


































































































































































































































































































































































































































































































































































































































accordingly a precondition for the self-humiliation of the Son. The Spirit of God is the 

spirit of kenotic self-surrender."77 As Moltmann puts it, "the Spirit is the transcendent 

side of Jesus' immanent way of suffering."78 Interestingly, the kenosis of the Spirit has a 

venerable history in Orthodox theology. In the twentieth century, the theme was explored 

at length by Sergius Bulgakov in his master work The Comforter (1936).79 Like 

Moltmann and Dabney, Bulgakov's Orthodoxy rejects thefilioque clause. He sees two 

kenotic Dyads as accounting for the Christ event: a Father-Son incarnation, and a Father-

Spirit procession. 8° For Bulgakov, the kenosis of the Son is met by that of the Spirit. The 

kenotic self-emptying of the Spirit does not represent an abandonment of divinity, but a 

self-diminishment of his power. 81 

5.4.1.1 A Lucan Development of Pneumatologia Crucis 

The katabasis of the Spirit is seen particularly clearly in Luke-Acts.82 The Son of 

God is conceived by the 'coming upon' Mary of the Spirit. Thus the kenotic motif begins 

with a work of the Spirit (Luke 1 :35). The downward journey of the Spirit is implied by 

the fact the Virgin is 'overshadowed by the power of the Most High.' Later at his 

77 Dabney, Die Kenosis, cited in Moltmann, Spirit of Life, 64. 
78 Moltmann, Spirit of Life, 62. 
79 Bulgakov's translator, Boris Jakim claims that The Comforter is "the most comprehensive and profound 
book about the Holy Spirit ever written by a Russian theologian, and perhaps one of the most profound 
books about the Holy Spirit ever written" (Jakim, "Translator's Introduction," vii). It forms the central 
contribution of a trilogy entitled On Divine Humanity. Moltmann acknowledges his debt to the Orthodox 
notion of keno sis in Crucified God, 206-7. 
80 Both Dyads serve the revelation of the Father, and each does so in its own way. The Second hypostasis 
reveals the Father as Word, or content; the Third "as the actualization of this content, beauty." Bulgakov 
goes on to expand this thought: "In the Third hypostasis, God not only knows Himself as the absolute Truth 
or the Word of all and about all, but He also lives in this hypostasis and feels it, with the reality of the felt 
truth being beauty" (Bulgakov, The Comforter, 182). 
81 Bulgakov, The Comforter, 351. 
82 Dabney and Moltmann pay particular attention to Mark's gospel. Donald Moessner, though, detects a 
distinct theology of the cross in Luke-Acts marked by the rejection/suffering/death motif in the life of the 
Messiah that in turn brings the final release of sins to Israel and the nations (Moessner, ''The Christ Must 
Suffer," 195). The following outline is informed by Martin Mittelstadt's treatment of the convergence of 
Spirit and suffering in Luke-Acts, Spirit and Suffering. 

288 



baptism, the Spirit 'descends' on Jesus (Luke 3:22), an event given eschatological 

significance by John the Baptist's description of Jesus' future ministry as the one who 

will 'baptize with the Holy Spirit and fire' (Luke 3: 16). The Spirit leads Jesus into the 

wilderness temptation at the beginning of his ministry, perhaps intimating his role in 

leading Jesus to the cross (Luke 4:1-2). But it was the Spirit-filled Simeon who gave the 

first hint of crisis in the birth narrative when he spoke to the rejection of the Messiah and 

the sword that would pierce his mother's heart (Luke 2:34-35). 

At the inauguration of Jesus' public ministry in Nazareth, the proclamation of the 

Spirit-anointed liberation of the poor and the oppressed is met with opposition and the 

threat of death (Luke 4: 16-29). The fulfillment here of Isaiah 61 immediately thrusts 

Jesus in the role of eschatological Messiah who proclaims 'the year of the LoRD's favour 

and the day of God's vengeance' (Isa 61:2). The messianic ministry of Jesus is 

represented by the downward movement of the Davidic King to a Servant who 'in the 

power of the Spirit' (Luke 4:14, Acts 10:38) expends himself rather than expanding 

himself, like other kings.83 Jesus' power is not for himself, but for people of declining 

social position: the sick, the poor, the outcast, and the dying. The servant of the Lord goes 

on to become the Suffering Servant. 84 For it is this Spirit-anointed Son of Man who "must 

suffer many things, and be rejected by the elders, the chief priests and the teachers of the 

law, and he must be killed and on the third day be raised to life (Luke 9:22)." In Luke 12, 

Jesus warns his disciples of persecutions they too must face, and assures of the Spirit's 

accompaniment (Luke 12: 12). 

83 See Yamazaki-Ransom, Roman Empire in Luke's Narrative where all power, including Jewish political 
and religious authorities are seen as under the Roman Empire which, in tum, is under demonic control. 
84 For a concise but vigorous presentation of Jesus as the Suffering Servant in Luke, see Green, "Death of 
Jesus." 161-62. 
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We see the motif repeated throughout the book of Acts: in the ministries of Peter, 

and the Twelve (Acts 3-5); Stephen (Acts 6-7); and Paul (Acts 20). "The disciple's 

experience of the Spirit will lead some of them to the same fate as Jesus himself."85 The 

Spirit-led disciples find themselves at odds with the religious authorities in the same way 

Jesus did, through their Spirit-inspired acts and words, ultimately leading to the 

martyrdom of James (Acts 12:2). Similarly, Luke's presentation of Stephen as a Spirit­

filled prophet ends with his martyrdom (Acts 7:57-60). Ananias is sent to pray for Saul 

of Tarsus to "be filled with the Holy Spirit." When he balks, he is admonished to go, 

because Saul, like the Suffering Servant is God's specially chosen instrument, and "I will 

show him how much he must suffer for my name (Acts 9:15-6)." And we discover that 

this is his fate: success, opposition, rejection, imprisonment, and the pregnant uncertainty 

of martyrdom. Yet Paul embraces suffering as a means by which the gospel may be 

proclaimed. "Compelled by the Spirit," he moves towards Jerusalem, unsure what to 

expect, but warned by the Spirit that prison and hardships await him. In spite of it all, 

though, he will continue "the task of testifying to the good news of God's grace" (Acts 

20:22-24 ). The counterintuitive result is that each episode of persecution and suffering 

results in the furtherance of the gospel. 

5.4.1.2 The Silence of the Passion Narratives 

In endeavouring to construct a pneumatology of the cross, one might have 

expected a more complete discussion of the Spirit's role in the cross event itself. One 

looks mostly in vain through the synoptic passion narratives for a description of the 

Spirit's place. Two episodes suggest themselves. One is Jesus' chiding of Peter, James, 

and John when they find themselves unable to stay awake at prayer in the dramatic 

85 Mittelstadt, Spirit and Suffering, 6. See also Stronstad, The Prophethood of All Believers. 
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moment of Gethsemane: "The Spirit is willing," Jesus says, "but the flesh is weak." If 

this is indeed a reference to the Holy Spirit, it gives deeper pathos to Jesus' prayer, 

"Abba, Father" (Mark 15:36, 38). As Moltmann points out, the Spirit's presence at Jesus' 

baptism, leads to the Father's "my beloved Son" (Mark 1:11 ), and his presence in 

Gethsemane to the reciprocatingAbba.116 This prayer dynamic is carried into Pauline 

thought as the work of the Spirit by whom we cry "Abba, Father" (Rom 8: 15), and who 

helps believers in their weakness, "interceding for the saints in accordance with God's 

will" (Rom 8:26-7). 

The other possible reference to the Spirit's role at the cross involves all four 

gospels. Matthew, Luke, and John offer the deliberately spare, even pathetic dismissal of 

Jesus' spirit (Matt 27:50; Luke 23:46; John 19:30). Mark notes that with a loud voice 

Jesus exepneusen: expired or breathed his last (Mark 15:37, cf. Luke 23:46). The 

significance of this statement, if it, too, can be taken as a reference to the Holy Spirit, lies 

in the indication it gives that the Spirit accompanied Jesus through the entire ordeal of the 

cross. 87 Returning for a moment to the Hebrew concept of the Shekinah, one is reminded 

of the departure of the divine glory prior to the destruction of the temple (Ezek 10). Not 

so here, as Jesus' temple is destroyed. In this regard, Dabney raises the question of the 

pneumatological significance of the cry of dereliction (Mark 15:34). What can 

godforsakenness mean in view of the Spirit of Life's presence in Christ's death on the 

cross? 

86 Moltmann, Spirit of Life, 64. 
87 Moltmann's comments here are ambiguous. Does he imagine that Jesus 'breathed the Spirit out'? Or that 
in Jesus' loud cry, the Spirit "interceded for him, with inexpressible groanings, helping his weakness, also" 
(Moltmann. Spirit c!f L~fe. 64, quoting E. Vogelsang, Der angefochtene Christus bei Luther, 66). 
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Dabney's answer comes close to Luther's notion of the hiddenness of God. 

Dabney states, "[T]he Spirit of the Cross is the presence of God with the Son in the 

eschatological absence of the Father. "88 The ken otic movement of the Spirit follows 

Jesus down to the depths of the grave, before he becomes the Spirit of the resurrection. 

But the Spirit is hidden in Christ during the passion. As these two ambiguous episodes 

imply, the Spirit's presence is at best only obliquely suggested. This is the nadir of self-

effacement in the Spirit's kenosis. Bulgakov sees the forsakenness of Christ as limiting 

the action of the Spirit within Him to "a completely potential state" and in his death 

reaching 'a kenotically depotentialized form in which it approaches inactivity, without, of 

course, ever becoming inactive."89 The Spirit's kenosis is asymptotic, tending to the limit 

of complete oblivion. But the relative silence of the passion narratives regarding the 

Spirit's involvement, far from raising questions regarding a pneumatology of the cross, 

actually reflects Luther's basic emphasis on divine hiddenness in his theologia crucis.90 

Bulgakov anticipates this hiddenness, for the Third hypostasis is known to humanity as 

"the hypostatic revelation not concerning itself."91 The hiddenness of the Spirit is 

fundamental to his kenotic ministry of revealing the Son, and "manifesting the kingship 

of the Logos in creation and in salvation history." As Orthodox theologian John 

Meyendorff expresses it, "the personal existence of the Holy Spirit thus remains a 

mystery."92 

88 Dabney, Die Kenosis, 155 and "Pneumatologia Crucis," 524. 
89 Bulgakov, The Comforter, 252-3. 
90 Luther makes a distinction at times between the Holy Spirit in his nature and essence (Spirit as Person) 
and as he is given to us (Spirit as Gift). This too implies a distinction between the hidden and revealed God, 
Lohse, Luther's Theology, 233. 
91 Bulgakov, The Comforter, 188. 
92 Meyendorff, Byzantine Theology, 168-9. 
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The above may explain the scarcity of explicit textual testimony to the Spirit's 

participation in the cross event. Still, perhaps the most compelling statement of a 

pneumatologia crucis is to be found in the letter to the Hebrews, which Moltmann calls 

the first complete early Christian sermon we have.93 In Hebrews 9:14, Christ is said to 

have "offered himself unblemished to God." It is not simply the offering of his life, 

Moltmann indicates, but the means by which it was offered: Christ's sacrifice was given 

"through the eternal Spirit." Neither Jews nor Romans, not even death itself, could take 

his life, but through the ultimate self-limitation of the Spirit, Jesus was the 'determining 

subject' of his suffering and death.94 

5.4.1.3 The Kenosis of the Spirit in the Resurrection and the Church 

But the same Spirit through which the Christ offered himself, is also the power 

which was at work in the resurrection. Paul reminds us that Jesus was descended from 

David, but "through the Spirit of holiness was appointed the Son of God in power by his 

resurrection from the dead (Rom 1:4)." Often Paul attributes the resurrection to the power 

or glory of God, terms which Dabney and others take as circumlocutions for the Spirit.95 

Peter explains that "he was put to death in the body but made alive in the Spirit (1 Pet 

3: 18)." Such images hearken back to the eschatological valley of dry bones, which were 

revivified by the prophesied breath, and to its application in a renewed Israel.96 God 

promises to open the graves of the Israelites, and that he will "put my Spirit in you and 

you will live" (Ezek 37: 13-4). The Spirit's kenosis in Christ ends with the first event of 

93 Moltmann, Spirit of Life, 62. 
94 Moltmann. Spirit of Life, 63. 
95 The concept of the Spirit as "the eschatological power" of the resurrection is the setting for Paul's 
understanding of the resurrection of Christ as promise, and the relationship between the Spirit and 'power' 
(Dabney, "Naming the Spirit," 41-42). 
96 Mo1tmann, Spirit of L(fe, 67-70. Cf. Dabney, Die Kenosis, 144-5 and "Pneumatologia Crucis," 522. 
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the eschaton, the resurrection of Christ. Thus the full pneumatologia crucis, just as the 

full theologia crucis, must include the resurrection, and the beginning of the age to come. 

