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G u e s t E d i t o r i a l 

This issue of Word & Deed marks publication of the final set of papers pre

sented at The Salvation Army's International Theology and Ethics Symposium in 

Winnipeg, Canada in May 2001. On behalf of the International Doctrine Council, 

the Ethics Centre in Winnipeg and delegates at the symposium, I express our 

appreciation to Word & Deed's editorial board, editor in chief and ccreditors for 

making available these presentations from what has been described by General 

John Gowans as "a landmark event in the development of the Army." 

The first set, published in Fall 2001, contained a paper tided "Salvationist 

Theology and Ethics for the New Millennium" by The Salvation Army's Chief 

of the Staff and then focused on the theology of God the Father with considera

tion being given to ecology in a damaged world and human dignity in an oppres

sive world. The second set, published in Spring 2002, had to do with a "Theology 

of God the Son" with accompanying papers "The Kingdom of the Risen Lord in 

a World Searching for a Future" and "Jesus the Son in a Pluralistic World." This 

third set deals with "A Theology of God the Holy Spirit" and features discussion 

on creating Christian community in a fragmented world and holiness in a world 

of changing values. 

Earl Robinson is a colonel in The Salvation Army presently serving as the Secretary for 
Spiritual Life Development & International External Relations and the Chair ofthe 
International Doctrine Council of The Salvation Army. The International Doctrine 
Council, with the Ethics Centre in Winnipeg, Canada, co-sponsored the International 
Theology and Ethics Symposium. 
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A T h e o l o g y o f G o d t h e H o l y S p i r i t 

The keynote address by Dr. Roger Green concentrates on the Johannine nar

ratives of the Holy Spirit, describing the Spirit as Holy, Paraclete and the Spirit 

of Truth. He discusses the Holy Spirit in His relationship with the individual 

believer and with the community of believers. Major Johan Ringelberg, Editor in 

Chief and Literary Secretary for the Netherlands, gave the formal response to Dr. 

Green's paper. Major Ringelberg commented on God the Holy Spirit working in 

the individual, in his church, and in his world, with the three areas of his work 

relating to each other and intensifying each other. 

Dr. Jonathan Raymond's paper emphasizes the importance of intimate 

Christian community, life together in the Holy Spirit, in partnership with God. 

He suggests that achieving Holy Spirit filled community is one of the great chal

lenges of The Salvation Army in a fragmented world in which sin, suffering, 

despair and hopelessness are so common to so many. In his response, Major 

Made Petrus, an Indonesian officer stationed in Singapore, pointed to the char

acteristics of the early church providing a pattern for the Army's mission and 

community values and what it means to be God's people in a suffering and needy 

world. A second response was from Colonel Gudrun Lydholm, a Danish member 

of the Doctrine Council, currendy stationed in Finland. She commented on Dr. 

Raymond's description of Christian koinonia, indicating that elements which she 

finds crucial to that concept have to do with our being a prophetic voice in the 

world of today, being a listening community and being mobile in thoughts and 

actions. 

Major John Merritt's paper on "Holiness in a World of Changing Values" 

focuses on one ofthe central doctrines of The Salvation Army. He traces the doc

trine of holiness along a historical continuum beginning with its biblical witness, 

then considers John Wesley's articulation ofthe doctrine in the 18th century and 

finally looks at its interpretation by The Salvation Army in the 20th century 

Handbooks of Doctrine. In his response, Colonel Paulose Yohannan, Territorial 

Commander of the India South Eastern Territory, stated that according to the 

Indian concept of ethics and purity, there are ethical values that are static or eter

nal, related to an unchanging God. With respect to those values, the ethics of 

Christianity cannot be changed according to the changing world. A second 
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response by Major Johnny Kleman from Sweden said something similar from a 

western perspective: "As a Christian, I believe that there are objective truths and 

moral values. But in a secular society without a personal God, structures of val

ues will be built up, where, in the end, almost anything may be permitted." He 

concluded by saying that the challenge of today is how to live out holiness in a 

world where all values and all faiths claim to be equal. 

O t h e r S y m p o s i u m R e s p o n s e s 

The above includes only brief references concerning the formal responses to 

the papers published in this issue of Word & Deed. Similar formal response ref

erences were included in the guest editorial to the last issue of Spring 2002. The 

guest editorial for the first issue of this series in Fall 2001 was introductory to the 

whole series and did not deal with formal responses to the papers published at 

that time. The following, therefore, are given as samples of the high caliber of 

responses to the first section of this series having to do with a theology of God 

the Father. 

Major Barbara Robinson's paper entitled "Neither Fearful nor Familiar: 

Imaging God the Father" made reference to problems associated with thinking of 

God as Father for those whose human father was far less than ideal. Captain 

Lester Ferguson made this significant comment from his own culture: "In the 

context of the Caribbean it is not too difficult to imagine a truly loving heavenly 

Father, in spite of having earthly fathers who were tyrannical, absent, neglectful 

or abusive. Perhaps this is so because in a historically matriarchal society, the 

Caribbean women (mothers, aunts, grandmothers, female church and communi

ty leaders) who taught about and idealized a loving heavenly Father, were them

selves seen as models of that loving heavenly Father. It was, therefore, easier to 

image God the Father as possessing the characteristics of an earthly mother, even 

without feminizing God." 

There were two responses to Cornelius Buller's paper on "Ecology in a 

Damaged World." Lt. Colonel Kim, Joon-chul from Korea said that he was 

pleased The Salvation Army is displaying interest in ecology in an age in which, 

"we have reached the level where we can, as it were, decide the fate of all living 

things (creatures): all due to our exhausting of natural resources, over-consump-
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tion, creation of terrible nuclear weapons, destruction of the mountains and 

forests of earth, even genetic manipulation of humans." Major Brenda Sterling 

from the United Kingdom said: "The greatest challenge surely lies in willingness 

to make personal lifestyle choices which avoid unthinking over-consumption of 

the resources provided by God and willingness to make small, even sacrificial 

changes to help limit damage to God's creation." 

Lt. Colonel Trevor Tuck's paper on "Human Dignity in an Oppressive 

World" was also followed by two formal responses. Captain Nelson Wakai, from 

Brazil, suggested that in The Salvation Army's system of government there is the 

vital necessity, "of nurturing a high degree of mutual admiration, respect, inspi

ration, expectation and good intention from the top to the commanded ones and 

from these to the top." Otherwise, he warned, "we are no longer a living move

ment but a heavy machine where people live in broken relationships." Lt. Colonel 

P. Devavaram, from India, pointed out that in his country it is casteism that 

oppresses people, and that still needs to be addressed. The Salvation Army in the 

past has been a savior to those oppressed by casteism and its officer training pro

gram continues to emphasize the role that officers can play as change agents in 

the communities they serve. 

One other response was that given by Major Graham Harris, of Australia, to 

the keynote address by Professor Miroslav Volf, "The Trinitarian Mission of the 

Church"—the rebirth of persons, the reconciliation of people and the care of bod

ies (see notes on Professor Volf's presentation by James Read in the Spring 2002 

issue of Word & Deed). In one of his comments, Major Harris said, "It is under

standable .why insight into the Trinitarian character of, the church was gradually 

acquired parallel with the growing consciousness of God's triune nature, a con

sciousness grounded in the activity of the Father, the Son and the Holy Spirit in 

salvation history and evidenced in New Testament triadic formulae. If-Christian 

initiation is a Trinitarian event, then the church must speak of the Trinity as its 

determining reality. Because churches, in the power of the Holy Spirit, already 

form a communion with the triune God, ecclesial correspondence to the Trinity 

can become an object of hope and thus also a task for human beings." 
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S y m p o s i u m R e c o m m e n d a t i o n s 

In the rationale outlining the purpose of calling into being an international 

theology and ethics symposium, one of the specifics of that rationale stated the 

following: "Theological/ethical papers by the presenters will be assigned, pre

pared, distributed and read prior to the Symposium, and respondents will be 

asked to come prepared for formal responses. Following the responses, dialogue 

and debate will be facilitated leading to possible recommendations for the inter

national Salvation Army." In keeping with that rationale, after each paper and the 

formal responses to the paper, there was time for dialogue and debate. 

During such discussion, possible recommendations came to light. Then, on 

the final day of the symposium, most of the afternoon was spent in small groups 

that worked on affirmations and recommendations arising from the dialogue. The 

affirmations were stated in the first guest editorial of the Fall 2001 issue of Word 

& Deed. The recommendations went through a process of refinement and 

approval that is now complete in that all of the recommendations are in various 

stages of implementation, allowing for those recommendations and action steps 

to be announced in this issue, as follows: 

1. That there be another international Salvation Army theology sympo
sium within five years of this first Symposium. 
Action: For implementation by the General through the 
International Doctrine Council. 

2. That a forum be held in a developing country to produce guidelines 
for the practical development of cross-cultural theology and ethics. 
Action: For implementation by the General through the 
International Doctrine Council. 

3. That symposia with objectives similar to those for this symposium 
be held on a divisional, territorial, regional and/or zonal basis. 
Action: For implementation by zones, regions, territories/com
mands and divisions through encouragement by the Chief of the 
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Staff to zonal international secretaries for consultation with the 
International Doctrine Council. 

4. That we ensure young thinkers in theology and ethics are included 
in further discussions with a mentoring emphasis. 
Action: For implementation by the International Doctrine Council. 

5. That the Doctrine Council reflect the internationalism of The 
Salvation Army. 
Action: For implementation by the General through the 
International Doctrine Council. 

6. That dialogue be continued regarding the Lord's Supper and batism. 
Action: For implementation by the General through the 
International Doctrine Council and the Secretary for Spiritual Life 
Development. 

7. That stronger social justice advocacy be pursued. 
Action: For implementation by territories/commands through 
encouragement by the Chief of the Staff for consultation with the 
International Headquarters Moral and Social Issues Desk and 
territorial/command Moral and Social Issues Councils. 

8. That there be further exploration into the place of power in our 
thinking as this relates to issues of organization and ministry. 
Action: For implementation by the International Headquarters 
Moral and Social Issues Desk and territorial/command Moral 
and Social Issues Councils through encouragement by the Chief 
of the Staff. 

9. Commission theological and ethical writing, providing sabbaticals 
for officers and employees for doing so. 
Action: For implementation by the General through 
territories/commands. 

10. Develop an on-line capacity for theological discussion and 
dialogue, possibly including Word & Deed. 
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Action: For implementation, as already agreed, by the editors and 
publisher of Word & Deed. 

The General's approval of the above recommendations, along with steps 

being taken to see that they are acted upon, is an indication that what occurred at 

the first international theology and ethics symposium of The Salvation Army is 

the beginning of a new direction for our movement. Let us commit ourselves to 

being participants in that new direction as we join the Chief of the Staff in the 

final prayer of his address at the symposium: "May God grant us vision, energy 

and courage." 

ER 



A T h e o l o g y o f G o d t h e H o l y S p i r i t 

Roger J. Green 

Introduction 

At the outset of any discussion of the Holy Spirit I readily admit that it is 

more difficult to come to a knowledge of the Holy Spirit as a person. We under

stand God the Father first as Creator and, quite naturally, we understand God the 

Son in all His humanity, as well as in His divinity. Therefore, the awareness of 

the personhood of Father and Son is immediately apprehensible in some clear 

and compelling way from the moment we begin to speak about God. 

However, this is not so with the Holy Spirit. Our doctrine about the Holy 

Spirit begins to overcome this problem by not speaking of the Holy Spirit as a 

being or some elusive spirit, but as a person, and so we affirm that there are three 

persons in the Godhead. C. S. Lewis recognized the problem of speaking about 

the Holy Spirit in ways that are both meaningful and appropriate and in Mere 

Christianity he gives this advice: 

The third person is called, in technical language, the Holy Ghost or the 
"Spirit" of God. Do not be worried or surprised if you find it (or Him) 
rather vaguer or more shadowy in your mind than the other two. I think 
there is a reason why that must be so. In the Christian life you are not 

Roger J. Green is the chairman ofthe Department of Biblical and Theological Studies 
at Gordon College and is co-editor o/Word & Deed. 
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usually looking at Him: He is always acting through you. If you think 
of the Father as something "out there," in front of you, and of the Son 
as someone standing at your side, helping you to pray, trying to turn you 
into another son, then you have to think of the third Person as something 
inside you or behind you. Perhaps some people might find it easier to 
begin with the third Person and work backwards. God is love and that 
love works through men—especially through the whole community of 
Christians. But this spirit of love is, from all eternity, a love going on 
between the Father and Son.1 

The mandate for this paper, however, is not only to reflect on the person of 

the Holy Spirit, but to do so in the context of relating the work of the Holy Spirit 

to issues of Christian community and to a world of changing values. In order to 

accomplish this, I intend to demonstrate in this paper that a discussion of the 

Holy Spirit must first be rooted in the biblical text, followed by an analysis of the 

present theological discussion of the person and work of the Holy Spirit. I will 

then discuss the work of the Holy Spirit in the believer before moving on to a 

consideration of the work of the Holy Spirit first in the Christian community and 

then in the wider community beyond Christian boundaries. 

I . B i b l i c a l a n d T h e o l o g i c a l D i s c u s s i o n 

o f t h e H o l y S p i r i t 

Our first doctrine reads that "We believe that the Scriptures of the Old and 

New Testaments were given by inspiration of God, and that they only constitute 

the Divine rule of Christian faith and practice."2 This doctrine, holding the priv

ileged place of being the first of our eleven doctrines, was critical for the nine

teenth century, but one can make the case that it is as equally important in a world 

where, as one text reminds us, truth is stranger than it used to be. In a culture con

trolled by a hermeneutic of suspicion, it is still necessary to recognize that the 

authority for truth lies beyond individual interpretation and in the inspired text of 

the Scriptures. Being faithful to our first doctrine means above all that any theo

logical attention to the Holy Spirit be rooted first in what the biblical text has to 

say about that Spirit. Otherwise the discussion about the Holy Spirit becomes 

mired either in personal experience of the Holy Spirit or in a kind of 18th centu

ry Enlightenment attempt to provide reasonable narrative about the Holy Spirit. 
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However, we recognize immediately that there is such a vast amount of bib

lical material about the Holy Spirit from creation to final redemption to be 

beyond the exploration of one paper or of one book. Therefore, I have decided to 

concentrate upon the Johannine narratives of the Holy Spirit because I find 

emphases in the Gospel of John which are helpful in understanding both the per

son of the Holy Spirit, but also the work of the Holy Spirit as that work relates 

to the subjects at hand. 

John provides his reader with three compelling images of the Holy Spirit: 

the Spirit as Holy, the Paraclete and the Spirit of Truth. The first is the most obvi

ous biblical emphasis, moving away from the Old Testament association of holi

ness with the separation of practices or objects used for worship to a prophetic 

understanding of holiness as life in the Spirit. Therefore, the Spirit is identified 

in the Gospel of John as holy because of John's emphasis on the mission of God 

for the community. This is the case in both John 1:33 and in John 20:22. In the 

first instance John the Baptist testified that God told him that, "The man on 

whom you see the Spirit come down and remain is he who will baptize with the 

Holy Spirit." In the second instance this prophetic statement comes to fulfillment 

as our Lord, in His first postresurrection appearance to His disciples, "breathed 

on them and said, 'Receive the Holy Spirit,'" an event sometimes referred to as 

the Johannine Pentecost, anticipatory of what would occur to a larger group of 

believers in the upper room at Pentecost. While one needs to be careful about 

drawing too fine a distinction, it is obvious that the prophetic emphasis of life 

in the Spirit rather than the cultic emphasis of separation from the profane is 

found here. 

