pace and be engaged with changing culture.
Alvin’s three groups of the unchurched are helpful to create
informed strategies of evangelism: (1) The “Devoutly Religious
Unchurched” include the Muslims; Buddhists, Hindus, New Agers,
cultists (2) The “Open and Searching Unchurched” are those who
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are searching for spiritual ministry but are ignorant ab '
and (3) The Up and Out Unchirched are silglilar to pE(;)[;llte ﬂp?fofGil(c):Zp?]
Lee Strobel’s book Inside the Mind of the Unchreached Har arl;i
Mary (Zondervan, 1993). This is a small but significant gl‘(,)?.i of
unchurched adults who are intellectually resistant to the Gosp el
well-educated, financially successful, upwardly mobile, and ptog’,
busy or too content without reaching for or needing God. ’

The author introduces “the power of one” in chapter three
Ilustrating with contemporary examples, he shows how of one
-individual has the power of influencing positively or negatively
Therefore, each Christian has a significant role to play. A life
abandone(_i to the purpose of God and filled with his Spirit can
change histher world radically because the lost are seeking to
connect with people who are real. Reid also believes in “the power
of one people of God” with a united purpose. That could make a
huge impact on our culture. The author is convinced that the
Millennial/Bridger generation is poised for God to use it in a revival
movemc’il‘lht to rel:;tch the radically unchurched.

e author’s prescription to reach the radically u
are spellpd out in the last five chapters of thg bngglll(l.mh(ic)l
Communicate the biblical truth uncompromisingly with compassion
clanty_ and conviction (2) Share propositional truth thrdugh’
narratives and personal testimonies -in relational contexts (3) Invite
the unchurched to meaningful corporate worship where the
transcendence and intimacy of God can be experienced (4) Employ
creative ways at all levels to communicate Christ and (5) plant
churches focused intentionally on reaching the unchurched.

. With many stories from public media and personal contacts
Reid helps the reader to understand the state of the church, exegeté
postmodern culture and identify the keys that radically living
Chrlstlz}ns can use to reach the radically unchurched. The subject
and scripture indices only prod one to further reading and study.

T.V. Thomas

Gospel Handles: Find New Connections in Biblical Tests

By Francis C. Rossow. St. Louis MO: Concordia Publishi
House, 2001. 351pp. | rdia Publishing

Itinerant evangelistic ministry has several interesting dimensions:
One is to be an unofficial counselor to pastors, There is one quict
confession of pastors, that itinerant evangelists including this
reviewer, hears often. Pastors readily admit to their failure to
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prepare and present evangelistic messages even periodically in their
churches. This predicament is quite understandable. In all their
theological training most pastors were not equipped to proclaim the
gospel to the unsaved. Long time Professor of Homiletics at
Concordia Seminary in St. Louis, Missouri, Francis Rossow, has
come to their rescue.

Rossow’s unique contribution is a wonderful reference
toolbox for all preachers. It showcases the Gospel-handle technique
which the author has taught seminary students for quarter of a
century. With the enthusiastic response and encouragement of his
students, Rossow has made it available for a wider audience through
this volume. :

The author offers a formal definition of a gospel handle: “A
gospel handle involves the selection from a biblical sermon text of
an excerpt that contains absolutely no Gospel whatsoever. The
preacher then uses this excerpt as an approach, bridge or handle to
an account of the Gospel somewhere else in the Bible” (p.11).

To help the reader grasp the technique the author as a
scasoned teacher, gives several examples. One example, Psalm
121:1, says, “I will lift up mine eyes unto the hills from whence
cometh my help.” Exegetically, that verse contains no Gospel at all.
It simply means that the God who created and sustains the hills can
help the believer. Using the Gospel-handle technique one can make
a bridge between the word “hills” and the hill of Golgotha in John
19:7. The author believes this is in the best hermeneutical tradition
of “comparing spiritual things with spiritual” (1 Cor 2:13). To
illustrate the homiletical use of Gospel handles, the author supplies
the reader with an Appendix of three sample sermons that he
preached at seminary chapels.

The advantages of using the Gospel-handle technique
include: (1) provides an additional and aftractive Gospel to preach
(2) strikes the hearer as creative (3) reinforces the unity of the
scriptures for the hearer, and (4) creates a Gospel mindset for the
preacher.