So on the day of Pentecost, that great eschatological moment, Peter proclaims "Exalted to 

the right hand of God, [the Ascended Christ] has received from the Father the promised 

Holy Spirit and has poured out what you now see and hear" (Acts 2:33). 

The kenosis of the Spirit continues now in the Pentecostal church.97 At one level, 

this returns us to the locus of Luther's theology of the Holy Spirit. 

I believe that by my own reason or strength I cannot believe in Jesus Christ, my 
Lord, or come to him. But the Holy Spirit has called me through the Gospel, 
enlightened me with his gifts, and sanctified and preserved me in true faith, just as 
he calls, gathers, enlightens, and sanctifies the whole Christian church on earth 
and preserves it in union with Jesus Christ in the one true faith. In this Christian 
church he daily and abundantly forgives all my sins, and the sins of all believers, 
and on the last day he will raise me and all the dead and will grant eternal life to 
me and to all who believe in Christ. This is most certainly true.98 

Luther's emphasis on solus Christus casts the Spirit's primary role as bringing people to 

Christ.99 This corresponds to the pneumatologia crucis of John's gospel where the 

Spirit's principal task is to testify to the meaning of the cross event. Gary Burge 

envisions a further self-limitation in the Spirit's kenosis. He emphasizes that the 

believer's experience of Jesus is actually to be identified with the experience of the Spirit: 

"the Spirit assumes the role of Christ and effects a personal epiphany of Jesus to the 

believer." 100 This resonates with Bulgakov's notion of the Spirit's kenosis: "[t]he 

hypostasis of the Spirit is eclipsed here in its transparence for the Word, is identified with 

97 It is beyond the scope of my discussion to enter into the kenosis of the Spirit in creation. See Moltmann, 
God and Creation, the subtitle of which promises "a new theology of creation and the Holy Spirit." See, 
especially on the cosmic Spirit, 98-l 03; and particularly 102. See also Althouse, "Implications of the 
Kenosis of the Spirit," 155-72. 
98 "The Small Catechism" (1529), BC 345. 
99 Lohse, Luther's Theology, 234. 
100 Burge, Anointed Community, 147-48 (emphasis added). 
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Word, as it were."101 Max Turner claims that John's concept of salvation is by revelation, 

and specifically a revelation that focuses primarily on Jesus' cross and his resurrection. 

This is where the bulk of the Spirit's revelatory activity must take place, particularly as 

Paraclete. Turner argues the Paraclete functions as Teacher and Revealer, connecting 

Jesus' teaching to the profound realities of crucifixion and exaltation. 102 The Holy 

Spirit's ministry in John, then, is clearly recognized as revelatory, whether internally 

within the believer or as proclamation of the words of God through the believer. 

The kenotic Spirit further expresses himself as mediator of the eschaton through 

the charismatic ministry of the church. Scripture uses rich imagery to describe the kenotic 

movement of the Spirit: 'pouring,' 'filling,' and 'flowing.' The typical results of such 

verbs are signs and wonders (Acts 2:22,2:43,5:12,6:8, 14:3; Rom 15:19; 2 Co. 12:12; 

Heb 2:4), and the profoundly Christian character of the new person and the new 

community (Eph 5: 18-6:9; Acts 2:42--46). But these are not simply proofs and 

testimonies, they are eschatological harbingers. These 'powers of the age to come' that 

we taste are mediated by the same Spirit who led Christ into his messianic mission, and 

calls the Pentecostal church to its eschatological mission as messianic community. 103 

Moltmann offers this axiom: "[p]neumatological christology leads to a charismatic 

ecclesiology." But, he continues, "pneumatic christology is only realistic when it is 

developed into the trinitarian theology of the cross." 104 Thus, the messianic mission bears 

the marks of the kenotic Spirit, for it, too, represents the self-emptying of the Spirit, 

101 Bulgakov, The Comforter, 188. 
102 Turner, The Holv Spirit, 75 and 85-7. 
103 Moltmann perc~ives continuity between Jesus' mission and the church's. "If the church sees itself to be 
sent in the same framework as the Father's sending of the Son and the Holy Spirit, then it also sees itself in 
the framework of God's history with the world and discovers its place within this history" (Moltmann, 
Church in the Power, 11). 
104 Moltmann, Church in the Power, 36 and 37. 
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expressed through the church as it embodies its calling as the anointed Servant of the 

Lord, continuing in all Jesus began to do and teach (Luke 4: 18-20; Acts 1:1, 5, 8). 105 

A summary of this pneurnatologia crucis is in order and will prove useful for 

assessing Pentecostal spirituality, doctrine, and theology. It consists in at least four 

elements: 

• The Spirit leads into suffering . .. and suffers with us. In Luke-Acts, the 

Spirit's ministry leads the Messiah to the cross and clearly reproduces that 

work in the church as messianic community. However, the Spirit does not 

abandon the suffering disciple, just as he did not depart from Christ or 

Stephen (Acts 7:55-56). 

• The Spirit helps us in our weakness. The phrase is Paul's (Rom 8:26) but its 

resonance is felt in the gospels and Acts where the disciples will be taught 

what to say, or will find wisdom to withstand their oppressors (Luke 12: 12; 

Acts 6:10). 

• The Spirit testifies, reveals, and convicts. As Luther and John concur, it is the 

Spirit of the Cross who reveals the Crucified, creates faith, and causes us to 

remember his words. 

• The Spirit quickens what is dead ... and inaugurates the eschaton. The same 

Spirit that raised Christ from the dead dwells in Christ's followers and brings 

on the first fruits of the Coming Kingdom. The charismatic community is an 

eschatological expression of the new creation in this age. 

This last item anticipates the next section, the development of an eschatologia crucis. 

105 This paragraph is deeply indebted to Althouse's comments in "Implications of the Kenosis of the 
Spirit." 168-9 and 171-2. 
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5.4.2 Eschatologia Crucis 

In a particularly capacious passage in God in Creation, Moltmann explains his 

notion of theology within the scope of created reality. He claims that all theology is one, 

because God is one; that our concepts of 'natural theology' and 'revealed theology' 

present a false dichotomy because theology can only be expressed in terms of the 

conditions in which it exists. 106 For instance in the era of human innocence all theology 

was natural theology, unmediated and clear. The fall brought the disruption of nature; and 

along with it, sin and death. Under these conditions all theology must be the theology of 

the cross, whose nemesis in this age is the theology of glory. Here all theology is 

necessarily mediated through the dialectical revelation/hiddenness of God in the cross. 

But in the day of consummation, the promises of innocence and the cross will be 

fulfilled, Moltmann says, in a true theology of glory: the beatific vision, unmediated 

knowledge of God "where the whole earth is full of his glory (lsa 6:3)."107 Standing as 

we do, in the in-between time of the divine narrative, the recourse of humanity is to the 

theology of the cross, what Moltmann in this context calls Messianic theology, the 

distinguishing characteristic of which is its Janus-like awareness of our "forfeiture to 

transience" and our "hope of liberation to eternity." 108 These correspond to the forward-

and backward-looking tendencies of Pentecostalism, and indeed all Christian theology. 

For Moltmann as much as Luther, the cross and the resurrection are simultaneous 

realities. All eschatology must be rooted in the cross or else it descends to mere 

106 Moltmann summarizes his insight in these words: "Revealed theology is natural theology in the 
conditions of [fallen] history, just as theology in Paradise was revealed theology in the conditions of 
pristine creation. The theology of glory, then, is true natural theology and perfected revealed theology in 
the condition of a consummated creation and history," Moltmann, God and Creation, 60. 
107 Moltmann, God and Creation, 59-60. 
108 Moltmann, God and Creation, 60. 
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triumphalism, yet the cross discloses no hope without eschatology and becomes only 

anguish. 109 Thus all eschatology must be eschatologia crucis. 

5.4.2.1 Moltmann 's Eschatologia Crucis 

Moltmann coined the term eschatologia crucis in his Theology of Hope. By it, he 

signifies an eschatological dialectic between the cross of suffering and the resurrection of 

hope. Within this concept, the consummation has offered a foretaste of glory, but has not 

fully disclosed it. Moltmann calls it an "open dialectic," which ultimately finds its 

resolution only in the eschaton. 110 "The hope that is born of the cross and the 

resurrection," he asserts, "transforms the negative, contradictory and torturing aspects of 

the world into terms of 'not yet', and does not suffer them to end in 'nothing'." Thus the 

resurrection is not only a historical reality, but an eschatological expectation. 111 In fact, 

Moltmann perceives the resurrection as a proleptic event and has difficulty harmonizing 

any doctrine of expiation or justification with the cross as "the form of the coming, 

redeeming kingdom." The ultimate significance of the cross for Moltmann must be 

defined by the resurrection. 112 Hope is the treasure yielded by the resurrection to the 

believing, suffering, and broken. The promise of hope is the negation of the present 

darkness and the affirmation of the coming kingdom. 113 

Some have suggested that Luther's theologia crucis and Moltmann's bear only 

109 Schweitzer, "Hall's Critique of Moltmann," 18. 
110 Moltmann, Theology of Hope, 201. 
111 Moltmann, Theology of Hope, 197. 
112 Moltmann, Crucified God, 184-86. "His resurrection is the content of the significance of his death on 
the cross 'for us' because the risen Christ is himself the crucified Christ" (Moltmann, Crucified God, 186). 
Moltmann mollifies his views somewhat in The Way of Jesus Christ, where he reiterates his view of 
expiation but sees the entire soteriological enterprise in terms of justification (Moltmann, The Way of Jesus 
Christ, 185-89). 
113 Ryan Neal charges Moltmann with neglecting to establish his notion of hope on the cross event in his 
writings from the early to mid-l960s. Without wading into this debate, I choose a more diachronic view, 
synthesizing Moltmann's larger opus, particularly including The Crucified God (Neal, Theology as Hope, 
21-23). 
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superficial resemblance. 114 While significant differences exist between Moltmann's and 

Luther's theologies of the cross, particularly around the soteriological centre of Luther's 

use of the concept, the divergences between the two are not so much incompatibilities, as 

variations in emphasis and extensions of thought. Pastoral theologian Daniel Louw 

distinguishes between the two, suggesting they approach the cross from opposite 

perspectives. Luther's model is more existential, concerned about epistemology and 

God's identification with human suffering. Moltmann's is more "theo-logical" implying 

that the cross provides insight to God's being, and his experience of suffering. 115 

Heinrich Bornkamm reflects a synthesis of these two notions in direct terms of Luther's 

theology of the cross. 