The second Johannine imagery for the Spirit, uniquely Johannine, is that of 

Paraclete. In John 14:16 Jesus identifies Himself as the first Paraclete by speak

ing of the Holy Spirit as "another Counselor (Paraclete)," thus underscoring the 

Johannine emphasis ofthe unity of Christ and the Spirit. 1 John 2:1 reiterates this 

mediatorial role of Jesus by stating, "My dear children, I write this to you so that 

you will not sin. But if anybody does sin, we have one who speaks to the Father 

in our defense (Paraclete)—Jesus Christ, the Righteous One." Those familiar 

with the King James Version will wonder where the word "comforter" has gone 

as a translation for Paraclete, but there is no evidence that this is an adequate 

translation of Paraclete. There are various translations of parakletos, which indi-
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cate giving legal assistance, pleading one's cause, or simply Helper (as is used in 

the New American Standard Version). The New International Version has trans

lated Paraclete as "another Counselor" and the New Revised Standard Version 

has chosen "another Advocate." 

According to J. D. G. Dunn, "The chief function attributed to the Paraclete 

is that of witness, revealer, interpreter: this embraces both recalling of the teach

ing originally given (14:26; 15:26; 16:14; cf. 1 John 5:6-8) and leading into new 

truth (John 16:12 f.; cf. Isaiah 42:9; 44:7; 1 John 2:27). This implies that new rev

elation and original teaching are to be held in constant tension for John, so that 

the Spirit's role is never simply that of repeating the original teaching as first 

given, nor that of revealing new truth wholly unrelated to the old, but that of rein

terpreting the old to give it contemporary significance and that of revealing the 

new in a way consistent with the old."3 Here we see the tension in this imagery 

between freedom and restraint. With these various nuances for Paraclete there is 

the emphasis on the already and the not yet, and the Spirit leads us carefully but 

deliberately from one to the other. This is somewhat parallel to Paul's emphasis 

upon the eschatological Spirit who leads us to live within the old in light of the 

new when we shall fully inherit the Kingdom of God and know all truth. Romans 

8:16-17 signals that, "The Spirit Himself testifies with our spirit that we are 

God's children. Now, if we are children, then we are heirs—heirs of God and 

co-heirs with Christ, if indeed we share in His sufferings in order that we may 

also share in His glory." 

But the imagery of the Holy Spirit and the Paraclete do not stand alone in 

the Gospel of John—they are integrally related with the nature of truth, because 

the Holy Spirit is also called the Spirit of Truth in that Gospel (John 14:16; 

16:13). Andreas K. Kostenberger in his recent commentary on the Gospel of John 

tided Encountering John describes four essential aspects of truth in the fourth 

Gospel, all of which relate to the work of the Holy Spirit. This emphasis on truth 

provides an essential foundation when discussing the relationship of the Holy 

Spirit to the Christian community and to a world of changing values.4 

Truth refers first to truthfulness as opposed to falsehood—representing the 

facts as they are—as indicated in Jesus' scathing remarks to His detractors in 

John 8:40 when He said that, "As it is, you are determined to kill Me, a man who 

has told you the truth that I heard from God. Abraham did not do such things." 
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Second, there is an eschatological dimension to truth which demonstrates its 

finality as opposed to previous preliminary expressions, as when John 1:17 

states, "For the law was given through Moses; grace and truth came through 

Jesus Christ." 

Sometimes truth is an identifiable body of knowledge and here preposition

al content is emphasized. John 8:31-32 is an example of that: 'To the Jews who 

had believed Him, Jesus said, 'If you hold to My teaching, you are really My dis

ciples. Then you will know the truth, and the truth will set you free." Finally, 

truth is often the context for action of some kind, as when Jesus speaks to the 

Samaritan woman in chapter four and says, "Yet a time is coming and now has 

come when the true worshipers will worship the Father in spirit and truth, for 

they are the kind of worshipers the Father seeks. God is Spirit and His worshipers 

must worship in spirit and in truth" (John 4:23-24). In John 17:17 Jesus prays, 

"Sanctify them by the truth; Your word is truth." 

These various aspects of truth in the Gospel of John demonstrate the person 

and the work of the Holy Spirit as the Spirit of Truth, and also set the stage for 

our understanding of how this Spirit of God is at work in the individual, in the 

Christian community and even in the broken world. In these three contexts, 

regardless of how we envision the work of the Spirit, it cannot be done without 

considering all of these dimensions of truth. Indeed, the Spirit of Truth prevents 

us by the truth from clouding our understanding of the working'of the Holy Spirit 

by error or misconception. However, before turning to the work of the Holy Spirit 

some mention must be made about the present theological discussion of the Holy 

Spirit. 

It is beyond doubt that the person and work of the Holy Spirit has been 

theologically pushed to the boundaries in the twentieth century. A cultural 

Unitarianism has crept into Western thought and with it a denial of the doctrine 

of sin. This has led to a rejection of God in His fullness and a general perception 

that we do not even need God. If we are not sinners.what need have we of grace? 

And if we don't need grace, we certainly have no use for the God of the Bible. 

The natural conclusion of such thinking is that we have neglected the Holy Spirit 

and thereby failed to understand the richness of the Trinity. 

Karl Barth has done the Christian Church an immense service with his focus 

on the centrality of Jesus Christ, the Incarnate God, as an approach to under-
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standing the Trinity, which in turn is critical for understanding who God is for us. 

Barth responded to the rationalism of the Enlightenment on the one hand and the 

subjectivity of Christian experience on the other hand, whether represented by 

pietism or by Friedrich Schleiermacher and a developing liberalism which spoke 

of the Christian experience as some kind of absolute dependence upon God. 

Indeed, for Karl Barth the message of the incarnation, especially as stated in such 

a radical way in John 1:14, became "the center and the theme of all theology and 

indeed is really the whole of theology in a nutshell."5 

However, Barth's emphasis on God "from above" seemed to some to take 

God out of the historical picture. The challenge to Barth's theology came 

from directions as diverse as two of his students: Dietrich Bonhoeffer and the 

American Evangelical Edward J. Carnell. However, one of the most important 

challenges came from another of his students, Jiirgen Moltmann. With his escha

tological emphasis in his seminal work tided The Theology of Hope in which he 

stressed that the Church's relationship with the Holy Spirit is enjoyed now, in his

tory, and in preparation for the fulfillment of history in God's future, Moltmann 

began a theological pilgrimage which brought the Holy Spirit, as well as the suf

fering God, back into the theological picture and opened up exciting ways to 

understand the Trinity. There is an inner connection of Father, Son and Holy 

Spirit through love, and that theological reality is reflected here and now in the 

life of the Church as she bears witness, through the Spirit, to all of the dimen

sions of God's Kingdom, which include, as in the tide of one of Paul Tillich's 

books, Love, Power and Justice. 

And so Moltmann redirected the theology of the Church because he recog

nized that we have reduced the person of the Holy Spirit by not giving due recog

nition to Him. We speak freely of God the Father and God the Son, but fail to 

honor the equal importance of the Holy Spirit. Moltmann's way out of this dilem

ma is to emphasize the personhood of the Holy Spirit because personhood 

denotes unique identification and unique existence, but always in relationship 

with the other. The Army's third doctrine attempts to summarize both the unique

ness and the relationship within the Godhead by stating that, "We believe that 

there are three persons in the Godhead—the Father, the Son and the Holy Ghost, 

undivided in essence and co-equal in power and glory."6 Laurence W. Wood has 

written: 
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Moltmann is a true student of Barth because he took seriously Barth's 
warning not to turn pneumatology into anthropology. This can be seen 
in the way that Moltmann has emphasized the distinctive personhood of 
the Holy Spirit. The Holy Spirit is not an extension of the human spirit. 
The Holy Spirit is not just a point of union between God the Father and 
the Son. The Holy Spirit is not just the Father and Son working togeth
er and relating together as a "we." Rather, the Holy Spirit is also just as 
distinctive in possessing personal specificity as the Father and Son. This 
personal specificity of the Holy Spirit has not received adequate theo
logical recognition in modern and contemporary theology—until 
Moltmann brought it into center stage.7 

With a cursory review of significant biblical texts as well a reminder of how 

meaningful a study of the Holy Spirit is to the life of the Church today if we are 

to understand God and ourselves, we need to ask why and how this matters. How 

does the Holy Spirit work in the life of the believer, in the Church and in the 

wider community to which the Church is in service? 

I I . T h e H o l y S p i r i t a n d t h e B e l i e v e r 

I recognize that I have come to an important methodological place in this 

paper—there is a danger of dealing with the Holy Spirit and the individual 

believer before considering the Holy Spirit and the community. I have no inten

tion of perpetuating the myth among some fundamentalist or pietistic circles that 

God works with the believer apart from the community. Both the individual and 

the Church are the spheres for the working of the Holy Spirit and they cannot be 

separated. However, here is an important hermeneutical point—what is true for 

the community of saints must also be true for the individual. So if in certain New 

Testament passages the Church is called to holiness, it is prima facie true that the 

call includes me as an individual. In fact, the sanctification of the believer by the 

Holy Spirit became the great contribution of the Wesleyan revival and indeed 

became the central doctrine of The Christian Mission and The Salvation Army. 

This is clear in a statement by William Booth in 1877 when he said: 

Holiness to the Lord is to us a fundamental truth; it stands to the fore
front of our doctrines. We write it on our banners. It is in no shape 
or form an open debatable question as to whether God can sanctify 
wholly, whether Jesus does save His people from their sins. In the esti-
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mation of The Christian Mission that is setded forever, and any evan
gelist who did not hold and proclaim the ability of Jesus Christ to save 
His people to the uttermost from sin and sinning I should consider out 
of place amongst us.8 

We are quick and ready to add, however, that both for the Wesleys and the 

Booths there was always the consideration of social holiness, which prevented 

the experience of the believer from becoming an individualized religious experi

ence. The Wesleys and the Booths were clear that religion was a personal expe

rience, but not a private one. 

The Holy Spirit draws the believer to God the Father and God the Son, and 

such an intimate relationship with God is a genuine sign of the fullness of the 

Kingdom of God. "For God dwells with us through the Spirit. This means that 

we have true friendship with God at this deepest level. This is why Jesus said to 

His disciples, "No longer do I call you servants ... but I have called you friends" 

(John 15:15). Jesus promised His disciples this kind of friendship because they 

would receive the fullness of the Holy Spirit."9 

With his doctrine of the indwelling of the Holy Spirit, Wesley demonstrated 

the same basic concern for the believer as was shown by the magisterial reform

ers—the need for assurance. The believer is desperate for the assurance that he 

or she is indeed a child of God by adoption. This was the breakthrough for the 

Reformation and was the breakthrough for the Wesleyan Revival—the believer, 

by God's grace, can stand on the firm ground of assurance. Romans 8:16 declares 

without equivocation that "The Spirit Himself testifies with our spirit that we are 

God's children."10 

It is through our conscience that our spirit bears such witness, and here John 

Wesley made the connection between our private selves and the reign of God in 

the world. Wesley wrote that our conscience is "a consciousness that we are 

inwardly conformed by the Spirit of God to the image of His Son, and that we 

walk before Him injustice, mercy, and truth, doing the things which are pleasing 

inffissight."H 

However, the witness of the Spirit, or what Wesley refers to as "an inward 

impression on the soul,"12 precedes our own inward consciousness. There is no 

working up to God by some subjective experience for Wesley; all is of God's 

grace. The Spirit's prevenient action determines our own sense of the work of the 
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Holy Spirit in our lives. This was reiterated by Samuel Logan Brengle in his 

chapter entitied "The Witness of the Spirit" in When the Holy Ghost is Come. 

Brengle placed the witness of the Spirit not only preceding our own conscience, 

but also preceding the witness of the biblical record to the full salvation of the 

believer. Following the witness ofthe Holy Spirit, our spirits bear witness by our 

consciences, "that I am honest and true in all my purposes and intentions; that I 

am without guile; that my eye is single to the glory of God, and that with all sim

plicity and sincerity of heart I serve Him."13 

It is because of such testimony that the believer has the assurance provided 

by God for holiness of heart and life. "But the fact we know: namely, that the 

Spirit of God does give a believer such a testimony of his adoption that while it 

is'present to the soul he can no more doubt the reality of his sonship than he can 

doubt of the shining of the sun while he stands in the full blaze of his beams."14 

Therefore, while the believer experiences the fullness of the Spirit, the experi

ence itself is not the source of that reality. God breaks into our lives through the 

ministry of the Holy Spirit and it is that reality which establishes the ground and 

the certainty of our sanctification. This is so regardless of what our present feel

ings or emotions may be. 

Therefore, while we place the work of the Holy Spirit with the believer 

before our consideration of the work of the Holy Spirit with the community, we 

are preserved from the danger that such assurance will allow the individual 

believer to wallow in his or her religious experiences as though those experiences 

were the ground for religious assurance. This is an ever present danger for the 

Church today. The assurance from God gives us courage for the task. The assur

ance which we receive from God is an assurance for others and, therefore, the 

mark of the believer can be an evangelical obedience which is rooted in an 

assured and dynamic relationship with God through the Holy Spirit. Our Lord's 

summary of the law in Matthew 22:37-40 and His clear commandment, which 

requires obedience, moves us, therefore, beyond ourselves and our own experi

ences to the wider community. It moves us beyond ourselves to our neighbors. 

I I I . T h e H o l y S p i r i t a n d t h e C o m m u n i t y 

In order to understand how the Holy Spirit works in the wider world, it is 
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important first to establish the work of the Holy Spirit in the community of 

believers. Otherwise any ministry to the broken and fractured world in which we 

live is premature and groundless. In my estimation, no work is more important to 

this subject than Dietrich Bonhoeffer's Life Together, a text worthy of considera

tion for all communities within the Army such as training colleges, headquarters' 

communities or corps communities. Bonhoeffer reminds us that when we speak 

of community there is the immediate danger of placing an individual at the cen

ter of reality and thereby creating any'community—a Bible study, a corps, or a 

headquarters—around an individual charismatic leader. Any hierarchical organi

zation, such as the Army, is particularly subject to this vice, as is the television 

preacher who has no sense of accountability for what he or she says. 