The author is candid about the three dangers he recognizes
with the technique. First, a preacher may assume he has done the
exegesis of the original text of the message because he is using a
Gospel handle. Secondly, there is a risk of falling into the trap of
allegorizing. Thirdly, the temptation of wanting to use Gospel
handles every time one preaches. The antidotes for the dangers are
the sanctified life of the preacher, responsible exegesis of scripture
and tempered creativity in application.

The bulk of the book is divided into the four Gospels with
each constituting one chapter. Texts for all Sundays and major
church festivals have been chosen. from each Gospel based on the
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lectionary.. For ease of reference the biblical
. _ texts are se

they appear in the Scripture. The author unabashedly deq(lzll?;gsdal?g
defer}ds why he _lovcs 'and uses the texts from the King James
Version. The reviewer 1s convinced that this volume would have
served‘ users better if the full scripture passage was provided und
each blellClal reference, even in a smaller print. e

elow each biblical reference is the “Gospel in the Text”
entry that could prove helpful for sermon prepa?ation regeard?é:(;s
what B'ljb]e translation one uses. The "Bonus Gospel via Gospel
Handle” section that follows the “Gospel in the Text” are at various
stages of development -- from idea stage to ready for transfer-to-
z;rmon stagealTlllle non-users of the King James Version ma

1scover periodically that the degree of transferabili
piscover petic y g erability of the Gospel
Though this is a homiletic reference book. it can also b
_ , e read

for %reat p}rlotffllt fo; personal and family devotions. The revier\(:/aér
wonders whether the author will attempt something simi
portions of scripture. d & similar for other

T.V. Thomas

The Good of Affluence: Seeking God in a Culture of Wealth.
By John R. Schneider. Grand Rapids, Michigan: Wm. B.
Eerdmans, 2002. x + 233 pp.

How are Christians to live responsibly when they are immersed in
the economy and culture of modern capitalism? Further, can affluent
Ct_lrlstlan‘s meet their moral obligations to the poor of the world
without incurring an impossible burden of guilt? Schneider has
written a controversial book that faces these questions head on by
challenging many traditional assessments of wealth and capitalism.
Schneider is convinced that social theorists like Karl Marx

and Max Weber and Christian ethicists like Ron Sider and Stanley -
Hauerwas are predisposed to a negative assessment of wealth. The
forr_neg must now be read in light of new evidence and new forms of
capitalism; the latter must be challenged by a new theological
Interpretation of scripture’s teaching on material affluence. The
author makes a case that material prosperity “is a fundamental
biblical theme” and that affluence “(rightly understood) is the
condition that God envisions for all human beings.”

. The structure of the book develops the thesis of the author in
a logical and cumulative way while keeping the larger picture and
argument clear with frequent and helpful summaries. The author
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begins with an overview of the “new” culture of capitalism. This is a
helpful introduction to the contemporary debate among theologians

and ethicists over the character of capitalism. Schneider presents a

fascinating array of statistics and historical examples to show the
differences between premodern and contemporary habits of
acquisition. He is not so much defending capitalism as he is
showing the necessity of a coherent theology of affluence to guide
Christians who want to live with integrity within the culture of
capitalism.

Chapters two through eight develop the author’s theology of
affluence by exploring the canonical shape of scripture’s account of
material prosperity and human flourishing. Three chapters
investigate the Old Testament narratives of creation, exodus, and
exile. Here he makes the provocative claim that affluence in
scriptural perspective is “not merely a circumstantial or relative
good, but a cosmic good.” Chapters five and six examine the social
and economic world of Jesus and his disciples, showing how an
oversimplified view of Jesus’ identification with the poor causes
“serious distortions and misjudgments” in Christian ethics. In
addition to examining the historical elements of first century
economics, Schneider raises serious theological questions about the
redeeming scope of the Incarnation in relation to human economic
culture as well as human nature.