We can bear the ebb and flow of history, its unpredictability, and its seeming 
meaninglessness only if we entrust it to the God who is hidden within it, in order 
that he may lead us upon new paths when we no longer see the path at all. The 
key to this mystery is provided by the cross. Luther said, 'Behold, Christ became 
powerless on the cross, and yet there performed his mightiest work and 
vanquished sin, death, world, hell, devil, and all evil.' For those who believe, the 
cross of Christ is the assurance that God really works where, from the human 
point of view, everything in the life of the 
individual, the church, or the world is lost. 116 

Bornkamm's reference to Luther underscores the implicitly eschatological nature of the 

Luther's theologia crucis, and places Luther's existential concerns and Moltmann's 

theological interest in tandem. 

With Moltmann, eschatology is not about some apocalyptic 'final solution' 

whether by divine fire or nuclear destruction. For Moltmann, the "Christian hope is the 

remembered hope of the raising of the crucified Christ, so it talks about beginning afresh 

114 Among these is Jowers, who asserts, "One should not infer from Moltmann' s use of the phrase 
'theology of the cross' any real similarity between his theology and the theology of Martin Luther" 
(Jowers, "Staurocentric Trinitarianism," 245). See also Eckardt, "Luther and Moltmann." 
115 Louw. Meaning in Suffering, 74 
116 Bonkamm, The Heart of Reformation Faith, 55. 
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in the deadly end ... Christian eschatology follows the christological pattern in all its 

personal, historical, and cosmic dimensions: in the end is the beginning." 117 Parallel to 

this concept is the distinction Moltmann makes between futurum and adventus or zukunft. 

Futurum is what arises from the past and present, and as Moltmann claims, "offers no 

special reason for hope." But the Christian is captivated by adventus, a term signifying 

the coming of a person. It translates the Greek parousia that means presence, but is never 

used of Christ's fleshly presence nor his post-ascension presence through the Spirit: it is 

reserved for the coming presence of Christ in glory, what Luther called zukurift Christi. 118 

The main category of eschatological interest, then, is not the future, and the minutiae of 

apocalyptic expectation, but rather the category of adventus which introduces the novum. 

Moltmann sees the novum as the historical side of the eschatological expectation. So, 

resurrection, the new community, and the new heaven and new earth carry a newness 

about them that is not implicit in the old. Rather than abandoning the old, the novum 

transcends it, implying both continuity and discontinuity between this age and the age to 

come. 119 

5.4.2.2 Luther's Eschatologia Crucis 

Luther's eschatology balances both apocalyptic and existential dimensions. 

Luther had a vivid sense of the apocalyptic. As demonstrated in the third chapter, his 

sense of imminence was palpable at times. The apocalyptic form, David Tracy explains, 

is concerned with systemic evil, and innocent suffering, and as a result with time and 

history. Whether de-literalized (as Tracy suggests), or not, the very nature of apocalyptic 

117 Moltmann, The Coming of God, xi-xii. 
118 Moltmann, The Coming of God, 25. See Neal's description Theology as Hope, 27-32. 
119 Moltmann. The Coming of God, 25 and Thiselton. The Hermeneutics of Doctrine, 575. 
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"fragments any triumphalist totality system for understanding history and time."120 Thus 

apocalyptic calls on Luther's theology of the cross, seeking for the God hidden in the 

midst of suffering. This apocalyptic vision drives the political/liberationist declaration of 

God's presence sub contrariis in the lives of the marginalized and oppressed. Such a 

vision calls for social action.121 

Though Luther's eschatology shares in the apocalyptic imagination of the middle 

ages, it also displays the existential anticipation of th~ coming kingdom we have 

associated with Moltmann. This is enshrined within the simuls which emerge from the 

theology of the cross: simul justus et peccator; and simul gemitus et raptus. Gordon Rupp 

called Luther's approach an "eschatology of faith." 122 The eschaton for the believer has 

begun in the act of justifying faith. "We do not wait for forgiveness and all the graces as 

though we would not receive them until the life to come; rather they are now present for 

us in faith, even though they are hidden and will be revealed only in the life to come." 123 

This perspective provided for Luther a dialectical notion of time and eternity that located 

the church as eschatological community between two kingdoms. The believer's 

experience and anticipation of the life to come in the spiritual kingdom is balanced by his 

calling in the secular kingdom as an agent of social transformation through love of 

neighbour. Thus, both through the apocalyptic imagination, and existential experience, 

believers have a social responsibility to work for righteousness and justice in this age, 

though they anticipate their ultimate fulfillment only in the age to come. 124 

5.4.2.3 The Eschatological Community 

PO - Tracy, "Form and Fragment," 112. 
121 Tracy. "Form & Fragment," 110. 
122 Rupp, Righteousness of God, 255. 
123 "Sermon on Judica Sunday" W A 17 II 229, as cited in Althaus, Theology of Martin Luther, 404. 
124 Hebb1ethwaite, Christian Hope, 71-72. 
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But how does the church as eschatological community accomplish this task? In 

one sense this is the burden of Peter Althouse's Spirit in the Last Days. By setting 

Pentecostal theologians in dialogue with Moltmann, Althouse teases out what he calls a 

transformational eschatology, the kind of affective orthopraxy Stephen Land had called 

for in a Pentecostalism shaped by Latter Rain anticipation. 125 The budding social vision 

Althouse finds in Land, Eldin Villafane, Miroslav Volf, and Frank Macchia arises in 

varying ways from the same kind of eschatologia crucis and pneumatologia crucis 

Moltmann espouses. More or less rooted in a theology of the cross, the transformational 

eschatologies that shape these seminal thinkers have sociopolitical consequences that 

Althouse claims restores the original social vision of William Seymour for a 

Spirit-filled community of faith that transcends racial and gender barriers. 126 

More germane to the content of this chapter, is the charismatic nature of the 

eschatological community of the church. 127 Already intimations of this appeared in the 

discussion of a pneumatologia crucis, and, as the following discussion makes clear, this 

charismatic, eschatological community forms a threefold nexus between eschatology, 

pneumatology, and ecclesiology. The Pentecostal community is empowered to proclaim 

its liberating message of the coming kingdom by the charismatic endowment of the 

Spirit. 12s The visible signs of this eschatological community include Word and 

sacrament, for both baptism and the Lord's Table carry a fundamentally eschatological 

significance; but they also include the charismatic ministry of each believer. Seen in this 

125 Althouse, Spirit of the Last Days, xi-xii and 193-97. 
126 Althouse, Spirit of the Last Days, 34-35 and 193. See also MacRobert, Black Roots, who argues that 
black Pentecostalism combined the vertical aspect of Evangelicalism's relation with God, and the 
horizontal communal relationships of the African American experience, 34-5. 
127 This reflects Macchia's concern that a renewed paradigm for Spirit baptism "must have a strong 
eschatological component and be connected to healing or the renewal of creation as well' (Macchia, 
"Baptized in the Spirit: A Global Pentecostal Theology," 23). 
12

R Moltmann, Church in the Power, 218-19. 

302 



way, the Pentecostal church, as the community of Word and sacrament, as well as 

charismatic fellowship is even now a sign of the eschaton and the beginning of the new 

creation. 129 

5.5 Conclusion 

The Pentecostal expectation of "Victory in Jesus" normally undergoes some 

significant revision in the lifespan of most Pentecostals. The cycle of expectation and 

experience eventually moderates what the congregants actually believe, even if it fails to 

lessen their rhetoric. For most Pentecostals, this is a loss of innocence. At some profound 

level, whether consciously or not, they have changed something fundamental in their 

level of genuine expectation, so that they can live with the reality of their experience. But 

surely there is some kind of demonstrable victory in Jesus! The danger of throwing out 

the Pentecostal baby with the Pentecostal bathwater is real, and a threat to the future. One 

way of conceiving this chapter's contribution to the overall thesis of this dissertation is to 

ask in what way believers can genuinely anticipate victory in Jesus. 

Beginning with the awareness that Pentecostalism can best be apprehended as 

lived experience, the first section explored spirituality, doctrine, and theology as 

categories for interpreting Pentecostalism. Each domain was shown to be essential for a 

full appreciation of the current situation, and indeed each area intersects with the others. 

The best topic around which to observe this intersection is the baptism in the Holy Spirit. 

Spirit baptism is a highly existential phenomenon, and as a result has been open to 

multiple interpretations at the level of popular spirituality. Surveying the biblical 

development of the term, I offer an interpretation of Spirit baptism as the nexus between 

129 Moltmann, Church in the Power, 198. 
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cross and eschaton. As such, it offers both backward- and forward-looking perspectives 

that can replace the restorationism (retrospective triumphalism) and the perfectionism 

(prospective triumphal ism) that I have argued provide the dynamic of Pentecostal 

development historically. 

These Janus-like perspectives that merge in the baptism in the Holy Spirit may be 

described in terms of the theology of the cross. I propose a pneumatologia crucis and an 

eschatologia crucis as theological dynamics to propel Pentecostal theologizing. These 

terms are drawn from the work of Jtirgen Moltmann, but their root in Luther's theology 

of the cross is explored. This is done by demonstrating the downward motion of the 

kenotic Spirit as He works in Christ and then the church; and by following an 

eschatological hope that reaches for fulfillment, but bears in its heart the godforsakenness 

of the present. These twin trajectories allow Pentecostalism to retain a concept of victory 

that comes to terms with cruciform reality: the call to struggle against brokenness and 

injustice because of the assurance of the coming kingdom, and the joy and victory of 

prosecuting that struggle as partial participants already in a kingdom that is still coming. 
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Chapter6 

"He Lives within My Heart": 
Pentecostal Triumphalism and the Theology of the Cross 

In all the world around me I see His loving care, 
And tho' my heart grows weary I never will despair; 
I know that He is leading through all the stormy blast, 
The day of His appearing will come at last. 

He lives, He lives, 
Christ Jesus lives today! 
He walks with me and talks with me 
Along life's narrow way. 
He lives, He lives, 
Salvation to impart! 
You ask me how I know He lives? 
He lives within my heart. 