When this happens, the community which is seeking the guidance of the 

Holy Spirit is actually pushing the Holy Spirit to the margins in favor of the glo

rification of the self, which I will identify in the next section of this paper as a 

primary reason for the diminished vision for any kind of meaningful existence or 

meaningful future in our world today. Building on the distinction between agape 

and eros from Karl Barth and from Anders Nygren, and on the formation of 

Christian community by the Holy Spirit as opposed to the formation of a com

munity by the charismatic leader, Bonhoeffer states: 

In the former, there is ordered, Christian service; in the latter, disordered 
desire for pleasure. In the former, there is humble submission of 
Christians one to another; in the latter, humble yet haughty subjection 
of other Christians to one's own desires. In the spiritual community the 
Word of God alone rules; in the emotional, self-centered community 
the individual who is equipped with exceptional powers, experience and 
magical, suggestive abilities rules along with the Word. In the one, 
God's Word alone is binding; in the other, besides the Word, human 
beings bind others to themselves. In the one, all power, honor, and rule 
are surrendered to the Holy Spirit; in the other, power and personal 
spheres of influence are sought and cultivated. So far as these are devout 
people, they certainly seek this power with the intention of serving the 
highest and the "best. But in reality they end up dethroning the Holy 
Spirit and banishing it to the realm of unreal remoteness; only what is 
self-centered remains real here. Thus, in the spiritual community the 
Spirit rules; in the emotional community, psychological techniques and 
methods. In the former, unsophisticated, nonpsychological, unmethodi
cal, helping love is offered to one another; in the latter, psychological 
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analysis and design. In the former, service to one another is simple and 
humble; in the latter, it is to strangers treated in a searching, calculating 
fashion.15 

In the genuine Christian community where the Holy Spirit is given all honor 

and rules in freedom, the Holy Spirit ministers to the community in four com

pelling ways—assisting the community in prayer (Eph. 6:18); granting gifts to 

the community and for the sake of the community (Eph. 4:11-13, Rom. 12:6-8, 

1 Cor. 12-14); mediating God's grace (Eph. 1:13-14) and finally, in sending 

forth in service (John 16:8-11). The Holy Spirit does this both as our Paraclete 

and as the Spirit of Truth, and so none of the functions of the believing commu

nity can take place apart from our Helper and from what is true. I elaborate on the 

fourth function—that of sending forth in service. Just as Christ existed for others 

and included me, even me, in His redemptive plan, so the Church exists not for 

itself but for others, even if that means suffering with others. In recent Church his

tory we see the meaning of such suffering in Dietrich Bonhoeffer, who suffered 

with others and for others, and finally paid the supreme price on the gallows. 

But herein lies a problem—the Holy Spirit shapes the community for others, 

but we too easily forget the "for others" and live exclusively for ourselves. We 

recognize that there are many complicated social, political and religious reasons 

why some of our strong corps across the world have become so weak and help

less. But it is beyond doubt that one of the reasons for this is because such corps 

existed ultimately only for themselves and thus dislocated the very Holy Spirit 

who brought them into existence in the first place. These corps finally had no 

strength left for others, which ultimately means that all courage to submit to the 

rule of the Holy Spirit had failed. These corps no longer knew what it meant to 

exist truthfully. They finally existed only for the self. That is why the ministry of 

closing corps is as vital to the movement as the ministry of opening new corps. 

To close corps can be a recognition of the work of the Holy Spirit in our midst in 

both freedom and love. 

When the Holy Spirit moves our Christian communities beyond our own 

borders into the world, we are often surprised by the fact that we find God wait

ing for us in that world, regardless of how ugly or disintegrated that world 

appears. The mutual relationship of Father, Son and Holy Spirit, often now 

referred to as the social trinity, is reflected in the present work of God in His ere-
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ated order. "This mutual reciprocity and interdependence of the triune God is the 

social model for understanding the meaning for the whole of human life and cre

ation. Moltmann finds in this personal model for God as Trinity the basis for 

social reconstruction and change in the world."16 Christian theology affirms that 

God the Father is still involved in creation, that God the Son entered into creation 

to redeem it, and that the Holy Spirit demonstrates both the freedom and the love 

needed for human relationships to be made possible. To acknowledge the Trinity 

in this way is to acknowledge ultimate truth. 

Such a doctrine of creation assumes the participation of God in history and 

in the historical processes. God is concerned for ultimate matters such as justice 

for all people. We believe that the Holy Spirit is in history, moving history toward 

its final redemptive, eschatological purpose of a Kingdom of Shalom. And this in 

spite of all evil, all principalities and powers, all personal sin and rebellion which 

steadfastiy seek to take down such a Kingdom. We constantiy hope for such a 

work ofthe Spirit while at the same time confessing that it is the loss of hope that 

is our greatest struggle at the outset of a new millennium. 

Reflecting on Andrew Delbanco's The Real American Dream, Miroslav Volf 

sees a diminished vision in the Western world for the future precisely because of 

our obsession with the self. In our day "the horizon of hope had shrunk to 'the 

scale of self-pampering.'"17 Volf goes on to say that "When hope is 'narrowed to 

the vanishing point of self alone,' a dark twin of hope—melancholy—ensues."18 

In another article tided "Freed from Selfhood," Volf writes: "Far from finding 

fulfillment, the self turned in upon itself loses itself in the emptiness of its own 

meaninglessness. And the emptier the self is, the more obsessed with the self we 

become; and the more obsessed with the self we are, the emptier the self 

becomes."19 

An absorption with the self means the loss of hope because it means the loss 

of any basic understanding of the very nature of God and the work of the Holy 

Spirit. With the absorption of the self comes the rationalization for domination 

and exploitation, which leads to injustice. However, we are reminded that "the 

way out of a repressive cultural individualism and its social irresponsibility is a 

return to Trinitarian thinking."20 Or, as Volf would state it, "if you want justice 

you must want the reign of God."21 Therefore, a theology that includes an under

standing of the immediacy of God's Holy Spirit in the world today serves the fol-
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lowing purpose: 

... a revitalization of the biblical understanding of God which serves as 
the basis for bringing about social change, ecological responsibility, and 
personal transformation in the lives of human beings starving spiritual
ly, emotionally, and physically from deprivation, abuse, domination and 
discrimination. Only as human beings are brought into a saving rela
tionship with the Father of Jesus Christ, through the fellowship of the 
Holy Spirit, is there salvation for individuals as well as the world as a 
whole. Moltmann's focus on the social implications of a Trinitarian doc
trine of God and a corresponding belief that a relationship with God 
commits the believer to take an attitude of moral responsibility for the 
whole of creation is a fitting reminder to the Christian community that 
we really do not take seriously the gospel if we .try to privatize the 
meaning of faith in a mystical retreat from the world.22 

Precisely how this is to be worked out in history and in the realities of every

day existence is not within the scope of this paper. However, it becomes obvious 

that what is desperately needed as we minister to the world is a courage to tell 

the truth—God has broken into the world by His prevenient grace in Christ, and 

this would not be necessary were it not for the fact that people are sinners against 

God and their neighbors and are in need of redemption. One of the glorious truths 

of our movement is that it has taken the fullness of the gospel seriously in march

ing out into a broken world. However, it is possible that the social realities of the 

ministry of the Army have needed a more thorough biblical and theological 

grounding, which has not always been the case.23 In our history the experiential 

or the pragmatic rather than the theological have often moved us, and therein lies 

a problem to be constandy and consistently and courageously faced. 

C o n c l u s i o n 

I have attempted to demonstrate in this paper that there is both a biblical and 

a theological grounding of the person and work of the Holy Spirit. While the 

scope of this paper does not allow a thorough overview of these subjects, it is 

critical to see the Holy Spirit through the eyes of the Gospel of John and to 

understand the renewed theological vision of the Holy Spirit in our time. We rec

ognize that the Holy Spirit works with the individual within the community of 

believers for the sake of the world and want to keep diligent so that we do not 
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move into a privatized religious experience void of social conscience. On the 

other hand, the community of believers is of value to the world only as it contin

ues to be assured by the Holy Spirit that we are indeed the children of God who 

are called to service in truth by the Spirit of Truth Himself. However, there is no 

value in trying to minister to a broken world without truth-telling, without the 

strength of the Christian confession by the Holy Spirit, that people are sinners 

whose hearts are turned in upon themselves and, therefore, are in need of 

redemption through the grace of God. 

A failure to recognize this reality is a failure to recognize, in Albert 

Orsbom's imagery, Christ standing on our batdefield.24 But we want the witness 

of the Holy Spirit that we are the children of God and the assurance which this 

gives, we want the power of the Holy Spirit for the life of the community, and we 

want to respond to the mission of the Holy Spirit who sends us forth to a frag

mented world desperately in need of deliverance from the self so that all people 

will finally and fully recognize the Kingdom of God in their midst. 
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C r e a t i n g C h r i s t i a n C o m m u n i t y i n a 

F r a g m e n t e d W o r l d 

Jonathan S. Raymond 

A F r a g m e n t e d W o r l d 

One of the great challenges of The Salvation Army in the twenty-first cen

tury may be to achieve authentic Christian, Holy Spirit-filled community in an 

ever increasingly fragmented world. If we manage to experience even at modicum 

of success in sustaining community, it may be by the grace of God and by our 

collective resolve to responsibly handle the grace God gives. To embrace authen

tic Christian community, it may help to understand the cause and consequences 

of its opposite, a fragmented world. 

A fragmented world may be viewed at both the macro and micro levels. At 

the macro level, we live in a fragmented world of global conflict. Around the 

world, we are immersed in conflict and fragmentation. More than thirty coun

tries, in Africa, Asia and East Europe, on any given day are heavily engaged in 

armed conflict in which 90% of the casualties are civilian. In Chechnya, 40% of 

civilian casualties are children. Throughout the twentieth century, at hardly any 

time did the world experience peace everywhere. War, civil strife, conflict and 
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genocide seemed ubiquitous and normative simultaneously. We live in an eco

nomically fragmented world. Today, the assets of 358 people (billionaires) in the 

world is greater than the combined income of 45% (2.6 billion) of the world's 

people. 

The share of the global income of the poorest 20% of the world's population 

has dropped from 2.3% to 1.4% since the late 1960's.1 This all brings sobering 

insight to the idea that "the past is prologue to the future."2 

Globally, we witness fragmentation of a world immersed in legal conflict 

and litigation in the courts; families locked in conflict, between group stereotyp

ing, racism and discrimination, harassment, abuse, and violence across tines of 

gender, age, occupation and faith. At a micro level is the flawed human tenden

cy to dichotomize. People place people into categories of "us" and "them," wor

thy and unworthy, deserving and undeserving. Conflicts persist regarding who 

may be included and who excluded from the benefits of society and community. 

This tendency may be inherendy found in the social structures of organizational 

hierarchies and includes dichotomies within the church between clergy and laity. 

This is not a new tendency. It is the primary phenomena upon which the Holy 

Spirit focused in the early days of the Church as recorded in the Book of Acts so 

that the Gospel of Jesus Christ would be for everyone, Jew and Samaritan, Jew 

and Gentile, male and female, circumcised and uncircumcised, bond and free. 

The work of the Holy Spirit was that of bringing unity, and community, inclu

sively to all believers against a long history of divisiveness, fragmentation, and 

exclusion which characterised the times and the cultures. 

Dichotomous Thinking 

Dichotomous thinking is a highly prevalent kind of fragmentation breaking 

up options into either/or categories. Dichotomous thinking may be a normal, 

cognitive exercise of identification and classification. The ability to make dis

criminations between categories is clearly important to our survival and to life in 

general. It is a function of higher order functioning characteristic of human exis

tence to make fine, critical discriminations. However, it is also in our fallen 

natures to misuse and abuse our gifts and natural abilities. Such is the case with 

dichotomous thinking. 

In the early church, dichotomous thinking was a normal response to 
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pre-established dichotomies of the times and cultures. It was a mind-set and 

well-established habit to think in dichotomies that excluded others from social 

discourse and inclusion. Communities were well defined and rather impenetra

ble. Jews had no dealings with Samaritans. Samaritans reciprocated. Men did not 

talk publicly with women. Sinners were off-limits to the righteous. Dichotomous 

thinking was normative. No where in the days of the early church was dichoto

mous thinking and its accompanying fragmentation and wholesale exclusion, 

more prevalent and normative than in religious circles. The early pattern of com

munity established by the Holy Spirit was a direct challenge to the status quo. It 

became a major initiative of Christ's work in and through the church, by the guid

ance and power of the Holy Spirit, to create authentic, enduring Christian com

munity in the face of and in contrast to a world historically and normatively char

acterised by fragmentation, discrimination and exclusion. Nevertheless, the 

human tendency remains and the church today still suffers from the old problem 

of dichotomous thinking. 

In reflecting on dichotomous thinking, Mary Elizabeth Mullino Monroe3 

invites us to consider a few dichotomies even in the church (Army) which under

lie much of our discussion of ministry today: 

1. Either we maintain the structure and inheritance from the past, or we 
abandon and destroy the heritage. 
2. Either we have a strong, powerful clergy or we have a strong power
ful laity. 
3. The church either preserves the present definitions and principles of 
ordination or the church ordains who ever wants to be ordained. 
4. The church either supports racial minority groups in structures of 
ministry or it supports racial majority groups in structures of ministry 
and likewise it supports either men or women. 

Mullino Monroe believes dichotomous thinking underlies much of the 

churches' discussion of ministry and that dichotomizing has a direct impact on 

how power is distributed and how community is experienced. Regarding power, 

the dualism of dichotomous thinking undergirds oppression in setting up con

tracts and dominant-subordinate relationships where one group is "systematical

ly and pervasively constructed and depicted as inferior,"4 by another making 

equality, mutuality and respect even in a Christian community difficult, if not 
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impossible. People also tend to dichotomise in ways that work against true com

munity by setting-up either/or choices that include some while excluding others. 

This is often seen in communities that cast diversity and unity in dichotomous 

terms suggesting that community cannot be diverse and unified at the same time. 

Today, we are not that far removed in history from the tyranny and oppres

sion of Nazi Germany where dichotomous thinking had life and death conse

quences for whole populations and races of people. Out of those times, Dietrich 

Bonhoeffer makes a similar point, in his writings on community, about dichoto

mous thinking and power in regards to the sacred act of conversion when he says: 

Thus there is such a thing as human absorption. It appears in all the 
forms of conversion wherever the superior power of one person is con
sciously or unconsciously misused to influence profoundly and draws 
into his spell another individual or a whole community. Here one soul 
operates direcdy upon another soul. The weak have been overcome by 
the strong, the resistance of the weak has broken down under the influ
ence of another person. He has been overpowered, but not won over by 
the thing itself ... Here is where the humanly converted person breaks 
down and thus makes it evident that his conversion was effected, not by 
the Holy Spirit, but by a man, and therefore has no stability.5 

Even in the sacred act of conversion, dichotomous thinking, power and 

manipulation can under-cut the less powerful and occasion a false start in enter

ing into community and the Kingdom. 

The intervening practices occasioned by the divisive fruit of dichotomous 

thinking work against the formation of authentic Christian community and are 

reflected in prejudice, discrimination and sin—clergically, hierarchically, racial

ly, economically, in matters of gender and so forth. The consequences of such 

fragmentation in the world, and in the church (Army), is a perpetuation of suf

fering, alienation and what our Korean brothers and sisters call han. 

T h e C o n s e q u e n c e s o f S i n i n a 

F r a g m e n t e d W o r l d 

Sin in a fragmented world has consequences. This is true not only for the one 

who sins, but also for others. Where there is sin, others suffer and God suffers. 
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Fragmentation is a consequence of sin in the world. It is the opposite of whole

ness, health, holiness and unity. Fragmentation is not an expression of diversity. 

Rather, it is the state of being broken, torn apart, violated in its intended integri

ty and divided into separate parts. Fragmentation due to sin is reflected in con

sequences of pain and suffering. Sin not only separates us from God, it separates 

us from each other and victimises others. 

Han 

The pain and suffering experienced due to sin is captured in the Asian, par

ticularly Korean term, Han.6 Han describes deep human suffering, the abysmal 

experience of pain. It is a hardened heart that is grieved by oppression, repres

sion and injustice. It is the collapsed, imploded pain of the heart that reflects 

hopelessness, powerlessness, resignation, sadness, bitterness, resentment, des

pair and anguish of the victims of sin. 

According to Korean theologian Younghak Hyun: 

Han is a sense of unresolved resentment against injustices suffered, a 
sense of helplessness because of the overwhelming odds against one's 
self, a feeling ofthe total abandonment ('Why hast thou forsaken me?'), 
a feeling of acute pain of sorrow in one's guts and bowels making the 
whole body writhe and wiggle, and an obstinate urge to take 'revenge' 
and to right the wrong—all these combined.7 

Han is the ripping apart the tissues of the heart caused by the sins of abuse, 

neglect, exploitation and violence. It is the wound to one's feelings, self-dignity 

and one's spirit. It is the wounded heart ruptured and torn by repeated abuse and 

injustice. 