In chapter seven Schneider challenges the predominant view
that Jesus’ teaching on wealth is negative by examining four
parables in Luke’s Gospel which indicate Luke’s “special interest in
rich Christians.” He grounds Jesus’ view of wealth in the prophetic
typology of Luke’s narratives. This chapter and the following one
on “Narratives of Wealth in the Early Church” reveal Schneider to
be fully conversant with the exegetical literature on wealth and
possessions in the New Testament. The author provides an excellent
bibliography and significant summaries of key books on the topic.
The book ends with an epilogue in which the author sketches out the
moral obligations of affluent Christians in an age of globalization.

This book is well organized and would make an excellent
classroom text providing ethical analysis, exegetical evidence, and a
helpful framework for fruitful debate. Particularly in classes on

social ethics, mission and evangelism, and contextual theology, this -

author would prompt students to think beyond simplistic
assumptions about capitalism, wealth, and the confrontation
between Christ and culture. The book would also be helpful to
congregations trying to provide spiritual and moral guidance to
business and professional people looking to the church for a
distinctively Christian understanding of living within the structures
of capitalism.
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. Schneider maintains a “running debate”
with Ronal_d J . _Sider, author .of ngch Chris;g;ugigoz;th: bock
Hunger. His critique of Sider (and Hauerwas, Breuggem 5
others) is a model of careful exegetical and theologicag.l aran, i
pursued with rigor and fairness, One significant aspect of thisggngent
15 Schneider s hf:nnencutica] analysis of how to appl] ° tzﬁe
words of the biblical prophets to the contemporary expe%];gce (;
affluence. Attention to this approach might help take the hot air oﬁt

of a great many “prophetic” announce i '
eat ments in i
denominational politics. congregational and

Leicester R. Longden is Associate Professo i
Sice ; 118 . r of Eva
Discipleship at the University of Dubuque Theological Sréine'lisal?y.and

Free Indeed: Heroes of Black Christian Histo
By Mark Sidwell, Bob Jones University Press, 2001, 154 Pp.

I must admit that T was curious to sec how a man

University would write about black heroes. If thfz:to I;lofr?(;)s Jgnl:?'st;
j_udg_meptal let me hasten to add that I found the book botil
inspirational and. informative. Mark Sidwell speaks of his black
heroes as men (I was a bit surprised that he did not include an
women) of faith and courage. These men represent over 100 earz
of ministry in nineteenth and twentieth centuries America yThe
were preachers, composers, teachers, theologians. Togethér the§

- represent what God was doing among a race of people that werc

moving from freedom to freedom—Sidwell reminds us that bl
ministry is all about freedom fr i e whe
minist cippress o et om sint and freedom from those who
was especially interested to find the references i

College. As many of you know Oberlin was the tc(:)erft)gfe ﬂg}
abolitionism. Charles Finney insisted that those who did not vote
correctly quenched the Spirit. Here is a book that is at once
sympathetic and understanding of the black experience from
someone who seems to know what he is talking about. I liked
especially his willingness to explore at least some of the deép seated
splrltual.llllzyt lt]l_lat seemed to be common to all of his heroes.

I this were a review at the pre-publishing sta,
suggestion would be to narrow the titlle) a tI))it S0 thatg my %ip:;ncst[at?(l)lrll)s(
are not looking for the broader sweep and to be a bit more sensitive
to gender specific nouns and pronouns. It really is important not to
use the English language as if he is ignoring half the human race.
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Nevertheless, it is a well written piece that would be profitable for
classes in church history, preaching, and even evangelism. '

Robert G. Tuttle, Jr.

God’s Lesser Glory: The Diminished God of Open Theism.
By Bruce A. Ware, Wheaton, Illinois: Crossway Books, 2000. 240

pp. ‘
Most Moved Mover: A Theology of God’s Openness.
By Clark H. Pinnock. Grand Rapids: Baker, 2001. 202 pp.

Even within the church it will surprise many that a discussion about
God can generate much controversy. This is especially true when
persons on both sides are solid trinitarians who believe Jesus Christ
to be the Son of God and the unique and only Lord and Savior of
the world. Yet the issues in the debate over the “openness” of God
are profoundly important. .