-Alfred H. Ackley (1887-1960) 

Therefore it is well with those who find water breaking into their ship, for this 
moves them to seek help from God. Wherefore, observe how Christ in all things is 
seeking our profit and is serving us even while he sleeps. The while he abandons 
us he is upholding us and while he is allowing us to go through storms in terror he 
is bringing us forward. Thus he brings it about that we do not perish but rather 
tum back to him, so that more and more we are constantly being saved ... For he 
for whom Christ is not sleeping will not perish. He who does not perish does not 
cry out. He who does not cry out will not be heard. He who is not heard receives 
nothing. He who receives nothing has nothing. And he who has nothing will 
perish. So it happens that he who does not perish really perishes; and he for whom 
the Lord does not sleep never rightly wakes him. Therefore, sleep on, Lord Jesus, 
that thou mayest awake, and let us perish, that thou mayest save us. 

Martin Luther, "Sermon on the Fourth Sunday after the Epiphany, Matt. 
8:23-27, February 1, 1517," LW 51:24-5 

6.1 Introduction 

Throughout this dissertation triumphalism has been diagnosed as the underlying 

problem of contemporary Pentecostalism and its current malaise. The Pentecostal story 

has traditionally followed the form of 'testimony.' 1 Pentecostal testimony has often been 

1 "Much of Pentecostal/charismatic preaching and testimony-giving is meant to increase and strengthen 
faith, and consequently to heighten the expectation of miracles. Faith is often understood in power 
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enshrined in its hymnody, and Pentecostals like other Fundamentalists and Evangelicals 

took great joy in their gospel songs. I will mix a few metaphors in what follows, and a 

few hymns, but the existentialism of Alfred Ackley's "He Lives" invites a certain 

intertextuality. Ackley's protagonist was weary, tempted to despair against "all the 

stormy blast," but anticipation of Christ's soon coming and awareness of his presence 

within provides the needed stamina to persevere. And then the Reason's daunting query: 

but how do you really know he lives? Any Pentecostal knows the answer, for surely the 

person with an experience is never at the mercy of the one with an argument: "You ask 

me how I know he lives? He lives within my heart!" What questions could possibly 

remain? 

The storm is a common hymnic metaphor for the vicissitudes of life, and it 

provides no end of opportunity for testimony. The gospel song "Love Lifted Me" opens 

with this premise. "I was sinking deep in sin, far from the peaceful shore." First comes 

the tale of desperation that led to the cross. "Then the Master of the waves, heard my 

despairing cry. From the waters lifted me, now safe am I." Second was the joyful 

discovery of Jesus' saving power? This was the standard Fundamentalist/Evangelical 

narrative arc. But the Pentecostal (like the Deeper Life, or Holiness saint) added one 

more stage. Shamelessly mixing metaphors, "He plunged me to victory/Beneath the 

cleansing flood." It is the victory-in-Jesus dimension that completes the Pentecostal 

narrative, and presents the central problem of Evangelical, and in its most aggravated 

categories: the more faith one has, the more one has the right to expect from God" (Karkkainen, "Theology 
of the Cross," 151). 
2 "Love Lifted Me," a hymn, lyrics written by James Rowe in 1911. 
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state, Pentecostal triumphalism.3 Pentecostal spirituality must find more authentic 

expression in terms that eschew the triumphalist assumptions of its metanarrative if it is 

to thrive in the postmodern ethos. I wish to suggest three dimensions of this disquiet for 

consideration. These include a concern for the place of experience in defining Christian 

reality; the nature of salvation as human perfectibility, whether instantaneous or 

progressive; and the role of the miraculous within Christian spirituality. 

6.2 Replacing Restorationism: Experience as Penultimate4 

Russell Spittler judges that "by far the most pervasive" value of Pentecostal 

spirituality is experience. He declares, "Pentecostals consider personal experience the 

arena of true religion."5 Daniel Albrecht claims that in the churches he surveyed, 

Pentecostal worship rituals allowed congregants to believe that "they are actually 

experiencing God in an intimate, immediate, mystical way.6
" Indeed as Albrecht 

perceives it, charismatic speech acts in particular, along with other charismatic rites, 

encourage participants to believe that they have enjoyed immediate access to the divine.7 

In what follows, I wish to argue that in the long-term development of Pentecostalism, 

3 Land, applauding testimony as a means of oral theologizing, traces the narrative arc of a typical testimony 
as follows: "I'm so thankful the Lord has saved me, sanctified me, and filled me with the blessed Holy 
Ghost. I'm thankful to be part of His Church and on my way to heaven. In a footnote he adds "I am 
determined to hold on to the end" (Land, Pentecostal Spirituality, 80-81). 
4 Peter Althouse offers a useful catalogue of scholarly appraisals of Pentecostal experience; then offers a 
typology, rooted in the work of Catholic scholar George P. Schner, for systematizing the underlying basis 
of the appeal to experience. A few examples include "the appeal constructive," "the appeal immediate or 
mystical," and "the appeal confessional." Althouse argues that the prime Pentecostal appeal to experience 
is 'confessional;' that is the narrative, the testimony, and its potential to "inaugurate similar experiences." 
While I do not deny that this is one legitimate facet of the Pentecostal appeal to experience, I am inclined 
to lean toward Land's notion of trans formative encounter, that Althouse places under the appeal 
constructive, because as Schner says, "[e]xperience is, then, not unqualifiedly the 'source' of theological 
construction." It is primarily the "appeal immediate or mystical" with which this section of my work takes 
exception (Schner, "Appeal to Experience," 54 and Althouse, ''The Pentecostal Appeal," 401 and 410-11). 
5 Spittler, "Spirituality," 1097. 
6 Albrecht, Rites in the Spirit, 159. 
7 Albrecht, Rites in the Spirit, 175. 
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restorationism has increasingly edged experience into a position of ultimacy. This has not 

always been the case among Pentecostals, but inasmuch as passion for apostolic 

restoration has grown in Pentecostal circles it has become a reality. 

As we have seen in the previous chapter, Luther himself anticipated the value of 

spiritual experiences in confirming faith. Unguarded, before his controversy with the 

Radicals, he is even able to elevate the role of immediate experience of the Spirit. In his 

exposition of the Magnificat, Luther asserts boldly of experience that, 

No one can correctly understand God or His Word unless he has received such 
understanding immediately from the Holy Spirit. But no one can receive it from 
the Holy Spirit without experiencing, proving, and feeling it. In such experience 
the Holy Spirit instructs us as in His own school, outside of which nothing is 
learned but empty words and prattle. 8 

Even here, though, Luther is clear that while "experience alone makes the theologian," he 

does not mean bare experience, but, as Bayer points out, "experience with Scripture."9 

6.2.1 Luther, the Enthusiasts and the Penultimacy of Experience 

After his dismissive encounter with the Zwickau prophets early in 1522, his 

disappointing on-again-off-again dispute with his former colleague Andreas Bodenstein 

von Karlstadt (1521-25), and the tragic case of Thomas Miintzer (1522-25), Luther had 

learned all he needed about dissenting attitudes surrounding the sacraments and the role 

of God's Word. 10 These skirmishes had each become progressively vituperative, had 

resulted in deepening challenges to Luther's core concerns around sola fide and sola 

8 "The Magnificat" (1521), LW 21:299. 
9 ''Table Talk No. 46: Value of Knowledge Gained by Experience, Summer or Fall. 1531;" LW 54:7. This 
table talk starts with Luther lamenting the illiteracy of theologians as follows: "A doctor of the Scriptures 
ought to have a good knowledge of the Scriptures and ought to have grasped how the prophets run into one 
another" (Bayer, Martin Luther's Theology. 22). 
10 When he finally had interactions with moderate Anabaptists, such as Conrad Grebel (1524), or was asked 
what he made of rebaptism by two pastors, Luther's responses indicated that he was indeed aware of the 
difference between these evangelical Anabaptists and the more radical kind, though he had not formulated 
a full response to them. With Melanchthon he believed that the moderates had arisen from the radicals 
(Loewen, Luther and the Radicals, 70-71 ). 
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Scriptura, and had increasingly called upon experiences of divine immediacy as their 

epistemological basis. Not unlike the radical Evangelicals of the nineteenth century, the 

enthusiasts were given to both restorationist and perfectionist tendencies. By 1535, with 

the ill-fated Munster debacle, Luther's position toward dissenters had hardened. No form 

of Anabaptism, whether extreme, or evangelical could be tolerated. And while he was 

loath to call on the state help to expunge them, Luther certainly took up the sword of the 

Word against them. 11 

As a result he appears to have become highly resistant to claims of unmediated 

encounters with the Holy Spirit. His statement in the Smalcald Articles (1537) represents 

a guarded position against the twin dangers of enthusiasm and Romanism, both of which 

share a similar emphasis on the internal Word. 12 

In these matters, which concern the external, spoken Word, we must hold firmly 
to the conviction that God gives no one his Spirit or grace except through or with 
the external Word which comes before. Thus we shall be protected from the 
enthusiasts-that is, from the spiritualists who boast that they possess the Spirit 
without and before the Word and who therefore judge, interpret, and twist the 
Scriptures or spoken Word according to their pleasure. The papacy, too, is 
nothing but enthusiasm, for the pope boasts that "all laws are in the shrine of his 
heart," and he claims that whatever he decides and commands in his churches is 
spirit and law, even when it is above and contrary to the Scriptures or spoken 
Word. 13 

These 'enthusiasts' had threatened to undermine Luther's measured approach to 

11 "As late as 1528, three years after the Peasants' War, Luther still believed that the only weapon that 
should be used against the Anabaptists should be the Word of God" (Loewen, Luther and the Radicals, 70). 
This was based on his 'two kingdoms' theory, which kept the magistrate out of the spiritual affairs of the 
church, and coercion out of matters of spiritual choice. As the situation worsened and created more social 
instability, Luther and the Wittenberg theologians inclined increasingly to a position that advocated 
banishment and use of the sword by redefining the boundaries between the two kingdoms and 
contemplating the social ramifications of religious dissent (Loewen, Luther and the Radicals, 135--43 ). 
12 In The Ecumenical Luther, Richard Bucher rethinks the Smalcald Articles as an ecumenical document, in 
which the mature Luther sets forth his case for essential doctrine in any ecumenical discussion. Luther's 
dependence on the canon of Scripture and the gospel of justification were central controls for determining 
necessary doctrine, hence his concern regarding the methods of the enthusiasts and Romanists (Bucher, The 
Ecumenical Luther, 28-57; 115-20 and 128-29). 
13 "Smalcald Articles" ( 1537): III, art. viii, par. 3--4, BC 312. 
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reformation because, to their minds, it was neither adequately spiritual, nor sufficiently 

thorough. 14 Their claim against the sacrament of communion was its external focus in 

Luther's theology. For Luther, outward sign and external Word of promise together form 

the sacrament. In this sense it is literally a means of grace when received in faith. 15 For 

Karlstadt, "[i]t is totally impossible for any external thing whatsoever to be righteous or 

correct if the heart is not justified beforehand."16 The more radical enthusiasts, like 

Mtintzer, rejected the mere letter of Scripture, believing that an inspired interpreter was 

necessary for clear understanding, and, of course, the individual must be instructed by the 

Spirit, himself. While the written Word for Luther was the revealed will of God, and the 

highest court of appeal, for Mtintzer the Bible remained a record of God's revelation to 

specific individuals, and a testimony of Christian experience. Such ideas made Luther 

chary about his own earlier views because they left them open to misinterpretation. 

Luther's earlier words in his exposition of the Magnificat had promoted the indispensible 

necessity of existential encounter with the Holy Spirit: 'immediate understanding,' 

'experiencing, proving, and feeling.' These words almost imply the inner Word theology 

of the Enthusiasts. 