•Victims of sin who live in han include exploited workers, especially children 

laboring in sweatshops and factories; survivors ofthe holocausts of Europe, Asia 

and Africa and of the genocide of the aboriginal peoples of the Americas; the 

families of the desaparecidos of Latin America; internees of World War II; atom

ic bomb victims; victims of incest; child abuse (especially sexually victimized 

children); victims of drug abuse and HTV/AIDS. 

A God Who Suffers 
Where there is sin, there is fragmentation and han. Sin is ubiquitous and so 

is fragmentation and related suffering. In a world characterized over the millen-



30 Word & Deed 

nia by sin, fragmentation and han, there is a God who knows our condition. God 

is not insensitive, nor stoic.and unmoved. If we understand Christ to be the per

fect manifestation of God, then we know God suffers. 

Sin wounds the heart of God. It separates us from God and from each other. 

It shatters and fragments creation. We see the wounded heart of God throughout 

Scripture in the writings of Jeremiah, Isaiah and Hosea and in the New Testament 

narratives (i.e. The father of the Prodigal Son in Luke 15:11-32). We see han in 

the circumstances of Jesus' life, His birth, the people He associated with and 

especially in His suffering and death on the cross with its humiliation, mockery, 

false accusation, inquisition, abandonment and physical torture. The cross may 

be viewed not only as an expression of God's love for all humanity, but also as a 

protest against oppression, violence, cruelty and suffering. The cross is not only 

God's love made available to sinful people and His determination to save us from 

our sins. It also reveals God's full participation in the suffering history of our 

oppression. It is the beginning of healing, of restoration from fragmentation to 

wholeness and hope. Christ's divine experience of han on the cross, His suffer

ing death and for us, is the wellspring of our health, wholeness, holiness and 

hope. It is the foundation of authentic, Christian community. The opposite of a 

fragmented world is authentic, Christian community modeled after the Trinity. 

A u t h e n t i c C h r i s t i a n C o m m u n i t y 

The Social Ecology of Holiness 

The beginning of authentic, Christian community involves reassessing the 

old paradigm of individualism that undergirds dichotomous thinking, sin and 

fragmentation, and embracing the biblical paradigm of the social ecology of holi

ness.8 The culture of individualism glorifies the drive for and preoccupation with 

personal prosperity, materialistic gain, personal freedoms without obligations 

and one's general well-being at the expense of others. It reflects competition 

against others and a preoccupation with "me" and "mine" and with "us" and 

"ours." It promotes a selfish inclination toward dichotomous thinking, exclusion 

of others and sin indifferent to accompanying han. Paradoxically, while promot

ing optimal well-being, individualism often results in self-absorption, self-iso

lation, loneliness, alienation and diminished personal wellness. 
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In contrast to the self-oriented paradigm of individualism, there is an emer

gent awakening to the alternative of a more social-ecological paradigm. In the 

social, faith and business sectors of society, there is a re-awakening to the 

dynamic idea of community. The old culture of individualism and independence 

is being replaced by mutualism and interdependence. 

Collaboration, networking, the formation of alliances and partnerships 

increasingly occur throughout the world described more and more as truly a 

global village. Communities of interest and shared values bring and bind people 

together increasingly through digital rather than geographical proximity. Often 

these new communities of interest are based on mutual commitments of recipro

cal economic gain. 

Many contemporary attempts to establish community are temporary, fleeting 

and shallow. Few models or examples are available of authentic, sustained com

munities characterized by deep, meaningful commitments and covenant. The 

early Christian church represents a model of authentic community as mentioned 

in Acts 2:42 functioning beyond economic reciprocity and doctrinal connection-

alism (later Methodism). The essence of the earliest Christian communities was 

that of a social ecology of holiness and koinonia. Our own heritage as Salvationists 

runs through Wesley's legacy of Methodism and the Anglican Reformation which 

was in large part an attempt to reclaim the collective life of the earliest Christian 

communities. 

In the words of John Wesley: "The Gospel of Jesus Christ knows of no reli

gion but social, no holiness but social holiness."9 

Christianity is essentially a socially spiritual enterprise. As written in 

Spiritual Leadership in The Salvation Army, we hold: 

a ... relational theology of grace modelled after our Lord and the 
Trinity—Three-in-one relationally integrated, yet distinct from one 
another—Three persons in the Godhead undivided in essence, in com
munion (and community) with each other. The Trinity models commu
nity and the social life of God for God's people. A more powerful, more 
succinct understanding of social holiness is the social ecology of holi
ness and restoration. 

In Acts 2:42, as the early church continually devoted themselves to the 

means of grace, there must have been spiritual leaders who created, promoted 

and fostered the conditions for new Christians' (and all Christians') journeys, 
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growth and encounters. The conditions are not only personal, but also social. 

In Acts 2:42, the practice of the means of grace (good teaching, breaking of 

bread together, fellowship, and prayer) were not only personal disciplines of the 

Christian life, but shared practices. As such, these means of grace together com

prised the social-ecological (ambient) conditions that made up the social-spiri

tual life of early Christian communities of holiness and righteousness. 

Phil Needham's recent Word & Deed article, "Integrating Holiness and 

Community," makes a related point when he says that holiness is not unidirec

tional.11 It does not work in one direction only. A holy people are not merely an 

aggregation of Holy Spirit filled people achieving critical mass of holiness. 

Christian community is far more dynamic, interactive and contextual. The 

social-spiritual ecology of Christian community represents the conditions with

in which the Holy Spirit moves and does His best work in the hearts (and lives) 

of others. 

Creating Christian Community as Koinonia 

To create authentic Christian community, we must create the social-ecolog

ical-spiritual conditions grounded in a relational theology of grace. Christian 

community of believers living together in the social-ecological conditions of 

holiness is more than unidirectional, critical mass. It is also more than mere con-

nectionalism—the intentional, covenental networking and annual conferencing 

as historically experienced in Methodist circles. Perhaps the best word to 

describe the full expression and potential of authentic Christian community is 

koinonia. The concept of koinonia is succincdy stated in the World Council of 

Churches' Canberra statement ten years ago: 

The unity of the church to which we are called is a koinonia given and 
expressed in the common confession of the apostolic faith; a common 
sacramental life ... a common life in which members and ministries are 
mutually recognized and reconciled; and a common mission witnessing 
to all people to the gospel of God's grace and serving the whole of cre
ation ... koinonia is above all a gracious fellowship in Christ expressing 
the richness of the gift received by creation and humankind from God. 
It is a many dimensional dynamic in the faith, life and witness of those 
who worship the Triune God, confess the apostolic faith, share the 
gospel and sacramental living and seek to be faithful to God in Church 
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and world ... The interdependence of unity and diversity which is the 
essence of the Church's koinonia is rooted in the Triune God revealed 
in Jesus Christ. The Father, Son and Holy Spirit is the perfect expression 
of a unity and diversity and the ultimate reality of relational life .. .12 

Koinonia's grounding is in the doctrine of the Trinity that provides the model 

or paradigm for community. The unity of koinonia does not arise from the 

social-spiritual engineering of church structures, or through negotiated reconcil

ing of differences. Koinonia arises from the drawing of human beings—and ulti

mately all of creation—into the life of God.13 

Brian Beck's writing suggests several characteristics of Christian communi

ty as koinonia: 

1. It is not an option. It is the nature of authentic Christian community. 
2. It is interpersonal—based on a common confession, shared sacra
mental life, and mutuality of identity and mission. 
3. Its mission orientation is to witness and service. 
4. It starts at the macro level and works inward to the local church and 
fellowships. 
5. It embraces both unity and diversity simultaneously. 
6. It is more than reconciled diversity. 
7. It promotes accountability. 

To Beck's list of koinonia, I would propose some further attributes of authentic 

Christianity that seeks first the Kingdom of God. We pursue and promote the con

ditions for such community life when we: 

1. Seek covenant with God and with each other. 
2. Seek to model life together after the Trinity. 
3. Seek awareness of God's presence and identity as the grounding of 
our collective identity, presence and mission in the world. 
4. See full salvation as restoration to our destiny—Christ-likeness, 
holiness and service. 
5. Seek healing, wholeness and holiness personally and as a people. 
6. Seek partnership with God personally and as a people serving a 
needy, suffering, /tan-filled world. 

John Wesley's Methodist movement, with its bands and class meetings, rep

resents an authentic expression of Christian community at the micro level as one 

variation on the Anglican ideal of restoration of the church to its early, first cen-
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tury Christian community life. This Methodist-Anglican early Christian church 

line is our Salvationist heritage. It also has ecumenical implications for commu

nity. In an attempt to reach out and dialogue beyond the borders of his own fol

lowing, Wesley wrote his Letter to a Roman Catholic looking for the common 

ground of ecumenical fellowship: 

If we can not think alike in all things, at least we may love alike ... Let 
us resolve, first, not to hurt one another ... secondly, to speak nothing 
harsh or unkind of each other ... thirdly, to harbor no unkindly thought, 
no unfriendly temper ... fourthly, endeavor to help each other on what
ever we agree leads to the Kingdom. So far as we can, let us always 
rejoice to strengthen each other's hand in God.14 

Beyond Koinonia: Outward Living Communities 

Phil Needham points us to a future that moves beyond koinonia when he 

reminds us of our past as an implied prescription for the future: 

The future to which the Church is committed is a Kingdom that includes 
all nations, races, classes and cultures. Like that of the Jewish nation 
(Isaiah 49:6), the destiny of the Church is wrapped up in the future of 
universal salvation in Christ, and this future marks the character of the 
church and its mission. When the world sees the Church, it should see 
hope for the whosoever. 

The inclusive gospel has been the watchword of the Salvationist move
ment. In focusing on the poor and dispossessed, the Army was includ
ing those who were usually the first to be excluded. That is why mission 
based upon the gospel invalidates itself if it does not include them; that 
is why every local congregation which bases its existence and purpose 
on this gospel should in some crucial way tie itself to mission among 
them. The future of the inclusive gospel demands it.15 

Needham is saying something about the inclusive community that is more 

than that being said by Wesley. While we may applaud the model Wesley gives 

us of reaching out beyond our own parochial interests to be inclusive and respon

sive to other believers, we wresde with the question—does Wesley go far enough 

in facing outward, in reconciliation with Catholics and with seeking authentic 

community with them? 

In Isaiah 49:6 we read, "It is too small a thing for you to be my servant to 
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restore the.tribes of Jacob and bring back those of Israel I have kept. I will also 

make you a light for the gentiles, that you may bring My salvation to the ends of 

the earth." It is interesting that Scripture does not say it is the wrong thing or it 

is a bad thing, but rather that it is "too small a thing" to just be concerned with 

one's own group, one's own immediate sphere of comfort, one's own back yard 

or tribe. Several hundred years before the early church grapples with the tough 

issues of dichotomous thinking, exclusion and discrimination, Scripture exhorts 

the reader to think bigger and more inclusively "to the ends of the earth." 

May we agree that it is too small a thing to seek community merely to restore 

the tribes of The Salvation Army and other evangelical peoples? Is it too small a 

thing to be reconciled with our Roman Catholic brothers and sisters? Does not 

the Lord our God still desire that the love of God and the light of His truth be 

shared throughout all of human kind? Does God not still desire that sin and 

han—the pain, anguish and suffering occasioned by sin—be dealt with by the 

powerful means of God's grace which is the authentic Christian community of 

koinonia we know as The Salvation Army? Does the Lord challenge us to go 

beyond koinonia for koinonia's sake, beyond koinonia for charity's sake? Does 

God call us to authentic Christian community to be used of Him to bring salva

tion, restoration, healing, wholeness, holiness and hope to a han-fitted, suffering 

world? 

Roger Green answered these questions by saying, "When the Holy Spirit 

moves our Christian communities beyond our own borders into the world, we are 

often surprised by the fact that we find God waiting for us in that world, regard

less of how ugly or disintegrated that world appears."16 When we move in 

koinonia beyond koinonia into a Zian-filled world, we become intimate with the 

suffering world and more deeply intimate with our suffering God. 

C o n c l u s i o n 

In a fragmented world where sin and han—suffering, despair and hopeless

ness—are so common to so many, God continues to call us to authentic, intimate 

Christian community—as life together in the Holy Spirit—in partnership with 

God. Our life together as Salvationists is not merely devoted to the joy of God's 

presence and the fellowship of one another. It is also a life together which sees 
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the sin and han of the world through the eyes of Christ. We identify with all those 

who experience han, the despised, the rejected, the oppressed, the recipients of 

sustained oppression, suffering and pain. In so doing, we identify with the 

wounded heart of God becoming as community a means of grace to bring salva

tion, healing, holiness and hope to a still fragmented, needy world. We posture 

our community life together to be outwardly focused, outward facing, 

pro-actively reaching out in love to the world, inclusive of the whosoever, bring

ing the love of Christ to where others are living in sin and han. 

By the grace of God, may this vision be ever a reality in the worldwide fel

lowship of the authentic, intimate, Holy spirit-filled and led community known 

as The Salvation Army. 
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H o l i n e s s i n a W o r l d o f 

C h a n g i n g V a l u e s : 

T h e E th ica l C e n t e r of t h e T rans -Hi s to r i ca l a n d C r o s s -

C u l t u r a l D imens ion of t h e Wesleyan Message of Fu l l Sa lva t ion 

John G. Merritt 

Although this is not a historical paper per se, it is my methodological judg

ment that the interacting issues generated by the title will best be pursued along 

a historical and cultural trajectory. Consequently, we will: 

1. Begin with a paradigmatic, biblical witness to holiness, important for 

Salvationists. 

2. Move to the 18th century retrieval and articulation of this biblical witness 

by John Wesley. 

3. Detail the configurations of the subsequent appropriation of that interpre

tive retrieval, since the late 19th century, by The Salvation Army as one of 

Wesley's heirs of his message of full salvation. 

4. Converge around an ethical center that is situated in a multi-cultured 

world of changing worldviews. 

John G. Merritt is a retired Salvation Army officer, scholar and educator living in 
Atlanta, Georgia. 
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I . H o l i n e s s i n a n A n c i e n t W o r l d o f 

A n t a g o n i s t i c V a l u e s 

The Salvation Army's Tenth Doctrine is essentially a quotation of 1 Thessa-

lonians 5:23. Because the verse and the doctrine are built around being "wholly 

sanctified" or "entirely sanctified," let us give some attention to the total context 

in which Paul places this unique expression.1 

What is possibly the first of Paul's writings to be preserved for us in the New 

Testament, 1 Thessalonians, was sent to a young church in a city that was high 

on Paul's missionary agenda. Thus he was overjoyed that many persons came to 

Christ (2:13-16) when he invaded the city with the gospel (see Acts 17). Their 

conversion was both courageous and total, for even in the midst of hostile sur

roundings they "turned from idols, to serve a living and true God and to wait for 

His Son from heaven" (1:9-10). However, because Paul had to leave Thessa-

lonika earlier than anticipated (2:17-19), his deep concern for the spiritual sur

vival and development of these new believers in an unfriendly, pagan environ

ment, impelled him to write his first letter to them. 