These two books are well-written, reliable guides to the
openness debate. Both authors seek to be irenic in spirit and fairly
represent and genuinely engage the other side. Yet they use strong
words as well. Each believes nothing less than the character of God
is at stake, and Ware in particular expresses his profound alarm at
openness statements. “We have here,” he concludes, “a
fundamentally different god, not merely a different version of God.
For the sake of the glory that is God’s alone we have no choice but

" to reject the openness model” (Ware, 230).

What is it about the openness position that elicits such
dismay? In part, it’s the fear that if God does not control everything,
then the world is out of control. Openness theologians believe God
created a world in which humans have genuine freedom to be in
relationship with God and one another. This is seen as necessary for
humans to truly love. But it also means God entertains the risk that
we will thwart God’s purposes—that is, sin—in order to have the
possibility that we will love in freedom. God, then, does not control
everything that occurs. At the same time, God “is endlessly
resourceful” in achieving divine goals, sometimes working alone,
sometimes inviting our participation, and at yet other times reacting
to our decisions, “adapting his own plans to fit changing situations.”
(Pinnock, 4) o

Openness theology redefines classical attributes of God in
light of this model. God is immutable in character but can change
plans; God is omnipotent but chooses to limit power to make room
for human freedom; God is not impassible if that means God cannot
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be affected by suffering in the world. It sho
: uld be not i
affected because God chooses to be, consistent vrvl?thed(}%]céllfs(}l?)d .
openness theologlans deny any ontological overlap between Gvea
and the I\\Zorld ;js is found in process theology. ¢
ost radically-and for Ware the heart of th i
openness redefinitioq of omniscience. God can lfng:&?bi?/?_ltilitge
that can be known, including our hearts; God knows all pg};siblg
outcomes, and God l'mows God’s own plans. But God does not
ll:now our demsmps In advance, for they do not yet exist o be -
K ;zzrlll. ngnce, lc1n tl;:ontrast to other Arminians, they deny divine
owledge of those event is ti
o s whose cause is tied to human
Ware begins his critique with a fair and accur i
s his cri ' ate rend
ghe openness position (which Pinnock acknowledges in his bfé];cg o
d'). _Then he exegetically examines the openness denial of exhaus;i\lfé
ivine foreknowledge, both by challenging their interpretation of

- passages and drawing attention to other passages that affirm divine

foreknowledge. With the former Ware areues that pa i
with a straightforward reading seem tog indicatepliif]?tiils xgiﬁg
knowledge can actually be better interpreted otherwise: moreover (o
apply the openness hermeneutic consistently would leéd to denyin
God’s exhaustive knowledge of past and present events as weilyHg
then shpws a large selection of passages which he believes téach
CXh:‘:ll:lStl\,/’e foreknowl_edge—“the scriptural  evidence for  this
¥o§1t!on3 he says, “simply put, is overwhelming” (Ware, 100)
his is, in my judgement, where Ware makes his strongest case.
. He then proceeds to develop the implications of the opeﬂness
view for faith and life. He believes openness theologians
‘(?veremphasme God’s immanence in order to clevate humanity—
God becpmes more li_ke us,” a view which contradicts God’s “grgat
and  glorious sovereignty” (144). Ultimately, the result is a
diminished confidence in God’s wisdom. Ware speaks again and
again of the openness God taking “enormous” risks, of God waiting
to see hovy it all comes out” (49), of God “trying within his
significant limitations to work things out for the good of his own”
(194). While these_ depictions would be seen by openness
ggop(:nen(t}s as parodies, from Ware’s perspective they accurately
prcl))igd ean%c.)d shorn of exhaustive foreknowledge and meticulous
. Ware concludes with chapters on praver idanc
suffering. He agrees that classical I:he:ism dogs geeii tg(;nbciarrlggaiggg
to account for divine/hurman relationship (a task to which he has
contributed), .but denies its ouiright rejection. He counters the
openness claim that petitionary prayer affects God’s decision:
moreover he argues that our prayer for others is actually undermined
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by openness claims because for God to work “decisively” in
another’s heart would deny their freedom (174). With regard to
theodicy he is far more persuasive in his critique of openness claims
of a loving God which (unlike the process God) could prevent
suffering but chooses not to (208) than he is in arguing that God
“ordains” and “uses” evil in order to accomplish good purposes but

that God never “does” evil (212). Ware insists scripture teaches God

indeed “ordains and governs” all “pain, suffering, disease,
hardship, and death” (203), though always for good-a more
comforting view, he believes, than saying God cannot prevent
suffering, or worse, could prevent it but does not.