It is tempting, and perhaps even justified to read Luther diachronically here. 

Luther's position on immediacy underwent apparent change by the time of the Smalcald 

14 See. for instance Karlstadt's "Whether One Should Proceed Slowly" (1524) in which he argues that 
reform should be as immediate and thorough as a local church can make it (Sider, Karlstadt's Battle with 
Luther, 50-71). Calvin Pater offered a substantial reappraisal of Karlstadt as Baptist progenitor. He 
demonstrates Karlstadt' s influence through Melchior Hoffman on Menno Simons and Dutch Anabaptism, 
and beyond them to the English Baptists during their sanctuary in Holland, see particularly chapter 9 for the 
historical connections (Pater. Karlstadt as Father of the Baptist Movements, 236-78). 
15 "For to constitute a sacrament there must be above all things else a word of divine promise, by which 
faith may be exercised." Rites such as confirmation, however, "cannot be called sacraments of faith, 
because they have no divine promise connected with them, neither do they save; but the sacraments do save 
those who believe the divine promise" ("The Babylonian Captivity of the Church" (1520), LW 36:92). 
16 "Misuse of the Lord's Bread and Cup" (1524), Sider. Karlstadt's Battle with Luther, 77. 
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Articles because of his confrontation with enthusiasm. However, an argument could be 

made for a possible synchronic approach to the matter. There is no real inconsistency 

between the two statements. Both argue that the objective, external, and divinely-given 

revelation is ultimate. Both claim a penultimate experience with the Spirit. In the 

Smalcald Articles, Luther denies that the Spirit gives revelation outside or beyond the 

external Word. In The Magnificat, he affirms that the Word cannot properly be 

understood without the Spirit. His language in the wake of his encounters with the 

enthusiasts is particularly cautious, but not necessarily incompatible with his views in 

1521. The immediacy he embraces in The Magnificat does not preclude the previous 

instrumentality of the Word, while that which he rejects in 1537 is one which by-passes 

not simply the primacy, but the ultimacy of Scripture. 

6.2.2 Luther and Early Pentecostals on the Penultimacy of Experience 

Imagine the anachronism of early Pentecostals adjudicating on this specific matter 

between Luther and the extreme enthusiasts. It seems clear they would have sided with 

Luther. 17 One of the iconic tales of the Pentecostal visitation was the story of Charles Fox 

Parham leaving his Topeka Bible School the assignment of discovering the biblical 

evidence of the baptism of the Holy Spirit while he went to Kansas City for services. On 

returning, "to [his] astonishment" all forty of his students had agreed that "the 

indisputable proof on each occasion [when the Pentecostal blessing fell] was, that they 

SPAKE WITH OTHER TONGUES." That night, the eve of the new century, Agnes 

Ozman asked Parham to lay hands on her "to receive the Holy Spirit." At first he 

demurred, "not having the experience [him]self," but after he prayed, "a glory fell upon 

17 This is not to suggest the support would be unilateral. Represented among early Pentecostals was every 
stripe of Holiness come-outer, the most extreme of whom were virtually completely given to guidance by 
immediate impressions (Jones, "Anti-Ordinance," 11, 13, and 15-16). 
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her" and she spoke in tongues, not being able to speak in English for three days. 18 

The significance of the story is not so much its historicity, details of which are in 

doubt, but its mythic status in the recounting of Pentecostal origins. Indeed one of the 

divergences between the Ozman retelling and Parham's is the search for biblical 

evidence. Parham sets his Bible assignment as the triggering event of the new Pentecost. 

Ozman, on the other hand, adds the biblical search as her personal effort to understand 

her experience after the fact. On either reading, the mythic significance of the tale is the 

ultimacy of Scripture as objective standard. The fact that the story is most often told with 

Scripture as the ptimary motivator for seeking the biblical experience that magical night 

in Topeka, enshrines the Pentecostal attitude toward literal fulfillments of what are seized 

as external, divine promises. 

Whatever early Pentecostals thought of their experience of Spirit baptism, and the 

supernatural, they did not imagine it to be ultimate; rather, they understood what they 

were expetiencing as Scriptural, and took great confidence from the fact that "this is that 

which was spoken of by the prophet Joel." Before hastily rejecting such an approach as 

simplistic, self-aggrandizing, and demonstrably a theology of glory; the received 

interpretation of Luther's ideas, institutionalized in the Formula of Concord bears 

examination. 

[S]ince the Holy Spirit dwells in the elect who have come to faith as he dwells in 
his temple, and is not idle in them but urges them to obey the commandments of 
God, believers likewise should not be idle, still less oppose the urgings of the 
Spirit of God, but should exercise themselves in all Christian virtues, in all 
godliness, modesty, temperance, patience, and brotherly love, and should 
diligently seek to "confirm their call and election" so that the more they 

18 Parham's testimony is recorded in Gordon Atter's The Third Force, 24-26. Agnes Ozman's recollection 
of the event is found in Frodsham, With Signs Following, 19-21. Goff outlines the troubles with 
synchronizing both accounts, Fields White Unto Harvest, 66-75. An early account appears in the first issue 
of The Apostolic Faith from Azusa Street ("Pentecost Has Come." AF 1 (September, 1906) 1). 
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experience the power and might of the Spirit within themselves, the less they will 
doubt their election. For the Spirit testifies to the elect that they are "children of 
God" (Rom. 8: 16). And if perchance they should fall into such grave temptation 
that they feel that they are no longer experiencing any power whatever of the 
indwelling Spirit of God and say with David, "I had said in my alarm, I am driven 
far from thy sight" (Ps. 31 :22), then, regardless of what they experience within 
themselves, they should nevertheless join David in the next words, "But thou 
didst hear my supplications when I cried to thee for help" 19 

The argument seems clear. Spiritual experiences of power are authenticating, confirming 

gifts of grace. As such, they fit Bonhoeffer' s criterion of the penultimate: they prepare the 

way for the coming of the Lord. "The penultimate, therefore, does not negate the freedom 

of the ultimate; instead the freedom of the ultimate empowers the penultimate."20 But, 

when experience fails, when it is tested, and overwhelmed by temptation, crisis, and 

circumstance, the Formula of Concord advises recourse to God's Word, "regardless of 

what they experience within themselves."21 

Pentecostalism as it institutionalized, and in its later permutations, in the 

charismatic and neocharismatic movements, has had a struggle maintaining this balance. 

On the one hand, Peter Neumann has shown that at the theological level, a hallmark of 

maturing of Pentecostal study has been the increasing embrace of the notion of mediated 

experience, which in tum has enabled it to interact more ecumenically in theological 

conversation. 22 On the other, Pentecostalism, as currently configured, at least at the 

popular level, will always be open to claims of immediacy. The Latter Rain Movement 

arose in 1948 as a reaction to the institutionalizing of Pentecostalism. Richard M. Riss 

suggests that it be interpreted against the background of a broader evangelical spiritual 

19 "The Formula of Concord: Solid Declaration" (1577), art. xi, par 73, BC 628. 
20 Bonhoeffer, Ethics, 160. 
21 "The Formula of Concord: Solid Declaration" (1577), art. xi, par 73, BC 628. It should be noted that 
while early Pentecostals, and other theologically conservative Christians used the terms "Scripture" and 
"Word" interchangeably, Luther did not. For the nuances of Luther's doctrine of the Word, see Althaus, 
Theology of Martin Luther, 35-42; and Lohse, Luther's Theology, 189-91. 
22 Neumann, "Encountering the Spirit," 17. 
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awakening occurring about mid-century, but its distinctly anti-denominational tone, and 

broadly restorationist agenda nevertheless pitted it in a showdown with Pentecostal 

denominations. 23 At the heart of the power struggle that the Latter Rain created, was the 

claim to embodying the true Latter Rain, and the restoration of the full panoply of 

spiritual gifting, including all nine charismata of 1 Corinthians 12, and the offices of 

apostle and prophet as in Ephesians 4. One leader even saw the current movement as 

preparatory for a "THIRD OUTPOURING which shall finally bring the FULLNESS ... 

this third great work of the Spirit shall usher a people into full redemption-free from the 

curse, sin, sickness, death and carnality."24 These comments are illustrative of the 

unbridled restorationism (and perfectionism) of Pentecostal immediacy, and reflect its 

reaction against the attenuated immediacy of institutionalizing Pentecostalism. They also 

presage some of the recurring themes of popular Pentecostal spirituality. 

6.2.3 Experience and the Restoration of Apostles and Prophets 

Many leaders of the Latter Rain Movement were instrumental in the emergence of 

the charismatic renewal, and have had an influence in the neocharismatic Third Wave.25 

Paul Cain is a paradigmatic example. His Latter Rain pedigree is irreproachable. He was 

noted as a youngster to have inherited the prophetic enabling of his grandmother.26 

Eventually, as a young man, Cain's prophetic gifting earned him a role with William 

Branham, the power of whose services, David Edwin Harrell said, "remains a legend 

23 Riss, Latter Rain. For the Evangelical awakening, see chapter 2, 17--47. For the essential 
anti-denominationalism of the movement, see 76-78; for struggles with denominations, 79-80. 93-95. 99-
109, and 117-31. See also Riss' article, "Latter Rain Movement" in NIDPCM. 
24 Riss, Latter Rain, 143. 
25 Peter Hocken summarizes the historical development of the current apostolic and prophetic movements 
in The Challenges of the Pentecostal, Charismatic, and Messianic Jewish Movements, 43--49. 
26 Pytches. Some Said it Thundered, 24. 
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unparalleled in the history of the charismatic movement."27 Cain's ministry spans the 

charismatic movement and climaxed in his involvement with a group of prophetic 

ministries emanating from the Kansas City Fellowship. Between 1988 and 1990, the 

'Kansas City Prophets' exercised a significant influence over John Wimber, and the 

Vineyard, thus deepening the restorationist agenda in the Third Wave.28 The emphasis on 

restoration, particularly, but not solely, among neocharismatics, becomes notably more 

pronounced after 1990. Bill Hamon, a leading prophetic voice, claims that the restoration 

of prophets was followed by that of apostles, begun in that year. These must precede the 

final stage, 'the Day of the Saints,' the release of a fully restored and empowered church 

to usher in the day of the Lord. 29 The similarities between the current Apostolic networks 

and the mid-century Latter Rain movement are apparent. 

The power of these restored ministries flows from their claim to unmediated 

revelation from God. C. Peter Wagner, a pioneer in the current apostolic renewal points 

out that "Apostles, when correctly related to prophets, receive revelation from God and 

consequently are able to say, 'This is what the Spirit is saying to the churches right now.' 

Making such a statement with credibility carries with it tremendous authority."30 

Wagner's definition implies that an apostle is uniquely prepared by his personal 

experience with God: "An apostle is a Christian leader, gifted, taught, commissioned and 

sent by God."31 Among the twelve tasks he lists for an apostle, the first that Wagner cites 

is that they receive revelation, some of which comes to them directly, some of which is 

~7 Harrell, All Things Are Possible, 162; cf. Pytches, Some Said it Thundered, 28. 
28 Jackson, "A Short History." 147. 
29 Hamon, The Dm• of the Saints, 149-70. 
30 Wagner. Apostl~s Today, 24. 
31 Wagner, Apostles Today, 27. 
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received with prophets, or in proper relation to prophets.32 This emphasis has resulted in 

apostolic networks for the proper recognition of apostles, and the discernment of 

apostolic leading for the church.33 

The theology of the cross reminds the believer that experiences and feelings are 

fickle, uncertain, requiring interpretation?4 As William Hordern commented, "Christian 

experience is not simply some inner, mystical, ecstatic feeling; Christian experience is 

any experience (including hauling manure) of a person who has faith in Christ."35 With 

its emphasis on the hiddenness of God, the theology of the cross encourages a self-critical 

hermeneutic of suspicion concerning the ultimacy of experience and personal 

interpretation.36 Mary M. Solberg, writing from a distinctly feminist perspective suggests 

four significant questions. 