The Aposde transposes his concern for the Thessalonian believers to the key 

of benedictory prayer in the middle (3:9-13) and at the close (5:23-24) of the 

epistie. Importandy, the concerns highlighted by these prayers grow out of his 

gratitude for the three-fold description of their present spiritual lives: Their 

"work of faith, labor of love and steadfastness of hope" (1:3)2—quite a com

mendation for those who possibly had been Christians for less than a year! It is 

out of this trilogy of spiritual virtues (later echoed in 1 Corinthians 13) that Paul 

structures both benedictions. His purpose in doing this arises out of his acute 

awareness that even with the outstanding and active quality of their soundly con

verted lives, the inner resources of these new believers were not sufficiendy 

mature to face effectively their difficult surroundings. For this reason, Paul longs 

in the first prayer (3:9-13) that faith, love and hope will interact in such a man

ner that the Thessalonians will be able to match the challenge confronting them 

in a way that corresponds with God's basic intention for believers—their "estab

lishment in holiness" (3:13)—during the interim between conversion to Christ 

and the return of Christ.3 This "establishment," in an identifiable moment, is part 

of a larger movement which flows out of that "labor of love" which finds it ini-
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rial rootage in the time of conversion. It is that "increasing] and abounding] in 

love to one another and to all men," which the Lord Himself makes possible 

(3:12). It is growing in grace in terms of love, which enables the movement from 

the moment of conversion to the later moment of being "established in holiness." 

And this is to be done against the motivating backdrop of "the coming of our 

Lord Jesus" (3:13), which refers to the "hope [that is] steadfast" (1:3). 

But what does Paul mean by "holiness" in 1 Thessalonians? The answer to 

this question begins to emerge in the use of personal illustrations (2:1-12) which 

he universally applies by showing that holiness operates within the context ofthe 

will of God (4:3; 5:18). In fact, Paul identifies the will of God with holiness in a 

way that points to an ethical rather than legal definitive center of holiness. He 

does this in 4:1-8 by focusing holiness on sexual purity: "For this is the will of 

God, your sanctification: that you abstain from immorality" (4:3). This moral 

directive springs from the quality of God's call to the believer (4:7). The divine 

call is not for an impure purpose—it is not "for uncleanness." Rather, God calls 

us "in holiness" or "into the sphere of holiness" (Wuest).4 Thus the objective of 

God's call is to lead us into that ethical area of life which is the opposite of impurity.5 

This ethical perspective on holiness gives definitive shape to the term as Paul 

employs it in 1 Thessalonians: it is purity of heart—a pervasive ethical inferiori

ty that is inseparable from outward behavior. The enabling dynamic of this is the 

Sanctifying Spirit who Himself is the source of holiness: "Therefore, whoever 

disregards this [command concerning holiness], disregards not man but God, 

who gives His Holy Spirit to you" (4:8). That is to say, it is the Father's design 

that the Holy Spirit, who came to reside in the Thessalonian believers when they 

"turned from idols to... God," should lead them to the point of established holiness. 

The second prayer (5:23) draws together all the loose ends of the various 

aspects of the sanctified life in 1 Thessalonians 5:18-22 in an instantaneous and 

complete work of holiness throughout the believer's total being: "May the God 

of peace himself sanctfy you wholly [through every part and in every part in a 

distinct moment of time]; and may your spirit and soul and body be kept sound 

and blameless at the coming of our Lord Jesus Christ." Thus, in our analysis of 

the prayers of Paul in 1 Thessalonians we have seen that the first prayer (3:9-13) 

reveals that love is the context of the believer's movement toward established 

holiness. The second prayer (5:23-24) suggests that the crisic experience of 
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entire sanctification is the dynamic which brings to its full ongoing development 

the love that began with conversion. In each prayer, both crisis and process are 

dependent on each other. 

This comprehensive truth about holiness in 1 Thessalonians points us to at 

least two realities: First, if a group of people were ever truly converted, it was the 

Thessalonians. Furthermore, they were growing in the indispensable virtues of a 

healthy Christian life; love, faith and hope. AND YET ... Paul said these sound

ly converted persons needed to be entirely sanctified—and prayed that this would 

indeed happen to them in a specific moment of time! What does all this suggest? 

It suggests that even a sound conversion—as glorious as it is—does not accom

plish at that moment all God ultimately intends for His children; namely, the 

cleansing from indwelling sin and not simply forgiveness of sins—as indispen

sable as it is—which were committed before they came to Christ. It also suggests 

that a distinct pattern lies near the surface of 1 Thessalonians: 

1. It is a pattern in which the full experience of His grace is structured 

around two crisis—that is, distinct—moments called justification/conversion/ 

regeneration and entire sanctification. 

2. It is a pattern which indicates that between and beyond these two key 

moments there is to be increasing growth toward the likeness of Christ which we 

shall fully, finally and ultimately experience when He comes again (cf. 1 John 

3:1-3)! 

Second, these two prayers were offered for Christians in a moral and cultur

al environment that shares with contemporary secular societies a radical antipa

thy to stable spiritual experience. In such surroundings, prayers for a holy life in 

this life strike one as petitions for the impossible. But Paul was inspired to pray 

because the "God of peace" (5:23) is able to purify His children to their very 

depths by the fullness of His own presence. That is why the Apostle concludes 

his second benediction with the affirmation that "He who calls you is faithful and 

He will do it" (5:24) in anticipation of Christ's return but before that momentous 

eschatological event! 

This structural analysis of 1 Thessalonians allows us to draft several propo

sitions that are consistent with Paul's intent in the letter: 

1. The need for the entire sanctification of believers is not remedial. That is 

to say, the experience of entire sanctification is not a patch-up job for a deficient 
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conversion.6 To propose otherwise is to render meaningless and inconsequential 

Paul's prayers that soundly converted people would be brought to the fullness of 

God's intention for His children before and in anticipation of the return of Christ. 

2. The reaching of the redemptive objective identified as "entire sanctifica

tion" does not mean reaching full and complete conformity to the likeness of 

Christ before His return. Rather, it specifies a distinct point within the total 

movement of sanctification in which indwelling sin is dealt with decisively and 

at depth. This will not happen in a way that makes further growth in grace unnec

essary; it rather removes the primary impediment to its intended progress toward 

ultimate Christlikeness. Thus it is that Professor Richard E. Howard says: 

This single Pauline reference to being entirely sanctified or sanctified 
wholly should not be confused with the theological idea of final sancti
fication (i.e., glorification). This is understood in Wesleyan theology to 
refer to the entire removal of original sin and not to the end of the 
process of sanctification.7 

3. By the juxtaposition of holiness—the establishment of which includes the 

dimension of crisis (chapters 3 and 5)—with ethics (chapters 2 and 4), Paul 

indicates that the crisic aspect of sanctification is part of his moral vision for 

believers. 

4. By relating the factor of the indwelling of the Holy Spirit to a moral, 

rather than a forensic, understanding of sanctification in chapter 4, Paul implies 

that the Spirit's indwelling in all believers does not negate the necessity of a 

post-conversion crisic experience that he describes as "entire sanctification" as 

that moment which "establishes [believers] in holiness" (chapters 3 and 5). Rather 

the expectation of, call to, and Apostolic petition for such chronologically locat

ed, morally penetrating heart-holiness, is obligationally rooted in the Holy Spirit 

who indwells them. 

The extended development over the ensuing years of the theological under

standing that Paul initially expressed in what is probably his earliest extant letter 

to a congregation of believers may have enriched his understanding of God's 

sanctifying intentions for His children. However, such development did not move 

him away from or beyond the complex of emphases that we have identified in 1 

Thessalonians. Rather, there is a thematic continuity and persistent paradigmatic 

pattern discernible in varying ways and to varying degrees in his subsequent 
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extensive correspondence. This continuity and pattern is a crisic dimension that 

is integral to the total conceptual, structural, and experiential scope of sanctifica

tion—a theological orientation that took on significant historical significance in 

the message and ministry of John Wesley. 

I I . E x p e c t a n t W a i t i n g , P o i n t e d D e l i v e r a n c e 

o n t h e H i g h w a y o f H o l i n e s s 

According to the late Albert C. Outier, John Wesley's sermon "The Scripture 

Way of Salvation" is one of Wesley's writings which helps constitute "his vision 

of the rightful aspirations and expectations of Christian faith and devotion"8—a 

vision which he usually articulates as "Christian perfection." Wesley devotes his 

most extended treatment to this controversial term in A Plain Account of 

Christian Perfection, a key treatise that provides the historical framework for a 

post-conversion and crisic dimension as part of his total construal of sanctifica

tion. It was published in 1765 to affirm what he believed was the basic continu

ity in the doctrine of holiness he had propounded from 1725 to 1765. In a sum

mary addendum that he placed at the end of this work on January 27,1767, there 

is an unmistakable reiteration of both crisis and process in what he proposes as a 

balanced message of holiness. Therefore, it is imperative that the landmark ser

mon, "The Scripture Way of Salvation," be read in this literary-historical context, 

for it was published in the same year, 1765, as the main body of the Plain 

Account, and before the inclusion ofthe latter's addendum in 1767. This histori

cal and conceptual interaction casts important interpretive light on what John 

Wesley meant by the theological and chronological setting in which he placed St. 

Paul's unique term, "entire sanctification." 

A careful reading of the first main division of 'The Scripture Way of 

Salvation"9 reveals that the transformation defined as sanctification commences 

with justification but is not fully accomplished at the inauguration of salvation. 

Wesley observes that the impact which the initiation of this transformation brings 

to bear upon the new believer is so tremendous that he or she may think that the 

renewal is complete.10 But not too much time elapses before such believers 

become aware that inward sin—the sinful nature—is still present, with intense 
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inner conflict often being their subsequent experience, without, however, the 

assurance of sonship, which the witness of the Holy Spirit provides, being 

removed. Wesley bases this realistic perception on Galatians 5:17, Romans 8:16, 

and Homily LX in the Homilies ofMacarius, which Wesley included in Volume I 

of his The Christian Library.11 

It is with this inner moral situation that what Wesley calls "the gradual work 

of sanctification"12 is supposed to deal. The focus of this gradual work of sanc

tification is the deepening radical treatment "of our evil nature"13 which has as 

its objective an increasing death of the sinful nature and the inner stirring which 

it prompts and, conversely, anincreasing aliveness to God. This is done through 

the enablement of the Holy Spirit within the context of the life of discipleship.14 

It is in relation to the situation involved in gradual sanctification that Wesley 

introduces a third element in the continuum of salvation; namely, entire sanctifi

cation: "It is thus," says Wesley, in the developmental setting of gradual sanctifi

cation, "that we wait for entire sanctification, for a full salvation from all our 

sins—from pride, self-will, anger, unbelief."15 This suggests that the term "entire 

sanctification" is a crucial interpretive concept in Wesley's comprehensive sote

riological schema. 

It is by this hermeneutical key and within this redemptive framework that we 

can propose two things: First, entire sanctification by its very constitution is seen 

to be the counterpart of initial sanctification and hence introduces the element of 

"goal" to the total process of salvation. Second, flowing from the element of goal, 

the term "entire sanctification" indicates that "gradual" or "progressive sanctifica

tion" (which deals with the gradual mortification of the sinful nature) is not to be 

understood as incurably coextensive with the entirety of the Christian life so that 

the conflict prompted by inner sin must be endured until physical death. The 

basis for discerning these two distinctions within Wesley's trilogy of initial, grad

ual and entire sanctification is his description of the "entire sanctification" for 

which "we wait" as a dynamic goal called "perfection." This concept of goal is 

theologically inherent in perfection—L"Let us go on unto perfection" (Heb. 6:1, 

KJV)—and Wesley definitively fills it with the content of a love that has radical 

consequences for the sinful nature: "But what is perfection? The word has vari

ous senses: here it means prefect love. It is love excluding sin, love filling the 

heart, taking up the whole capacity of the soul."16 
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Wesley evidendy locates this goal before the end of the Christian life 

because he amplifies his description of the love which expels sin in terms that can 

refer only to the believer's activity in this life: it is love "rejoicing ever more, 

praying with out ceasing, in everything giving thanks."17 

In the second and third major divisions of "The Scripture Way of Salvation," 

Wesley expresses his understanding of grace in terms of its chronological, theo

logical and functional relation to works. This may be summarized in stating that 

entire sanctification rests squarely on faith as convictional and appropriating 

because it is preceded, prompted and accompanied by grace. Thus works do not 

make us worthy to receive the grace of God. Rather, because of the sin which 

does remain in the believer following justification, the inability to perform truly 

good works reveals the need for full salvation, with prevenient grace prompting 

the faith that brings perfection in love. And because it is faith, rather than works, 

that makes possible the attaining of Christian perfection as the goal of salvation, 

entire sanctification may be anticipated and experienced after justification and 

before death. Consequentiy Wesley places the goal of perfection before death, 

thereby positing that the struggle with inner sin need not last the duration of the 

Christian pilgrimage. 

I I I . H o l i n e s s : H o w C l o s e t o H o m e ? 

The official series of compact expositions of The Salvation Army's eleven 

cardinal doctrines have four identifiable stages of development:18 

1. Twelve editions of The Doctrines of The Salvation Army (DSA),19 

1881-1917.20 

2. Five editions of The Handbook of Doctrine (HOD), 1923-1935 (with six 

impressions of the 1935 edition appearing from 1940-1964). 

3. The Handbook of Doctrine, 1969.21 

4. Salvation Story: Salvationist Handbook of Doctrine (SS), 1998.22 

Because there were no noticeable changes in the DSA until after World War 

I,23 we may look upon the twelfth edition as basically representative of Christian 

Mission/Salvation Army views on holiness between at least 1870 and 1917. 

The critique, which follows, ofthe exposition and experiential interpretation 

of the doctrine of holiness in the several versions and editions of the Army's 
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HOD has led me to this affirmation: Although I believe my analysis points to 

some discernible discontinuities between the older and later versions of the 

HOD, the Army's more recent doctrinal manuals still have their Wesleyan "fam

ily home" in sight—although, in my judgement, the distance is sufficient to dim 

the vision. They also speak with "accents" that betray their place of origin— 

although I have to listen more carefully to catch it than was earlier the case. This 

should be kept in mind as we summarize several historical and thematic devel

opments. The tracing of these developments, and my corresponding evaluations 

will be conducted along a continuum—a continuum, constructed from a com

posite reading of the Army's doctrinal manuals, that runs from the specific to 

varying degrees of vagueness. 

1. Across the years, less specific configurations of sin in the doctrinal man

uals have led to a decreasing definitive specificity about inbred sin and increased 

vagueness about the doctrine and experience of entire sanctification as the rem

edy for this subterranean depravity. 

2. Although I negatively evaluate this drift toward vagueness, there is a pos

itive current flowing within it: in the earlier doctrinal manuals the ethical conse

quences of the experience of holiness are significantiy described in institutional 

terms that have a very noticeable external orientation. However, in the 1998 SS 

the ethics of holiness are relationally demonstrated and missionally expressed 

within a context that is covenantally rather than institutionally structured. This is 

a wholesome improvement, in my judgment, that steers us away from the legal

ism that tends to lurk near more external ethical approaches—although the SS 

does so in a way that guards against antinomianism. 

In connection with this observation I have noted that even the discussion of 

indwelling sin or the inherited principle of sin in the DSA-era. of manuals is done 

primarily in terms of deeds of sin. This runs the risk of turning the specificity of 

entire sanctification as a profound moment of inner cleansing away from its 

foundation on an all-sufficient, redemptively comprehensive grace and toward 

an external, legalistic ethic which is inconsistent with that foundation. The DSA 

could have avoided contributing to this possibility had the several editions not 

tended, in varying degrees, to descriptively analyze one dimension of sin—sin as 

a principle—in terms of the characteristics of another dimension—sin as deeds 

or acts—particularly when that later dimension was often cast in institutional cat-
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egories. Adherence—valid though it often is—to an institutionally expressed 

moral vision—as important as it usually is—can unintentionally become a sub-

de Phariseeism that confuses conformity to external expectations with holiness 

of heart, thereby, unfortunately, assuming the status of empirical witness to this 

quality of spiritual life. 