What is ultimately at stake for Ware is this: the open future
of open theism brings with it “doubt, worry, mistrust, fear, and
ultimately, loss of faith” (160). Yet Pinnock would see these same
effects as all too often the result of classical theism, especially of a-
strict Calvinist variety. The claim that nothing occurs that is not
ordained by God has sadly led persons away from faith, all the more
tragic given that this is not the God of the Bible. It is this the
openness view seeks to correct. .

After an introduction which rehearses some of the
controversy, Pinnock develops his argument in four chapters, based
on his 2001 Didsbury lectures. In the first he shows the scriptural
foundations for the openness view. The God he finds in scripture
grieves, interacts, weeps, cries out, and responds to prayer
(Pinnock, 63). We must, he insists, let scripture itself define the
attributes of God.  The reason classical theism consistently
reinterprets what scripture so clearly says is because it has adopted a
“pagan inheritance” which prevents our hearing the word of God.

Overcoming this pagan inheritance is the subject of his
second chapter. After criticizing the Greek philosophical inheritance
received through Augustine, Thomas Aquinas, and evangelical
theology Pinnock offers an alternative vision of a God who is
personal, loving, and communal (trinitarian). Instead of immut-
ability Pinnock speaks of God’s “changeable faithfulness,” holding
“that who God is does not change but what God experiences
changes” (85). Because God is love, God relates to the world such
that God suffers with and for people. God is indeed sovereign
Lord, but as such has chosen to give the world relative freedom.
God’s self-limitation makes room for genuine freedom in creation.
God therefore experiences time, and does “not know the future in
complete detail” (100). God’s wisdom and resourcefulness is
shown precisely in God’s “governing a world with free creatures in
it who have to be responded to moment by moment....” (102).

In his third chapter Pinnock outlines a “biblical philosophy,”
in contrast to both Hellenistic and process philosophies. Among the
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ten areas he examines are the importance of revelati “
world exists by grace, not by necessity” (125), the lli?r?llllsm tE:efliatlt'the
of _love and freedom, the Holy Spirit in relation to the problemlo?c
evil, and the nature of God’s faithfulness. He also provid °
helpful comparison and critique of process philosophy. P =
The final chapter examines the practical implications of
openness theology. The open view upholds genuine freedom
(divine and l_luman), understands our lives as meaningful, describ
God as relational and non-coercive, and makes better sense of boff?
sanctification and the call to discipleship. With regard to the latter
Pl_nnpck argues that what we do makes a difference—-God calls us to
missional responsibility as covenant partners. Prayer is a genuine
dialogue, and Intercession may well make a difference in God’s
action. The scriptural evidence that God is influenced by prayer is
for Pinnock overwhelming. God provides guidance and brings
good out of cyﬂ, but God does not ordain evils such as tl%e
Holocaust. While God is “not the cause of our suffering, God is
alway_s alongside, helping us through it” (176), and, in res onse
f:specmlr})}f1 to e)gjeclt(ant faith, may intervene (125). 7 P
these books raise fundamental issues for th i
evangelism. Who is the God we proclaim, and what is el:hgrﬁgttl;:fe 811:
the faith we share? How does God work in the world and what does
1t mean to be in relationship with God? And-although the truth of
their arguments must be ultimately tested by revelation~which view
of God would bring comfort and hope to those who suffer or
géee\ée‘,”ﬁ; \;vho seek n;leaning and direction in life? Finally, when
ome 3 . . . ?
hive rerctony one who has rejected God, which God is it that they
It may be that the immediate benefit of thes
evangelism is not so much their persuading us that on(:: ?ri;)vgoilgsﬁégi
and the other wrong, but in the issues they force us to face
Because the questions they raise are the very questions with which
gloitshcsztlr(gfrs and Christi]z;ils strug%le in their own lives, attending to
ersy can enable us to be m iti insi i
our own teachiﬂg and evangelism. ore sensifive and insightful in

Henry H. Knight ITI
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