1. What does this approach say about power? 
2. What does it say about experience? 
3. What does it say about objectivity? 
4. What role does accountability play?37 

These questions apply generally to epistemology, but particularly to an epistemology of 

the cross. They represent the kenotic trajectory of a pneumatologia crucis. 

I wish to quickly survey Solberg's insights regarding these questions as they may 

be applied to the restorationist claim of unmediated revelation. First, Solberg claims that 

32 Wagner, Apostles Today, 28. 
33 Wagner, Apostles Today, 94-95. 
34 "There is no such thing as uninterpreted experience, nor is there any "awareness" unmediated by the 
community of discourse to which those who claim such awareness belong" (Dabney, "Saul's Armor," 123). 
35 Hordem, Experience and Faith, 105. 
36 Moltmann raises the epistemological consequences of embracing a theology of the cross: "It does not 
promise the confirmation of one's own conceptions, hopes and good intentions. It promises first of all the 
pain of repentance and fundamental change. It offers no recipe for success. But it brings a confrontation 
with the truth. It is not positive and constructive, but is in the first instance critical and destructive. It does 
not bring man into a better harmony with himself and his environment, but into contradiction with himself 
and his environment (Moltmann, Crucified God, 39.) 
37 Solberg, Compelling Knowledge, 109. 
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'power-epistemology' resists the humiliation of doubt, ambiguity, and limits of human 

knowledge.38 Without an epistemology of the cross, knowledge becomes "power-as-

domination." Among fallen humans, claims to unmediated revelation, if accepted, carry, 

as Wagner indicated, "tremendous authority." Without censuring specific individuals, it 

is not difficult to imagine the possibilities of abuse within such ecclesial systems.39 

Experience, also is a limited source of knowledge, because in our fallen world, and with 

our fallen interpretive grids, "experience 'lies. '"40 This raises questions of objectivity for 

the knowledge of those in privileged positions. In kenotic fashion, an epistemology of the 

cross forces the critique of top-down knowing, and advocates knowledge from the foot of 

the cross, a knowing in solidarity with the marginalized. In charismatic communities 

where significant authority has been given to endowed leaders, significant openness to 

reflection from those outside the leadership cadre is an essential corrective.41 For Solberg, 

accountability implies an admission of the 'knower's' complicity with the brokenness of 

the world and the church.42 

These insights rest on the recovery of both a pneumatologia crucis and an 

eschatologia crucis in place of restorationism and perfectionism. Prophetic and apostolic 

gifts, if they are to be received as genuine, must come to terms with the limitations of 

38 Solberg, Compelling Knowledge, 110. Solberg, of course, is considering power structures such as 
privileged white western dominance in developing countries, and feminist concerns generally. The 
afplication of her observations within a charismatic context, I believe, is appropriate. 
3 The authoritarian style of leadership often accorded among neopentecostalleaders, especially, though not 
exclusively, has led a columnist in Ministry Today magazine, a charismatic publication, to ask the kinds of 
uncomfortable questions that might be raised by a theology of the cross: "we must query the nature of the 
charismatic movement. Is there an element embedded in its narrative that facilitates lifestyles worthy of 
scrutiny? Do its leaders embrace governance structures necessary for transparency and fiduciary 
compliance? Does experiential Christianity open the door for excesses in both ministry practice and 
lifestyle" (Rodiguez, "Biblical Oversight")? 
40 Sandra Harding, Whose Science? Whose Knowledge? Thinking from Women's Lives (Ithaca, NY: Cornell 
University Press, 1991), 311, cited in Solberg, Compelling Knowledge, 109. 
41 Solberg, Compelling Knowledge, 118. 
42 Solberg, Compelling Knowledge, 123. 
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human existence, and charismatic experience. A pneumatology of the cross begins with 

the profound foot-washing humility of servant-leadership. It acknowledges the gifting of 

others, as well as oneself, but recalls that at the best of times such gifts can only be 

mediated through flawed human vessels. These are among the limits of the New 

Testament gift of prophecy, which requires community evaluation (1 Cor 14:29), but 

prophecy's limits have eschatological dimensions as well. The gifts are a foretaste, but 

only a distant shadow of what is to come. The believer in the present age sees only 

"through a glass darkly" (1 Cor 13:12 KJV). The metaphor conveys the incompleteness 

and indirectness of contemporary prophecy, since at best we can only know or prophesy 

'in part. '43 The partiality of New Testament prophecy will be done away in the eschaton, 

when the teleion comes. Thus, while always open to the power of religious experience, 

the theology of the cross denies the triumphalism that confidently asserts unmediated 

experiences of power, revelation, and glory.44 The cross and the Word remain ultimate; 

experience, prophecies, apostolic direction: these gifts must remain penultimate, if 

Pentecostalism is to experience a fruitful future. 

6.2.4 Experience and the New Pentecostal Hermeneutic 

Much of the current theological discussion regarding a Pentecostal hermeneutic 

involves a significant emphasis on the Holy Spirit and experience in the interpretative 

process.45 Amos Yong writing in a non-Pentecostal context, and Kenneth Archer 

43 Grudem, The Gift of Prophecy, 101. Commenting on 1 Corinthians 13:8-13, Grudem makes three 
essential points: "Prophecy is imperfect i) because it gives only a glimpse of the subjects it treats ("in part," 
v. 9); ii) because the prophet himself only receives some kind of indirect revelation, and only a limited one 
at that ("we see in a mirror," v. 12); and iii) because what the prophet does receive is often difficult for him 
to understand and interpret ("dimly," v. 12)" (Grudem, The Gift of Prophecy, 102). 
44 Hordem, Experience and Faith, 93. 
45 Lest one should imagine that such paradigms are exclusively in use among twenty-first century 
Pentecostals. note. for example. the words of Mennonite theologian John Howard Yoder's written in 1985. 
"[l]n the juxtaposition of those [biblical] stories with our stories there leaps the spark of the Spirit, 
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addressing Pentecostals both promote a similar three-sided process that involves the 

Word, the Holy Spirit, and the faith community in a trialectic (Yong) or tridactic (Archer) 

process of appropriating meaning. These strategies for negotiating meaning owe much to 

semiotics and postmodern theory. Yong anticipates that the in-breaking of the Spirit 

"enables us to break out of' our limited imaginations to offer "alternative hermeneutical 

horizons and vistas by which we approach both tradition and the biblical text."46 Luther, 

himself an experiential theologian, also anticipates the necessity of the Spirit's work in 

existentially grasping the Word: "It is not enough for someone to preach the word to me, 

but only God can put it into my heart. He must speak it in my heart, or nothing at all will 

come of it. If God remains silent, the final effect is as though nothing had been said."47 

The key in Luther's thought is that Word is ultimate, experience must remain 

penultimate. To this, Y ong appears to agree. Having come to a second naivete has taught 

Pentecostal scholars that "even their experiences of the Spirit are mediated by Scripture . 

. . and ecclesial traditions."48 Tridactic or trialectic methodologies may thus yield 

legitimate understandings according to the theology of the cross, inasmuch as they 

properly assess the power of experience for negotiating meaning as penultimate and the 

text of Scripture as ultimate. 

The restorationist impulse in Pentecostalism has often resorted to the elevation of 

illuminating parallels and contrasts, to give us the grace to see our age in God's light and God's truth in 
God's words" (Yoder, "The Use of the Bible in Theology," 113). Gabriel Fackre explores the limitations 
and benefits of evangelical narrative theology in "Narrative Theology from an Evangelical Perspective." 
See also the fine article on "Narrative Theology" by Thomas A. Harvey in Global Dictionarv ofTheologv. 
46 Yong, "The Word and the Spirit," 248. . . 
47 "Sermons of 1522" WA 10.3, 260; "Sermons of 1525" WA 17.2, 174, cited in Althaus, Theology of 
Martin Luther, 39. 
48 Yong, "The Word and the Spirit," 248. Archer explains Ricouer's notion of 'second naivete' with his 
own hermeneutical journey from a pre-critical biblicism to a post-critical faith in which Scripture creates a 
"verbally construed world" in which "one can encounter the mediated transforming presence of the living 
God" (Yong, Pentecostal Hermeneutic. 10). 
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charismatic experience from penultimate to ultimate. It has made biblical interpretation a 

servant to experience, along the way accounting for some of the more bizarre extremes of 

Pentecostal spirituality, and at times, even doctrinal teaching. I have argued that the 

ultimacy of the Word functions as a proper safeguard against the vagaries of unmediated 

experience. But I have not done so at the expense of experience itself-nor does Luther. 

The place of experience as penultimate and preparatory, or perhaps better, in Luther's 

terms, interpretive, or quickening, is not in question, but rather is enhanced. 

6.3 Replacing Perfectionism: Salvation and Human Perfectibility 

Perfectionism casts a long shadow in the Pentecostal ethos. It informs significant 

dimensions of the development of spirituality, doctrine, and theology. The Finished Work 

controversy of 1910 was the first major schism in the emergent Pentecostal movement. It 

pitted the Wesleyan notion of entire sanctification against a less definitive, more gradual 

appropriation. William Durham insisted that all the benefits of salvation, including 

sanctification flowed from the finished work of Christ on Calvary's cross, and were fully 

the believer's at regeneration, though they must be appropriated by the individual 

progressively.49 The controversy led to the emergence of three-step Holiness Pentecostal 

denominations (the Church of God, Cleveland, TN; the Pentecostal Holiness Church; and 

the Church of God in Christ) and two-step, Finished Work denominations (the 

Assemblies of God and the Pentecostal Assemblies of Canada). 