3.1 would tentatively suggest that the aforementioned analytical confusion 

and its possible legalistic consequences may have helped to create, almost uncon

sciously, a reactionary climate for a gradual movement, in successively later edi

tions of the HOD, away from a crisic emphasis as part of Christian maturation 

toward more emphasis on a process that may not necessarily always include cri

sis. Since process is always less specific, hence more vague, than crisis, this fac

tor may be a consequence of the movement away from the specificity that char

acterizes an ethical—i.e., a non-forensic—understanding of sin. 

4. There has been a movement away from a clear focus on radical cleansing 

from inbred sin toward cleansing from some vaguely-defined moral object: Yes, 

cleansing is mentioned with some degree of frequency; but from what? The DSA 

series is more specific about what is cleansed—inbred sin—while the varied edi

tions of HOD (1923-1969)—though not silent on the matter—are increasingly 

vague and less specific. The earlier emphasis that entire sanctification is cleans

ing from inbred sin has essentially disappeared—except for one very clear refer

ence—by the time we get to the 1998 SS.24 

5. As a corollary of this disappearance, there has been a corresponding 

movement away from clarity about the universal necessity of entire sanctification 

at some point—in other words, a "second work of grace"—between justification 

and glorification. This is reflected in SS in two significant ways: First, the sum

mary rephrasing of the Tenth Doctrine at the end of Chapter Nine is virtually 

along processive lines, despite clear reference to "crisis and process" earlier in 

the chapter.25 Second, there is a degree of ambiguity in Appendix 7 about the 

centrality of "secondness" in understanding and realizing the fullness of God's 

sanctifying intentions for His children. 

6. These developments within the context of the flow from greater specifici

ty toward less specificity have affected the directives that the various doctrinal 

manuals have offered on how to experience entire sanctification. Although the 

necessity of response runs throughout all of them, increasingly there is less sped-
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ficity about what that response involves, how it is to be made, on what basis it is 

to be made, and how one may be assured that the response brings an authentic 

experience of full salvation. The £>,S4-era of manuals is specific and helpful in 

all these areas; SS is the least helpful. 

So what connection does this have to a decreasing emphasis on the instanta

neous aspect of sanctification and, from my observations, the increasing silence 

in Army meetings of the proclamation of and witness to entire sanctification? 

Have these trends in The Salvation Army been affected by the sentiments reflect

ed at times in SS or does it essentially mirror such a declining emphasis on the 

experience of entire sanctification in the Army? 

These questions are not irrelevant to the Salvationist mission that is empha

sized at the conclusion of each chapter of SS. Consequently, they constitute a 

serious call to discover why perceived changes in the Army's official exposition 

of the doctrine of sanctification have occurred and how they impact and/or reflect 

the understandings set forth in the holiness writings of individual Salvationist— 

understandings that may have been more influential than the official "consensu

al" statements. 

I V . H o l i n e s s i n a C o n t e m p o r a r y W o r l d o f 

C h a n g i n g V a l u e s C o n t e x t 

The international nature of The Salvation Army, to say nothing of the 

world-embracing scope of the biblical mission of redemption in which it pro

fesses to participate, requires that we place that dimension of the gospel defined 

as sanctification within the domain of human experience called "culture." This is 

because the Christ, who is our Redemption and Sanctification (1 Corin. 1:30), 

identified Himself with human existence within the context of a particular cul

ture, that of first-century Judaism. 

By "culture" we mean that pervasive dimension of human life which anthro

pologists, in particular, have described in various ways. A succinct and compre

hensive example is found in The Willowbank Report of the Lausanne Committee 

referred to by Bernard T. Adeney.26 

Culture is an integrated system of beliefs (about God, or reality, or ulti-
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mate meaning), of values (about what is true, good, beautiful, and nor
mative), of customs (how to behave, relate to others, talk, pray, dress, 
work, play, trade, farm, eat, i.e.), and of institutions which express these 
beliefs, values and customs (governments, law, courts, temples or 
churches, family, schools, hospitals, factories, shops, unions, clubs, 
i.e.), which bind a society together and give it a sense of identity, digni
ty, security, and continuity.27 

A central commonality which these and other definitions share is that of 

"worldview." Like culture, "worldview" has been defined and described in a vari

ety of ways, with the pervasive concept being how a person or society looks out 

at the "world" and structures or puts it together in a largely systemic whole. This 

is reflected in David J. Hesselgrave's Observation that "[a] worldview is the way 

people see or perceive the world, the way they 'know' it to be. What people see 

is in part what is there. It is partly what we are. But these combine to form one 

reality, one worldview."28 

Understood in this way, "worldview" is one ofthe defining characteristics of 

culture. Thus a worldview is how a person or a society tends to define reality and 

shapes, explicidy or implicitly, the kinds of behavior and actions that are appro

priate or inappropriate within the network of that kind of reality. Consequendy, 

ethics are inextricably related to worldview, even as worldview and culture are 

definitively connected. 

This complex of culture, worldview and ethics is configured and reconfig

ured within that continuum of continuity and discontinuity that we call "history." 

Consequently, the history of a social group—whether a nation, geographical 

region, isolated tribe, religious denomination or local congregation—involves the 

interactive shaping of its culture, worldview and ethical orientation. Consequendy 

the formulation, articulation and development of religious doctrine takes place 

within the history of configuration and reconfiguration as it is transmitted 

throughout and between cultures that are defined by distinctive worldviews and 

consequent moral visions. 

Continuity 

This historical approach to cultural context raises the issues of the nature of 

doctrinal development, theological fidelity and ethical integrity. This is 

inescapable because of: 
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1. The dissonance between cultures. 

2. The change inherent in the historical process in which all cultures are 

involved. 

Thus, we must ask: When does doctrinal change within an international 

body, which refracts its mission through a kaleidoscope of cultures, reflect 

healthy movement—i.e., development that is consistent with the presupposition-

al deep structures to which it traces its origins—and when does it constitute con

ceptual aberration—i.e., change that takes up residence in a new presupposition-

al framework which is historically and theologically foreign to those origins? 

The raising of this crucial issue generates the question of what constitutes 

theological continuity and constancy, or discontinuity and inconstancy as a doc

trinal tenet moves along the trajectory of history within, across and throughout 

cultures. And how should this give us some clues about the understanding of the

ological fidelity? When is such faithfulness actually present and when are we 

fooling ourselves when we claim it is there? 

Given the definition of the cultural context in which these questions emerge 

and the dual focus of this symposium on theology and ethics, such issues cannot 

be divorced from the moral vision that is rooted in culture and expresses the 

worldview[s] which reflect that culture. Therefore, I will propose what consti

tutes a Wesleyan moral vision and an ethic that is consistent with Wesley's sote

riological understanding of Scripture. Although the proposal will be brief, it will 

serve as the integrating factor of the biblical, historical and doctrinal analyses 

conducted in the first three major sections of this paper. 

In the second major section, Wesley called to our attention in his sermon 

"The Scripture Way of Salvation" that entire sanctification is a significandy dis

tinct, but not exhaustive, moment within the ordo salutis that receives its impe

tus, its telos, from the doctrine of Christian perfection, the objective of which is 

full moral restoration to the image of God. It is this restorative process, in which 

the crisic realization of entire sanctification is embedded, that H. Ray Dunning 

says is paradigmatic for a Wesleyan ethic.29 The holiness—whether, initial, pro

gressive, entire, or final—for Wesley primarily is not "positional" or forensic— 

it is comprehensively ethical and moral to the core. 

In adopting this interpretive stance, Wesley is only being consistent with the 

Thessalonian context from which he lifts the term "entire sanctification" that he 
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conceptually sprinkles liberally throughout his enormous literary output. For in 

that initial epistie Paul states that the "holiness" in which soundly converted 

believers are to be "established" in anticipation of Christ's return (3:9-10) is a 

purity that takes its definitive cue from an ethical orientation: "It is God's will 

that you should be holy; that you should avoid sexual immorality" (4:3). It is 

because of the pervasiveness of this purity—it is to be "entire" within the total 

personality of the believer—that Paul's ethical emphasis is radical. It probes to 

that inborn nature which stands in irreconcilable opposition to the moral vision 

reflected in the image of Christ to which believers are to be restored through the 

Sanctifying Spirit. 

Thus the moral expectation articulated by Paul and appropriated by John 

Wesley is rooted in a context of grace in which the crisic moment of entire sanc

tification is an indispensable element. The contribution of this orientation to the 

Pauline ethic may be stated this way: The displacement of the self-centeredness 

which characterizes inbred sin and its replacement with the Christ-centeredness 

made possible through the ongoing fullness ofthe Holy Spirit is essential for liv

ing out the ethical mandates and implications of the gospel. Though a process 

both precedes and follows this displacement (cleansing/crucifixion) and replace

ment (filling), the imagery and grammar that Paul uses to call to and describe that 

pivotal moment of grace, is preponderantiy crisic in nature and total in scope. 

In the third major section, I have argued the continuity of the doctrinal man

uals of The Salvation Army with: 

1. Paul's original articulation of the interaction of holiness and ethics with

in a context that is not devoid of crisis. 

2. John Wesley's later, contextually-sensitive appropriation of that empha

sis through the employment of the term "entire sanctification" sometimes has 

been mixed. 

As we have previously observed, the earlier manuals have forthrightiy 

emphasized the crisic and radical nature of entire sanctification, although their 

consequent moral vision has not always been sufficiendy informed by grace 

because of what tends to be an institutional—and external—focus on ethics. On 

the other hand, the later handbooks, in varying degrees of contrast, have dis

played a more holistic understanding of grace and ethics because of their 

covenanted rootage, while fluctuating on the place of crisis within the process of 
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sanctification. But, in light of 1 Thessalonians and (my reading of) the entire 

Pauline corpus, this removal or weakening of the place of radical crisis cleansing 

in the covenantal framework of the call to holiness excludes x»r diminishes the 

import of the basis for sanctification in its fullness that was built into the ordo 

salutis through the death and resurrection of Jesus Christ. This short-circuits the 

dynamic that makes possible an authentic and authenticating response to that 

summons. 

Communication 

In order to bring this paper to a conclusion, we must see how the Wesleyan 

understanding of an ethically-oriented holiness maintains fidelity to its presup-

positional, defining roots and sustains the integrity of its moral witness in a world 

of changing values in the process of its missionally required cross-cultural com

munication. This begins by recognizing, with Eugene A. Nida, that "[all the] 

elements in the culture of a people are intimately related to the problems of [intra 

and cross-cultural] communication."30 The translational "bridge" across which 

this communicative movement takes places is through that which Nida calls the 

"dynamic" or "functional equivalence" connection of the varied dimensions of 

two or more cultures that are separated in time and/or conceptual "space."31 So 

what are the "bottom-line" features that must be selected—in identifying such 

domains of equivalence—in order to communicate trans-historically and 

cross-culturally the Wesleyan understanding of the biblical doctrine of entire 

sanctification?. It is the ethical center of the doctrine which provides the selective 

clue. This is because this ethical center corresponds with the nature of the God 

who is holy and the consequent kind of holiness He desires for the correspon

dence of the nature of His children with His nature. That points us to the total 

deliverance from indwelling sin—the sanctification that probes the depths of 

redeemed human nature to radically cleanse it from inbred sin—which makes 

possible this kind of moral conformity with the nature of the God who is holy. 

But because of who God is—He is holy—and because He wants the nature of His 

children to correspond with who He is—He wants them to be holy in this life— 

He wants it to happen now in a decisive manner. 

Consequendy, we may propose that the two essential elements ofthe Wesleyan 

doctrine of entire sanctification are: 1. depth (radical cleansing) and 2. decisiveness 
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(crisic action). Thus no matter how the dynamic equivalence of the message of 

holiness is expressed in moving from one culture to another, the factors of depth 

and decisiveness must be present in that expression in order for doctrinal fideli

ty and ethical integrity to be maintained and sustained. I am investing this asser

tion with convictional status because these two elements are not culturally deter

mined but are rooted in the nature and redemptive action of the God who is holy. 

In other words, I consider them to be supra-cultural, and hence non-negotiable, 

elements in the biblical theology of holiness and its articulation in the Wesleyan 

message of sanctifying grace. 

Unfortunately, I have not been able, for reasons of space, to go into the rela

tion of various ethical theories to the presuppositions of Wesleyan theology and 

into the application ofthe Wesleyan doctrinal vision to concrete moral and social 

settings.32 What I have attempted to do is provide a Wesleyan-Holiness founda

tion that must precede such practical engagement by Salvationists—an ethical 

immersion in the world that will resonate with both the biblical witness to full 

salvation and the Army's articulation of this central provision and expectation of 

Christ's redeeming work. Consequently, it is my conviction that ethical reflection 

and action built upon such a foundation is: 1. An important part ofthe logical and 

faithful extension of what I have been proposing about the supra-cultural nature 

of the doctrine and experience of holiness, and 2. Requires this affirmation: it is 

the non-negotiable core regarding holiness that provides the theological constant 

and steadying anchor for The Salvation Army's articulation and application of a 

biblically-grounded Wesleyan ethic in a world of changing values. 
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Carson, D.A., The Gagging of God, Christianity Confronts Pluralism, Apollos, 
(Inter-Varsity Press), Leicester, England, 1996. 569 pp. 
Reviewed by Harry Brocksieck who is a lieutpnant colonel,in The Salvation 
Army presently serving at the Institue for Officer Training, Eastern Europe 
Command 

Is philosophical pluralism the most dangerous threat to the gospel since the 

rise of the Gnostic heresy in the 2nd century? This book answers that question 

and leads the reader into biblical action. 

Don Carson is research professor of New Testament at Trinity Evangelical 

Divinity School in Deerfield, Illinois. He is a well-respected biblical scholar and 

writer, author of several books and co-author of An Introduction to the New 

Testament. 

Carson focuses on pluralism in this book. He begins by helping the reader 

understand the meaning of "empirical pluralism, cherished pluralism and philo

sophical or hermeneutical pluralism." (p. 13) Having read the preliminary pages 

the reader will catch his exacting and thorough style of in-depth, finely reviewed 

and microscopically elucidated ideas and decide to continue reading the 569 

pages or quit. 

You are probably wondering what Carson's definition of pluralism might be. 

He arrives at several: "Pluralism, in one of its uses, refers to the sheer diversity 

of race, value systems, heritage, language, culture and religion in many Western 

and some other nations," (p. 13) and "variety and diversity are positive good and 

the denial of variety and diversity is bad," (p. 13) leading to, "No religion has the 
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right to pronounce itself right or true and the others false, or even (in the major

ity view) relatively inferior" (p. 19) which raises considerable difficulties for the 

followers of the One who said, "I am the Way, the Truth and the Life, no man 

cometh to the Father except through Me" (John 14:6 NTV). 