6.3.1 Non- Wesleyan Pentecostal Perfectionism 

Despite this outward division, both groups entertained optimistic notions of 

human perfectibility. Robert Mapes Anderson interpreted the Finished Work movement 

49 Riss, "Finished Work Controversy," 638-39. 
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as, to some extent, an effort to relate Pentecostalism to emerging Fundamentalism. In 

fact, Anderson judged that Durham's view "differed hardly at all from that preached by 

Torrey, Chapman, Simpson, and other Keswick-Fundamentalists in the early years of the 

century."50 As Peter Althouse summarizes the fundamental distinction, the two seem very 

close in their notion of human perfectibility: "Wesleyanism taught that the soul itself was 

delivered from sin in sanctification, while Keswick taught that the believer was not made 

holy because sin remained in the heart, but that one could live a victorious life over 

sin."51 While Durham was adamantly opposed to a second sanctifying work of grace, 

there is no doubt that he anticipated that true salvation entailed victory over sin. 52 And for 

Durham this was essential because power followed purity, and God's purpose was to 

restore a powerful church at the service ofhumanityY 

Durham's perfectionism became somewhat attenuated over the period of 

institutionalization. Myer Pearlman, for instance, was able to speak of absolute and 

relative perfection, the former belonging to God alone, the latter to humans. "That is 

relatively perfect which fulfills the end for which it was designed; this perfection is 

possible to man." Indeed, Pearlman goes on to admonish, "Both views, perfection as a 

50 Anderson. Vision of the Disinherited. 173. More recent study implies that Durham was in fact an 
eradicationist, the novelty of his approach surrounding his conviction that eradication occurred at 
conversion (Macchia, "Baptized in the Spirit: Towards a Global Theology of Spirit Baptism," 6). 
51 Althouse, "Wesleyan and Reformed Impulses." 
52 "We agree with all who teach that without holiness no man shall see the Lord ... but we do not agree 
with them that it takes two works of grace to make a man holy .... When God saves a man He does a 
complete work, not a halfway work." Durham anticipated that professed Christians who sinned would have 
to come to God as unsaved sinners. "If, through our weakness, we get from under the precious Blood, one 
or even more times, after conversion, it is necessary for us to humble ourselves before God and get back; 
but we can only approach Him, as at the first, through the precious Blood of Christ, as one who has sinned, 
and not as a justified person." Durham held that God "expects us to yield to the Holy Spirit continually, that 
He will have full control of our faculties." This view is remarkably similar to the Keswick position in 
seeing the work tied to Christ and his cross, but not unlike the Holiness view in anticipating eradication of 
the sin nature, but not in a second experience. In some ways, Durham may be more extreme than both other 
viewpoints. All Durham citations from Jacobsen, Thinking in the Spirit, 145, 157-58. and 159. 
53 Jacobsen, Thinking in the Spirit, 162. 
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gift in Christ and perfection as an actual work wrought in us, are taught in the Scriptures; 

what Christ has done for us must be wrought in us."54 Doctrinally inculcated in Bible 

Colleges, this notion of perfectibility filtered down to the popular spirituality of 

Pentecostalism. The charismatic movement, however, eventually tempered some of the 

soteriological perfectionism of Pentecostalism. Former Church of God in Christ pastor 

Conny Williams left her classical Pentecostal background because "People were going to 

hell every Sunday and 'getting saved' every Sunday. And the Charismatic movement 

moved in and said, "Hey ... your salvation is secure. You are saved. God is excited 

about you!"55 Perfectionism, however, reared its head in other ways among charismatics, 

touching on healing and the life of faith. 

Among Pentecostals, though, even the so-called Reformed-leaning Assemblies of 

God, perfectionism has remained a doctrinal category. 56 Until 1961, the original 

Statement of Fundamental Truths (adopted in 1916) carried a statement on "Entire 

Sanctification" though it steered from a second-work-of-grace position as the Wesleyan 

churches had adopted. This was in keeping with Finished Work theology. 57 As late as 

54 Pearlman, Knowing the Doctrines, 263 and 266. 
55 Sims, In Defense of the Word of Faith, 38. Many baby-boomers raised in Pentecostal circles can recall 
this as the unofficial soteriology of Pentecostal churches, both Wesleyan and non-Wesleyan. There is no 
doubt that the charismatic movement brought some measure of change to this paradigm. After surveying 
pastors and adherents, Poloma notes significant changes in the unwritten taboos of 'the Pentecostal 
discipline.' The data appear to have been collected in 1999 (Poloma, The Assemblies of God, 12-13, 153-
55, and 195). 
56 I am uncomfortable with the use of the term 'Reformed' to describe non-Wesleyan forms of 
Pentecostalism. There is little to tie such theologies to truly Reformed confessions. When Reformed 
categories are used to define non-Wesleyan Pentecostal soteriology they invariable fail to provide adequate 
descriptions. Instead, though acknowledging that this term, too, has limitations, I prefer thinking in terms of 
"baptistic Pentecostalism." 
57 Horton, "The Pentecostal Perspective," 110 and 112. The Canadian situation was interestingly somewhat 
different. P AOC' s Statement of Fundamental and Essential Truths was not adopted until the 1927 General 
Conference, Miller, Canadian Pentecostals, 120. Both R. E. McAlister with Holiness roots, and Dr. J. 
Eustace Purdie, who was educated by Keswick scholars at Wycliffe College, claimed primary authorship of 
the document, R. E. McAlister, Letter to C. B. Smith, 22 January 1946, cited in Miller, 120; Purdie, Letter 
to C. M. Wortman. 26 April, 1955, "Statement of Fundamental and Essential Truths File." However the 
document arose, it managed a remarkable compromise between Holiness and Keswick paths. It calls entire 
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1987, and again in a 1996 reprint, Stanley Horton could still cite former General 

Superintendent Ernest Swing Williams who wrote in his systematic theology that the 

believer is empowered to live above sin and self-will. Horton asserts that the believer can 

live a life of victorious conquest over the temptation to sin by daily surrender. 58 How far 

this differs in practical terms from holiness eradication, or Keswick suppression is 

unclear. 59 What is clear, however, is that it is not a "static plateau of perfectionism." 60 

Sanctification begun in this way is still an ongoing process of growth, 

understanding, and struggle. 

6.3.2 Perfectibility, Sanctification, and the Cross 

The precise nature of the Assemblies of God idea of sanctification is made 

confusing because of its reluctance to address the question and extent of sin in the 

believer. Pentecostalism appears to say with other Christian traditions that the believer is 

restored to a state of posse non peccare (able not to sin). But, by its ambiguity on the 

matter, it resists adjudicating on the question of whether the sanctified believer is also 

non posse peccare (not able to sin), and therefore liable to the loss of salvation in the 

sanctification "the will of God for all believers," claims that it is both instantaneous and progressive, and 
asserts that "it is wrought out in the life of the believer by his appropriation of the power of Christ's blood 
and the person of the Holy Spirit" (Constitution and 
By-Laws (1928), 17). 
58 Horton, "The Pentecostal Perspective," 112, 114, and 124. 
59 Representing the Keswick view, J. Robertson McQuilkin comments on Horton's paper with surprise at 
how little the Pentecostal position differs from Keswick. The only significant divergence he can find is in 
Horton's insistence that while the baptism in the Spirit is not itself a sanctifying experience, it enhances, in 
the words of the AG' s Statement of Fundamental Truths, an intensified consecration to God and dedication 
to his Work" (McQuilkin, "Response to Horton," 144; Horton, "The Pentecostal Perspective," 131-2). On 
the other hand Melvin Dieter, writing from the Holiness point of view finds Horton's uses of the term 
"entire sanctification" gratifyingly Wesleyan. In fact he finds little to differ on with Horton, though he 
laments that his concept of Spirit baptism does not include an "entirely purified heart ... perfected in love" 
(Dieter, "Response to Horton," 137 and 138). 
60 The quotation is from William Menzies, ''The Spirit of Holiness," Paraclete, 2 (1968) 15 cited in Horton, 
"The Pentecostal Perspective," 124. 
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event of sin, or conversely also posse peccare (able to sin), yet still retaining salvation.61 

And if the latter, at what point is salvation in danger? In this way Pentecostals experience 

Douglas John Hall's tension of expectancy and experience. At the popular level, the 

Spirit-filled believer lives with the anticipation of victory over temptation and sin, but the 

harsh experience of reality threatens her with defeat, unless she can redefine sin in ways 

that she remains unaware of the intransigence of human brokenness. For instance the 

sanctified North American believer may be unaware of his active complicity with 

oppressive systems of western injustice, but once made aware how will he extricate 

himself from them? And if incapable of freeing oneself, is one still living in victory? If 

one's concept of sin does not include injustice, how biblical is such a notion 

theologically? If it does, how can one ever escape the essential incommensurability of the 

human predicament? 

The problem is exacerbated by the plague of moral scandal that has attended a 

number of celebrity-status leaders in Pentecostal-Charismatic circles. When those 

perceived paragons of victorious Christian living, and especially those who claim 

supernatural attestation of their leadership, fall into public moral failure and yet continue 

in ministry, a measure of cognitive dissonance occurs at the level of popular spirituality. 

My concern here is not with church discipline or pastoral restoration, but rather with the 

tension between expectation and experience which is created. In the trickle-down 

formation of popular spirituality, so important among Pentecostals, and Evangelicals as 

well, the result is confusion on the topics of sanctification and charismatic leadership. 

Thus among believers generally the shift between older paradigms of holiness and 

61 Horton admits that some Pentecostal writers believe that "through the Holy Spirit we are able not to sin, 
even though we never come to the place where we are not able to sin" (Horton, ''The Pentecostal 
Perspective," 125). 
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contemporary ideas of spiritual freedom is furthered, at times eroding significant biblical 

principles.62 As it concerns spiritual leadership, evaluations begin to be made more on 

pragmatic grounds of effectiveness or reputed claims to supernatural manifestation rather 

than character, spirituality, and theological soundness. 

The theology of the cross does not allow the believer to be delivered from the 

paradox of Christian holiness. On the one hand, it holds humanity to the highest and most 

perfectionist standard, on the other, it acknowledges that the only pure holiness comes 

from Christ. Luther's soteriology makes a distinction between grace (gratia,favor) and 

gift (donum). Finnish theologian Simo Peura points out that Luther sees these two as 

counteracting two evils. Grace deals with God's wrath by forensic righteousness, gift 

deals with human corruption by renovatio, the effective renewal of the sinner.63 Luther 

clarifies how the two work in his "Preface to Romans." 

Between grace and gift there is this difference. Grace actually means God's favor, 
or the good w ill which in himself he bears toward us, by which he is disposed to 
give us Christ and to pour into us the Holy Spirit with his gifts .... The gifts and 
the Spirit increase in us every day, but they are not yet perfect since there remain 
in us the evil desires and sins that war against the Spirit, as he says in Romans 
7[:5ff.] and Galatians 5[:17], and the conflict between the seed of the woman and 
the seed of the serpent, as foretold in Genesis 3[: 15]. Nevertheless grace does so 
much that we are accounted completely righteous before God. For his grace is not 
divided or parceled out, as are the gifts, but takes us completely into favor for the 
sake of Christ our Intercessor and Mediator. And because of this, the gifts are 
begun in us.64 

The distinction between Christ's work pro nobis through forensic justification and his 

work in nobis by way of his presence within, through faith, by the Holy Spirit is a 

62 For reference to the shift of traditional values among Pentecostals, see Poloma, The Assemblies of God, 
161-67 and 194-95. 
63 Peura, "Christ as Favor and Gift," 42, 44 and 47. Peura argues that the Formula of Concord and modem 
Lutheranism have not adequately come to terms with Luther's concept of donum. 
64 "Preface to the Epistle of St. Paul to the Romans" (1522), LW 35:369. Stephan K. Turnbull demonstrates 
the consistency of this paradigm across a varied sample of Luther's writings, over time and genre in "Grace 
and Gift in Luther." 
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characteristic feature of the Finnish school of Luther studies. Inaugurated by Tuomo 

Mannermaa, the Finnish school links Luther's central soteriological affirmation with an 

ontological union with Christ by faith. "[Faith] takes hold of Christ in such a way that 