The complexity of the book can be seen in Carson's description of one of 

the "principle arguments" of the book, "confessional Christianity cannot wholly 

embrace either modernity or postmodernity, yet it must learn certain lessons from 

both; it must vigorously oppose many features of philosophical pluralism, with

out retreating to modernism." (p. 22) 

Carson further notes, "Many generations have recognized how difficult it is 

for finite and sinful mortals to come to close agreement as to the objective truth 

of this or that subject, but this is the first generation to believe that there is no 

objective truth out there, or that if there is, there is no access to it." (p. 54) 

The rest of the book is divided into four books. Book one takes us to the his

torical perspective of modern pluralism. Carson with a razor sharp intellect re

views the "literature of the new hermeneutic, radical hermeneutics, deconstruc-

tion and postmodernism." (p. 93) He not only reviews the literature but he refines 

the thinking process as he dissects the various concepts and the authors who pro

pose these concepts. He takes what seem to be perfectly good statements, but 

after dissecting them helps the reader discover their deeper truths and their 

extreme danger. His method of raising the issue, presenting the argument, listing 

proponents of the argument, dissecting their thinking process in light of the 

Scripture and helping to formulated a reasoned response and direction on each 

issue, is breathtaking, mind boggling and at times exhausting—both mentally 

and physically. For*instance, Carson lists ten areas of argument on postmoderni

ty with several sub points on a number of arguments. However, his years of 

teaching come'through with a well-structured approach that is helpful. For those 

who like ideas listed within lists, his approach will be instructional. These lists 

help the reader keep on track. Sometimes he says he has only a litde space to deal 

with a very big issue, then as a word merchant going on a diet, he concisely states 

his view. Yet he does not, by bis own admission, exhaust the areas of concern, 

only the bfain of the reader. 

His concluding reflections are exasperatingly short, not summing up his 

arguments but stating a final shot. Thus it is necessary to read the entire chapter 
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in order to get the meat of his argument. 

Book two focuses on religious pluralism. Salvationists will agree with most 

of what Carson says. His commitment to Scripture and his deep understanding of 

it makes it comfortable to read. The Salvationist does not find it necessary to con-

stantiy wresde with his or her own convictions while trying to grasp the meaning 

of his words. Carson has an extremely high view of Scripture. Also comfortable 

for the Salvationist is his view of sin and his ability to draw an analysis of 

humanity's present condition as can be seen in the following statement on reli

gious pluralism, "When religious pluralism triumphs, inevitably the common 

sins of humanity become defended as alternative lifestyles." (p. 150) 

One of his methods is to note, elucidate and explain the Bible's "plot-line." 

He expresses the plot-line historically through the Bible, then through literature, 

into the modern age, then through how the arguments are expressed. For 

instance, he explains Kant's views, compares Kant and the Apostle Paul, helps 

the reader see the arguments in both cases, then challenges the reader to choose 

Paul's view. (p. 182) 

Carson describes the Bible's plot-line in detail with regard to the theologi

cal issues of God, Christ's work in redemption. This systematic theology is quite 

acceptable to the Salvationist, except for his Calvinistic view of the sovereignty 

of God. Those who have read other systematic theologies will not find much new 

here, but it is a good read in its somewhat abbreviated form. His greatest value is 

in the other literature he uses to point up the errors of so many who have divert

ed from the biblical plot-line through pluralism. 

In his section on "Pluralism, Inclusivism, and the Plot-line" he discusses 

several positions from the pluralist camp, then the inclusivist camp and con

cludes with an insightful discussion of biblical passages that argue both camps, 

arriving at the biblical view. I think most Salvationist will be comfortable with 

most of his biblical exegesis. We would part with him on his interpretation of 

John 1:9. He leaves no room for those who have a "light that lights every man 

that comes into the world," which may lead to salvation whether or not that one 

has ever heard the name of Christ. He leaves no room for the fact that the "light," 

if lived up to, may lead the person to salvation. For Carson there is no "light" 

unless the person has heard, understood and accepted the name of Jesus. 

In book three, "Christian living in a pluralistic culture," Carson takes us 
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through the impact of pluralism on the various institutions of culture, i.e., gov

ernment, religious freedom, education, law, economics, ethics and morals. He 

raises the issues, which must be faced, for instance "Christian thought is escha

tological thought." (p. 406) My favorite and most challenging was: "If we live in 

a pluralistic democracy, tensions inevitably arise between our obligation to per

suade others of the truth and lightness of what we believe, and the obligation to 

allow them to disagree—not least because we want to be allowed the freedom to 

disagree with others." (p. 414) He offers practical suggestions to help us move 

forward in this matter. 

Book four, "Pluralism within the camp," deals with the problems that are 

within his own evangelical camp and what to do about them. Again he helps us 

see the issues, the proponents of those issues and what to do about it. He agrees 

with one of my pet peeves that, "The books on many church bookstalls are a dis

grace—thousands of pages of sentimental twaddle laced with the occasional bib

lical gem." (p. 484) Carson can even disagree with eminent theologians, even 

those who are in his camp. Taking on the likes of John Stott, Carson says, refer

ring to a comment in one of Stott's books, "When Stott interprets Scripture, ordi

narily his exegesis is a model of clarity and sanity and has often been an inspira

tion for my own work. But I have to say that this really will not do." (p. 527) 

Carson further illustrates this truth with an example he uses that raises 

insight to a new level in an illustration about a minister who was under some 

pressure from a childhood trauma. The minister sought help from a therapist who 

helped him with a psychological technique. Carson warns that while the tech

nique was helpful it also distracted the minister from the cross and the work of 

God in his life. The minister will use the technique that brought some form of 

relief but not the resolution to the inner person that was available through the 

cross, (pp. 468, 469) 

Carson concludes his book with helpful pointers for the Christian reminis

cent of 'To serve the present age, my calling to fulfill." (The Salvation Army Song 

Book, song 472, v. 2.) Even his appendix on "When is Spirituality Spiritual?" is 

powerful reading. 

Does the tide refer to the attempts of pluralism to keep God silent or does 

pluralism make God sick? Readers will have to discover the answer to that ques

tion for themselves. 
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Who should read this book? The officer who teaches theology at the train

ing college will find it refining and helpful. The officer who has a well-educat

ed congregation will be challenged and find food for thought and steel for his 

own backbone. The soldier who is well read in theology will find the focusing of 

his spiritual insights turned from a flashlight to a laser beam. The soldier or offi

cer who wants to better understand the issues, authors and biblical truths regard

ing pluralism will appreciate this book. This is not the "milk of the Word;" there 

is a lot of meat to chew. 
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Foster, Richard, Streams of Living Water, San Francisco: Harper Collins, 1998. 
424 pp. 
Reviewed by Barbara Brocksieck who is a lieutenant colonel in The Salvation 
Army, presently serving at the Institue for Officer Training, Eastern Europe 
Command 

In his book, Streams of Living Water, Richard Foster draws together many 

years of research and writing into one place. As he has studied the disciplines and 

the classical writings of faith and devotion and has drawn together people to 

work with him in a church renewal movement, he has recognized five "great 

streams" or traditions in the Christian faith. He has continued to develop the 

ideas of the five streams culminating in this book. To the five original streams he 

has added a sixth to show how all the streams function in ordinary life. In this 

book he gives definitions, examples and ways in which the five streams, con

templative, holiness, charismatic, social justice, evangelical, with the addition of 

Incarnational, can be lived out. 

In his foreword to the book, Martin Marty says Foster does not want us, "just 

to pick and choose but to be judged by what we read always with the possibility 

in mind that we will change and be changed." So here is the challenge with which 

we approach this book. How will I be changed if I read it? 

Foster shows how each stream was lived out in Scripture, in history and is 

being lived out today in the lives of people. He begins with the One who lived 

these streams together in His person, showing us how we too can live. Foster 

begins each description of a stream or tradition, with a timeline showing people 

and movements that have kept it flowing throughout history. 

The first thing I did was look for The Salvation Army. I found us in the social 

justice tradition. After reading what he had to say, I was not disappointed at his 

placement, maybe mosdy pleased that he placed us in the book as an important 

movement, and with William and Catherine Booth listed separately as important 

people within the tradition. We are listed along with many notable people. 

In the chapter on the contemplative tradition, Foster sets the pattern for the 

historical person with these words. "Let me tell you his story, and in the telling 

we will catch a fuller picture of the Contemplative Tradition." (p. 26) When he 

comes to the biblical character, he indicates that all the traditions are rooted in 

Scripture and enriched by looking at the biblical character. As he moves on to the 
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contemporary paradigm he says, "Regardless of how inspiring the stories [of his

torical and biblical people] might be, they are far removed from our day. Can this 

... way of life be experienced in our time?" He then turns to a more contempo

rary figure to show that it can. 

The stories he tells of the lives of these great people of God are challenging 

and inspiring. We are familiar with some of them like St. Augustine, the biblical 

characters, Billy Graham and Dag Hammerskjold. Others are vaguely familiar 

like Dorothy Day and Phoebe Palmer. However, he paints none of them as saints 

and, in fact, says that though none of them was perfect, there is much we can 

learn from each of them. 

After telling the story of each person, Foster briefly defines the tradition. I 

particularly liked his definition of the holiness tradition. He begins with this 

statement: "Holiness means the ability to do what needs to be done when it needs 

to be done. It means being 'response-able,' able to respond appropriately to the 

demands of life ... So a holy life simply is a life that works." He goes on to list 

some of the things holiness is and is not, each item fitting exacdy with our doc

trine of holiness. 

He names the major strengths and weaknesses in each tradition. Under the 

subject of holiness, he says that one of its strengths is to remind us, "If we are 

not perfect yet, we can be a whole lot better." When he says, "But the salvation 

that is in Jesus Christ is not limited to the forgiveness of sins; it is also able to 

break sin's power," he sounds like John Wesley himself. But it is not Foster's 

intent to tell us how to experience holiness, how to "get holiness." He does not 

talk about crisis/process although he does discuss the growth in grace that comes 

as we pursue holiness and holy living. He quotes C.S. Lewis and Frances 

DeSales, neither of whom we would classify as Wesleyan, and he emphasizes the 

fact that holiness, growth in grace, as sometimes "quantum leaps forward" as the 

Holy Spirit works in us and as work that we must do. 

Foster also challenges us to avoid the perils of the tradition, which, for the 

holiness tradition is legalism. For each strength and weakness he indicates ways 

to take advantage of the strength and avoid the weakness. Finally Foster gives us 

some directions and disciplines for living in the tradition. 

The book looks formidable, but the two appendices take up a third of the 

pages. The first is a survey of the critical turning points in church history. The 
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second gives a brief biography of notable figures and movements. Foster admits 

in the beginning of this appendix that the categories in which he places both peo

ple and movements are far from perfect, that some could be listed under several 

traditions. I think this is true of our own movement. The endnotes are not just ref

erences but often add valuable information. 

This book gives a perspective of the whole Church of Jesus Christ, each tra

dition helping the others to form a complete river of grace that flows through our 

world. In the Army we can become isolated and then critical of others who may 

have much to contribute to our wholeness in Christ. We are reminded to listen, to 

pray with others, to share ideas and thoughts with a desire to learn and grow in 

our personal and corporate Christ-likeness, acting as His Body in a world that 

needs to see harmony among the believers. 

Not everyone will agree with his placements of people and movements, as 

Foster himself says. Not everyone will agree with his handling of the people or 

stream. I found the section on the contemporary person in the charismatic tradition 

to be overly critical of the movement itself. He chose a person whose "success" 

was suspect and led to his downfall. In the other traditions he chose people whose 

lives were not only well lived but were honored within the various traditions. 

If you are interested in developing a better understanding of the Church in 

all its manifestations, this is a book well worth your time. If you have read other 

books by Foster and found them helpful, you will find this one helpful. If you are 

interested in or critical of any tradition, you will find that each chapter can stand 

alone, and can lead you to a complete picture of the "great river of the Spirit 

bursting forth" as these streams come together to make up today's Church. 
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Stone, Ronald H., John Wesley's Life and Ethics, Nashville: Abingdon Press, 
2001.249 pp. 
Reviewed by Ray Harris who is a major in The Salvation Army, presently serv
ing at the College for Officer Training, Toronto 

Teachers often struggle in the search for appropriate course resources. It was 

the lack of such a resource for a course on Wesleyan ethics that prompted Ronald 

Stone to write his own. The result is a most stimulating account of John Wesley's 

ethics, grounded in his personal story and historical context. 

Stone begins with the formative influence of John Wesley's parents. Samuel 

and Susanna Wesley combined their Church of England commitments with 

Puritan disciplines which, in Stone's view, did not always serve their son well. 

During his days at Oxford, the Holy Club was formed and Wesley began his 

attempts to reform religion and morals for both church and nation. But a grow

ing alienation between the Methodists and the University came to a climax with 

Wesley's sermon in 1744, "Scriptural Christianity." In it he drew a line in the 

sand over the University's lack of the "fruits of the Spirit." Its ethical conduct left 

much to be desired. 

From Oxford Wesley turned his attention to the New World. This conflicted 

period in his life introduced Wesley to several realities that would affect him 

throughout his life: slavery and his relationship with women. Regarding the lat

ter, Stone concludes that Wesley "knew neither the ways of women nor his ways 

with women. This flaw would haunt him the rest of his life." (p. 75) The author 

does not create a plaster saint. 

In Stone's judgement Wesley's focus for Christian ethics is found in the 

Sermon on the Mount. Wesley eventually published thirteen sermonic essays on 

this sermon, and Stone devotes one entire chapter to his treatment of this ethical 

cornerstone. He also devotes another chapter to Wesley's treatment of slavery. 

Here the author gives much attention not only to Wesley's position but also to his 

line of argumentation. This chapter is, in my estimation, one of the highlights of 

the book, and a very instructive guide for Salvationists in responding to the eth

ical issues of our day. 

In his concluding chapter Stone leaves his historical framework and seeks to 

tease out some ethical themes. While there are helpful comments, I found this 
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chapter lacking in its overall coherence. He begins by saying, "the complexities 

of John Wesley's life reveals seven emphases of his ethic." (p. 208) The first three 

are named, but the reader is left to her own devices to determine the rest. And 

since the chapter introduces material not considered before in the book it creat

ed some puzzling moments, which was an unfortunate way to conclude such an 

otherwise clear read. 

Let me make several observations. First, in my view the author succeeds 

with his stated goal of demonstrating the interaction of history and ethics. The 

social issues Wesley dealt with, like slavery and poverty, were those of his cen

tury. The religious issues he tackled, like predestination and antinomianism, had 

their own forms of expression in his day. Yet, Wesley's approach was not deter

mined by his context. For instance, Wesley affirmed the role of order in English 

society, but he refused to accept poverty as part of it. It is Stone's historical treat

ment that helps us to understand the dynamics between history and ethics. 

Second, Stone also succeeds in showing both that Wesley's ethics are theo

logical ethics and his theology ethical. Wesley drew away from the Moravians 

precisely because their piety lacked an ethical thrust. He also countered predes-

tinarian thinking, in part because he believed it undermined ethical behavior. But 

he also drew out the implications of Christian faith "working by love." Wesley 

argued his case against slavery without a strong appeal to Scripture, but his 

arguments are always grounded in a concern to love his neighbor as an expres

sion of loving God. This is critical for Salvationists in North America where we 

are confronted with a spirituality that lacks ethical dimensions. It also means that 

good theology has ethical dimensions. 

Finally, the author also helps readers to realize that Wesley's ethics were not 

those "of a speculative thinker, but the practical ethics of a leader of a movement. 

He was taking care of the movement while articulating the movement's ethics." 

(p. 80) We care for the church precisely as we seek to articulate its ethics. 

Leadership today requires an ability to give voice to our ethics and to ground 

those ethics theologically. 

I highly recommend this book for Salvationists. It is a most helpful resource 

for understanding our Wesleyan heritage and a guide for doing ethics as Salva

tionists today. 
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Weber, Theodore R., Politics in the Order of Salvation: Transforming Wesleyan 
Political Ethics, Nashville, TN: Abingdon Press, 2001. 483 pp. 
Reviewed by Jeremy E. Read, Regis College, Toronto School of Theology and 
Mobile Crisis Unit, Salvation Army Community & Residential Services, 
Winnipeg 

Communities in the Wesleyan tradition are not alone these days in requiring 

an adequate theological language for addressing perennial concerns about the 

nature and purpose of government, or for speaking faithfully about contemporary 

political matters. Yet in the Wesleyan tradition, this deficiency is not solely due 

to a decline of capable political theologians. Nor is it the result of needing to res

cue traditional categories of social thought from calcification. Unlike other 

Christian traditions, our problem is that we have never had a widely accepted and 

theologically defensible "form of communication that interprets political reality 

and sets expectations for political behavior." (p. 17) Consequendy, we have tend

ed to borrow our political grammar and vocabulary from other (read here: main

ly secular) traditions of social, thought, as Theodore Weber apdy points out. At 

best, this has made our public theology vulnerable. At worst, it has made it ques

tionable. 

If as Salvationists we have any doubt of this, we need only reflect on the per

sistent difficulties that we have had when negotiating partnerships with govern

ment for the delivery of health care and social services—difficulties due in large 

part to our lack of a normative theory of social governance. 

Fortunately, Weber helps us to address these problems by suggesting that 

there are as yet underdeveloped theological avenues inherent in the Wesleyan 

understanding of the "order of salvation" that lend themselves to the develop

ment of a more robust and genuinely Methodistic social ethic. 

The structure of Weber's book is fairly straightforward. He begins with a 

helpful introductory chapter and then divides the remaining eleven chapters into 

three major sections. 

Part one consists of four chapters that explore John Wesley's political devel

opment from his early years in his parents' household, to his studies at Oxford 

and through a number of significant political controversies that spanned his life

time. These included the Jacobite rebellion of 1745, the constitutional crisis of 
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the 1760s and the American Colonial rebellion. In his exploration of this history, 

Weber reviews a number of recent scholarly readings of Wesley's development 

and highlights where his own interpretation differs from others. 

In part two, Weber supplements his reading of this history with an attempt 

to integrate and systematize the various aspects of Wesley's political thought. 

Chapters six through eleven examine Wesley's understanding of the origins, 

nature and purposes of political authority. In chapter six, Weber explores 

Wesley's arguments in favor of hmited monarchy. He reserves the next chapter 

for making the suggestion that Wesley would have gready benefited from famil

iarity with the social thought of Richard Hooker. Here he argues that acquain

tance with Hooker's writing would have not only provided Wesley with a more 

solid theological foundation for his constitutionalism, but could have also 

demonstrated to Wesley that it was not theologically necessary for him to so 

definitively "dichotomize God and the people as alternative sources of political 

authority." (p. 224) Chapter eight explores Wesley's understanding of the obliga

tions of Christians to social authorities. The ninth chapter oudines Wesley's con

viction that governing powers were instituted for the joint purpose of restraining 

malice and promoting the public good. The subsequent chapter dovetails nicely 

with the previous two. In it Weber discusses Wesley's thoughts on rights and lib

erties, suggesting in the end that Wesley cannot be claimed as a human rights 

thinker, however fervent he was in defending the religious and civil rights that he 

enjoyed as a British subject. Following this, Weber discusses Wesley's opinions 

on war and peace. He concludes, in this last chapter of section two, that while 

Wesley was not a pacifist, he was definitely a peacemaker, best understood as a 

proponent of the just war tradition. 

In the final section of the book, Weber addresses what he sees as the under

lying deficiency of Wesley's social thought, namely, that he fails to incorporate 

the political dimensions of human existence into the imago dei. Weber suggests 

that in failing to do so Wesley reduces "the cosmic plan of redemption to plan of 

individual salvation." (p.415) Weber argues that if this deficiency is corrected, 

then a theologically defensible framework for grappling with political realities 

results. The "restoring" of the image—a distinctive Wesleyan theme—is a polit

ical, as well a personal redemption. According to this amended model, every 

human being is authorized and commissioned to contribute in some way to social 
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governance and the preservation of the rest of Creation. What emerges from this 

understanding of the imago dei is a properly Wesleyan social ethic that encour

ages universal political participation and which argues that social power is legit

imate only if it proceeds from God through the people. 

Highly recommended are the seventh, ninth, tenth and especially twelfth 

chapters of this work, particularly for those seeking to build on Weber's central 

thesis that there is a pressing need for a theologically legitimate and authentical

ly Wesleyan political language. At 407 pages, of sometimes redundant academic 

prose, Weber's book is not for every frondine worker. But the last chapter is par

ticularly thought provoking and provides ample material for Salvationists look

ing for a theologically responsible way to resolve the long-standing tension between 

personal religion and social concern that vexes the center of our own tradition. 
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Glenn, Charles L., The Ambiguous Embrace: Government and Faith—Based 
Schools and Social Agencies, Princeton: Princeton University Press, 2000. 295 pp. 
Reviewed by Danielle Shaw-Buchholz, The Salvation Army Territorial 
Headquarters, Toronto, Ontario, Canada. 

The Ambiguous Embrace—both the theme and tide of this-book by Charles 

Glenn—are aptiy chosen to describe the relationship between church and state in 

the delivery of educational and social services. Glenn explores the symbiosis of 

the relationship between church and government in contemporary welfare states 

and the dangers associated with too intimate an embrace. 

Commencing with the proposition that faith-based organizations (FBOs) 

play a positive role in society, and that government ought to make greater use of 

them in the delivery of educational and social services, Glenn attempts to delin

eate appropriate boundaries in the relationship between these two spheres of 

society. While noting the positive potential of church-state partnerships, he asks 

whether public funding ultimately co-opts "civil society" institutions, subverting 

their religious purposes and distinctive character and thereby rendering them 

indistinguishable from government. His own answer to the question is cautious

ly optimistic. 

Glenn carefully explores five key areas in which governments may overstep 

appropriate boundaries and FBOs may be tempted to compromise their mission. 

First, Glenn points out that all government regulation has an impact on FBOs, 

even in the absence of public funding. He acknowledges that government has a 

right and a duty to oversee the activities of FBOs, but warns against thwarting 

their efforts through excessive bureaucracy and overregulation. Second, govern

ment funding necessarily comes "with strings attached" and such funding may 

enhance or inhibit an FBO's autonomy, depending on the strings employed. 

Glenn explores the strengths and weaknesses of six modes of funding, noting 

that each one of them brings certain pressures to bear on the way an organization 

defines itself and operates. Third, the trend toward the professionalization of 

educational and social services exerts pressure from both the inside and the out

side. Glenn argues that professional training leads to a particular understanding 

of human nature, which may be at odds with a religiously informed view. Glenn 

argues that unless they are trained in a religious worldview, professional social 
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workers may subtiy and unwittingly cause faith-based social services to shift 

their foundations, rendering them less effective at what they do. Fourth, Glenn 

maintains that controlling personnel is essential to controlling the mission of the 

organization. Decisions to employ people who are professionally qualified but 

not committed to the mission of the organization may also change the nature of 

the organization over time. Recent developments in American law permit FBOs 

to discriminate in hiring, even if they receive public funding. This may be a wel

come change to many FBOs. Finally, Glenn notes, many organizations change 

from the inside out, showing themselves to be far too willing to adapt to the 

demands of the world around them. 

Despite his concerns, Glenn believes it is possible for church and state to 

work together to budd a healthy society and respond to human needs. In the clos

ing chapter of his book, Glenn makes a number of recommendations for both 

church and state. In order to avoid a fatal embrace, Glenn recommends that FBOs 

(a) constandy refer back to the founding mission and vision of the organization 

in making decisions relating to practice and priorities; (b) learn to say no to 

opportunities to do good or expand the organization's visibility if saying yes will 

draw the organization away from its fundamental mission; (c) remain unapolo-

getic about the demands made on clients to change their lives through moral and 

spiritual regeneration; (d) insist upon the distinctive mission of the organization 

when making employment decisions; and (e) stand up to government when pres

sured to compromise. 

The Ambiguous Embrace is a must-read for anyone who takes seriously the 

vision and mission of The Salvation Army. Glenn's work is challenging, insight

ful and optimistic. He brings to it a wealth of experience as an education admin

istrator and a keen desire to see a healthy embrace between church and state. 

While written from an American perspective, Glenn's insight is equally valuable 

to Canadians and likely instructive to readers in other parts of the world. His 

book offers a thoughtful analysis of The Salvation Army's own relationship with 

government in the United States and provides cogent arguments in support of 

policies, practices and employment decisions designed to further rather than hin

der the mission of FBOs. Glenn recognizes the importance of striking an appro

priate balance between accountability to government for the use of public funds 

and encouraging a diversity of responses, both faith-based and non-faith-based, 
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to complex social problems. 

The Ambiguous Embrace will undoubtedly serve as a valuable resource for 

many years to come. The Salvation Army and other FBOs owe a debt of grati

tude to Charles Glenn for this thoughtful piece of work. 
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C r e s t B o o k s 

Never the Same Again: 
Encouragement for new and not-so-new 

Christians 
by Shaw Clifton 

This book explains the fundamentals and deeper 
aspects of faith in down-to-earth language, offering 
great encouragement and sound instruction. Whether 
readers are new Christians or revisiting the founda
tions of faith, the author helps them see that as they 
grow in Christ, they are Never the Same Again. This 
is an ideal gift for new converts. 

Christmas Through the Years: 
A War Cry Treasury 

Along with kettles and carols, the Christmas War 
Cry remains one of The Salvation Army's most 
enduring yuletide traditions. This anthology con
tains classics that have inspired War Cry readers 
over the past half century. Longtime readers will 
find a classic treasury sure to spark their memo
ries, while those new to The War Cry will benefit 
from a rich literary heritage that continues to the 
present day. 
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Celebrate the Feasts ofthe Lord: 
The Christian Heritage ofthe Sacred Jewish 

Festivals 
by William W. Francis 

This critically acclaimed book offers a" fresh per
spective on the sacred Jewish festivals and reveals 
their relevance to modern-day Christians. The 
book reveals how Jesus participated in the feasts 
and how, in Himself, their meaning was fulfilled. 
Study questions at the end of each chapter make 
this book perfect for group or individual study. 



Pictures from the Word 
by Marlene J. Chase 

This collection of 56 meditations brings to life the 
vivid metaphors of Scripture, addressing the fre
quent references to the vulnerability of man met by 
God's limidess and gracious provision. The author's 
writing illustrates passages often so familiar that 
their hidden meaning eludes us. Pictures from the 
Word will enrich your time of personal devotion and 
deepen your understanding of the Word. 

A Little Greatness 
by Joe Noland 

Using word play and alliteration, the author, 
explores the book of Acts, revealing paradoxes in 
the life of a believer. Following the story of the 
early Church, readers find contemporary rele
vance. A Bible study and discussion guide for each 
chapter helps the reader to fully apply the lessons 
of Scripture, making this an ideal resource for 
individual or group study. 
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Romance & Dynamite: 
Essays on Science and the Nature of Faith 

by Lyell M. Rader 
"Whatever God makes works, and works to perfec
tion. So does His plan for transforming anyone's 
life from a rat race to a rapture." Anecdotes and 
insights on the interplay between science and faith 
are found in this collection of essays by an "Order 
of the Founder" recipient known as one of The 
Salvation Army's most indefatigable evangelists. 



Who Are These Salvationists? 
An Analysis for the 21st Century 

by Shaw Clifton 
A seminal study that explores The Salvation 
Army's roots, theology and position in the body of 
believers, this book provides a definitive profile of 
the Army as an "authentic expression of classical 
Christianity." Salvationists and non-Salvationists 
alike will find this to be an illuminating look at the 
growth and optimistic prospects of the Army for 
the twenty-first century. 
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Easter Through the Years: 
A War Cry Treasury 

This Easter, spend time reflecting on the wonder
ful gift of salvation God has given by reading 
Easter Through the Years, a companion volume to 
Christmas Through the Years. Articles, fiction, 
poetry and artwork culled from the last 50 years of 
the Easter War Cry will recount the passion of 
Christ and unveil in unique ways the events sur
rounding the cross and the numerous ways Easter 
intersects with life and faith today. 

Slightly Off Center! 
Growth Principles to Thaw Frozen Paradigms 

by Terry Camsey 
The author challenges us to welcome a new gener
ation of Salvationists, even though their methods 
may be different from those of Salvationists of the 
past Slightly Off Center! is ideal for stimulating dis
cussion in group settings and will encourage corps 
officers, soldiers and corps councils to renew their 
vision and fine-tune their purpose and ministry. 



He Who Laughed First: 
Delighting in a Holy God 

by Phil Needham 
This invigorating book questions why there are so 
many sour-faced saints when the Christian life is 
meant to be joyful. The author explores the secret 
to enduring joy, found by letting God make us 
holy, to become who we are in Christ: saints. He 
Who Laughed First helps the reader discover the 
why arid how of becoming a joyful, hilarious saint. 

A Salvationist Treasury: 
365 Devotional Meditations from the 

Classics to the Contemporary 
edited by Henry Gariepy 

This book brings to readers the devotional writings 
from over a century of Salvationist writers. From 
Army notables to the virtually unknown, from the 
classics to the contemporary, this treasure trove of 
365 inspirational readings will enrich your life, 
and is certain to become a milestone compilation 
of Army literature. 

Our God Comes: 
And Will Not Be Silent 

by Marlene J. Chase 
Like the unstoppable ocean tide, God reveals 
Himself throughout all creation and will not be 
silent. The author shares in her poems the symme
try in all creation that draws us toward the good
ness of God. She invites the reader to distinguish 
His voice, that speaks as only our God can speak. 



Fractured Parables: 
And Other Tales to Lighten the Heart 

and Quicken the Spirit 
by A. Kenneth Wilson 

At times it is both fun and beneficial to apply the 
truths of Scripture to contemporary situations. The 
people of the Bible are as real as we are today. The 
author challenges and entertains the reader, help
ing him see the humor in the mundane and deftly 
showing the spiritual application. 
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If Two Shall Agree: 
The Story of Paul A. Rader and Kay F. Rader 

of The Salvation Army 
by Carroll Ferguson Hunt 

The author tells the fascinating story of how God 
brought these two dedicated servants together and 
melded them into a compelling team who served for 
over 35 years, leading The Army to new heights of 
vision, ministry and growth. See how God leads 
surrendered believers to accomplish great things 
for Him. 

Pen of Flame: 
The Life and Poetry of Catherine Baird 

by John C. Izzard with Henry Gariepy 
Catherine Baird lived a life of extraordinary artistic value 
to The Salvation Army. As a poet, hymn writer and edi
tor, Baird changed the way the Army viewed the impor
tance of the written word. From a decade of research and 
devotion John C. Izzard has painted a compelling word 
picture of one of the Army's strongest and yet most del
icate authors. 



Andy Miller: A Legend and a Legacy 
by Henry Gariepy 

Andy Miller has had a powerful spiritual impact 
as an American Salvationist on innumerable lives, 
both within and outside the ranks of The 
Salvation Army. His vast ministry across the 
nation has left its indelible impact upon countless 
people. This biography by Colonel Henry Gariepy 
seeks through anecdotes to convey the story of one 
of the most colorful and remarkable leaders in the 
history of the Army. 
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