Christ is the object of faith, or rather not the object but, so to speak, the One who is 

present in the faith itself."65 

A fascinating, if controversial, aspect of Mannermaa' s work is the thesis that a 

concept very similar in nature to the Orthodox concept of theosis is implicit in Luther's 

theology. According to Mannermaa, the patristic doctrine of theosis, asserts that i) divine 

life has been manifested in Christ; ii) in the body of Christ, the church, humans 

participate in this life; iii) as leaven permeates dough, humans become partakers in the 

divine nature (2 Peter 1:4) thereby restoring the divine image. 66 This idea of participation 

in Christ becomes a key to reinterpreting Luther's concept of justification and 

sanctification. Edward Rybarczyk has noted the parallel between Pentecostal spirituality 

and the mystical spirituality of Orthodoxy. He indicates that Orthodox teaching on 

theosis involves synergy between the Spirit's energy and the believer's energy.67 What is 

fascinating in the present context, though, is the similarity and dissimilarity between 

Luther's idea of union with Christ and the Keswick idea of victorious Christian living.68 

Keswick places the provision for victorious Christian living in the believer's 

identification with Christ, offering "the possibility of consistent success in resisting 

65 "Lectures on Galatians, Chapters 1-4" (1535), LW 26:129. See Mannermaa, Christ Present in Faith. 
66 Mannermaa, "Justification and Theosis," 26. 
67 Rybarczyk, "Spiritualities Old and New," 10, 13-14. 
68 "Union with Christ" is a common category for accounting for holiness in the life of the believer. The 
Reformed view is expressed by Sinclair Ferguson: Jesus lived, not for himself, "but to make available to us, 
by our union with him, the sanctification he had accomplished in our humanity" (Ferguson, The Holy 
Spirit, 143). From the Wesleyan perspective, H. Orton Wiley claims, "We are sanctified by Christ, not 
separate from, but in and with Himself .... Faith is the vital bond of union with Christ, and the pure in 
heart abide in Him only by a continuous faith" (Wiley, Christian Theology 2:485-86). The Keswick view. 
however offers interesting comparison with Luther. 
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temptation to violate deliberately the known will of God."69 This occurs through a 

mystical, existential living out of Christ's life through the believer, and that takes place 

only with total, moment-by-moment surrender to Christ.70 Luther agrees that this 

ontological union is essential, but configures its expression very differently. "Everything 

is forgiven through grace, but as yet not everything is healed through the gift."71 The 

Reformer recognizes the inherent weakness of the human constitution and takes a starkly 

realistic view of the situation. "Sin is always present," he says, "and the godly feel it."72 

The struggle with sin is ongoing, but those who are aware of their weakness, because of 

their remaining internal uncleanness and actual failures, learn to find refuge in Christ, 

pleading for increasing faith and the supply of the Spirit by which they obtain 

victory.73 When they fall into sin through weakness, or because, like Peter, David, and 

other saints, "we are sometimes forsaken by the Holy Spirit[!]" there is always recourse 

to Christ. 

Therefore when the Law accuses and sin troubles, he looks to Christ; and when he 
has taken hold of Him by faith, he has present with him the Victor over the Law, 
sin, death, and the devil-the Victor whose rule over all these prevents them from 
harming him. 74 

Victory for Luther, as with the Keswick view arises from Christ's ontological union with 

the believer, Christ's presence through faith, as Mannermaa has argued. But here the 

similarities end. 

69 McQuilkin. ''The Keswick Perspective," 154-55. 
70 ''The unyielded person must surrender" (McQuilkin, ''The Keswick Perspective," 170-71; "Any hope we 
have of demonstrating His glorious character through our lives is based on His living personally within us 
and providing us with all the resources of the God of the universe" (McQuilkin, "The Keswick 
Perspective," 17 4). 
71 "Against Latomus" (1521), LW 32:229. 
72 "Lectures on Galatians. Chapters 1-4" (1535), LW 26:133. 
73 Struggle, "Lectures on Galatians, Chapters 5-6" (1535), LW 27:86; weakness, 84, 86, 109 and 112; 
uncleanness, 86; refuge, faith, and Spirit, 86; victory, 82, 86. 
74 "Lectures on Galatians, Chapters 1-4" (1535), LW 26:133. 
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While Luther can use the word 'struggle,' Keswick uses the term 'surrender.' The 

irony is how pitched a battle Keswick surrender turns out to be, and how passive a strife 

is involved in Luther's struggle. Luther acknowledged a struggle with sin, and the 

believer's refuge in Christ. Keswick, however, sees struggle as part of the problem, 

offering a faith in Christ's work as the solution.75 The paradox of the matter is that 

Luther, in his talk of struggle, clearly affirms that Christians are saints "not by active 

holiness but by passive holiness;" while the power of Keswick is found in the Christian's 

active participation in assuring that she lives in the full victory that is available to her.76 

Ontological union, Rybarczyk suggests, is not a typically Pentecostal category, thus while 

Luther, in comparative fashion to the Orthodox, roots transformation in the ontology of 

Christ, Pentecostals tend to focus on the work of Christ and the Christian's deliberate and 

active imitation of Christ through the power of the Spirit.77 

Sanctification through Christ's presence by faith is a predicate of the theology of 

the cross. This idea of ontological union with Christ implies first a 'nihilization' that 

destroys one's "constant effort to make himself god and to justify himself."78 In the 

kenotic categories of pneumatologia crucis, this implies a self-emptying and a reduction 

of the self before the cross. "It is impossible for a person not to be puffed up by his good 

works unless he has first been deflated and destroyed by suffering and evil until he knows 

75 McQuilkin points to those who "strive and struggle" for holiness of life, suggesting they have fallen short 
through self-dependence and a lack of faith ("The Keswick Perspective," 164-65). Likewise, he cites 
Steven Barabas chiding life-long struggle when what is needed is surrender, 154. 
76 "Lectures on Galatians, Chapters 5-6" (1535), LW 27:82. 
77 Rybarczyk, "Spiritualities Old and New," 17 and 18. But see David Bundy on early Pentecostal 
missionary Minnie Abrahams who, influenced by her Holiness background, wrote of the goal of life being 
"union with Christ." What is fascinating here is the essential upward movement of spirituality Abrahams 
espouses: salvation, sanctification, baptism ofthe Holy Spirit and fire, spiritual struggle, and eventually 
union with God (Bundy, "Visions of Sanctification," 129-31). For Abrams, union with Christ still involves 
a theology of ascent. 
78 Mannermaa, "Justification and Theosis," 39. 
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that he is worthless and that his works are not his but God's."79 The Spirit of the cross 

prepares us for the reception of Christ as favour and gift. On the other hand, the 

eschatologia crucis turns the sanctification project upside down. The eschatological 

nature of sanctification is not so much that we are progressing to perfection, but rather 

that perfection is progressing toward us. Thus, sanctification is not the measure of our 

progress in grace, but grace's progress in us. The coming kingdom is overwhelming sin 

within us by the very grace thatjustifies completely.80 The invasion of this eschatological 

grace, as it progresses within, causes the believer to love God more passionately and hate 

sin more thoroughly. The church is populated by Spirit people, God's people of the new 

age, becoming what they already are in Christ. 81 

For the Christian, questions of perfection are teleological. Ultimate perfection is 

wrapped in the eschaton, whose coming, since the day of Pentecost, has been upon us. 

Because the church is the Spirit-baptized eschatological community, it anticipates in 

experience the coming perfection as its incipient graces are bestowed. But whatever 

heuristic value concepts such as victory, surrender, or consecration may have (and, 

certainly Luther is capable of using terms like them), they are not ultimately the agents of 

transformation. When theological paradigms make them such, they become tools of 

perfectionism. How total is my surrender? How absolute my victory? Have I consecrated 

myself enough? And if I have, how secure is my holiness, or how profound? Does it 

search the inner recesses of my own self-doubt? The crisis of expectation and experience 

can only be fully defeated when "Christ has become for us ... our righteousness, holiness 

79 "Heidelberg Disputation: Proof of Thesis 21" (1518), LW 31:53. 
8° Forde, "The Lutheran View," 29. 
81 Fee, God's Empowering Presence, 559; see 803-6 for a fundamental understanding of Paul's emphasis 
on the 'eschatological Spirit.' 
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and redemption (1 Cor 1 :30)." This is how the theology of the cross dispenses with the 

idea of human perfectibility in this age. 

6.4 The Pentecostal Nexus: The Miraculous as Sign 

Pentecost, I have proposed, is the nexus between cross and eschaton. It mediates, 

by way of a pneumatology of the cross, the benefits of the cross event, and it anticipates, 

through an eschatology of the cross, the full perfection of all things. A conception of 

Spirit-fullness nourished by the theology of the cross becomes the pivotal experience for 

synthesizing both the forward- and backward-looking dynamics of the Christian faith in a 

way that erodes the claim of restorationism and perfectionism as theological sources of 

Pentecostalism. In the last chapter, Acts 10:38 was set out as a programmatic paradigm 

for the Spirit-filled church. "[You know] how God anointed Jesus of Nazareth with the 

Holy Spirit and power, and how he went around doing good and healing all who were 

under the power of the devil, because God was with him." If Luke's gospel is all Jesus 

began to do and teach, and the Book of Acts is what he continued to do, how should one 

account for the supernatural element of this ministry of the church? 

Both restorationist and perfectionist impulses strongly condition Pentecostal 

anticipation of the miraculous. Supernatural manifestations are often seen as vindicating 

signs in Pentecostal circles. In what follows I wish to reconfigure these events as 

sacramental signs in a fashion that appeals to the theology of the cross, and Luther's 

notion of sacrament. I will begin by laying out the salient background from Luther, then I 

will examine Pentecostal motifs of 'sign' and through a consideration of tongues and 

healing I will reposition them, not as sacraments or signs, but as sacramental signs. 
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6.4.1 Luther, the Hiddenness of God, and Sacrament 

Pentecostals don't do sacraments. They prefer to think in terms of ordinances. 

Moltmann complains that the concept of sacrament has been liable to misunderstanding 

among the church's multiple traditions. Orthodoxy does not limit the number of 

sacraments (though it often speaks of seven). Catholicism espouses seven carefully 

defined sacraments. The Protestant church has generally limited the number of 

sacraments to the two ordained by Christ himself.82 While sacraments were perceived as 

'means of grace,' conveying some divine blessing to the recipient, the term ordinance, 

originally preferred by Radicals and, later, the English Baptists, focussed more on 

commitments being made by the recipient in the memorial act. 83 Shorn of any vestige of 

divine grace, ordinances risk being undervalued.84 At times in more extreme circles given 

to experiences of spiritual immediacy, they have been completely jettisoned, as in the 

short-lived anti-ordinance movement among Holiness come-outers.85 Recently, however, 

Pentecostal scholarship has found good reason to revisit the notion of sacrament. 

I would like to enter this conversation by way of Luther's conception of 

sacrament. For Luther a sacrament involves three converging elements. They can be 

82 Moltmann, Church in the Power of the Spirit, 199-200. For Luther, though, a certain ambiguity hovered 
over the absolution of sins as a third sacrament. Within The Babylonian Captivity of the Church, Luther 
spoke out of both sides of his mouth, saying at the first, "To begin with, I must deny that there are seven 
sacraments, and for the present maintain that there are but three: baptism, penance, and the bread," and, 
later in the work. reversing himself: "Nevertheless, it has seemed proper to restrict the name of sacrament 
to those promises which have signs attached to them. The remainder, not being bound to signs, are bare 
promises. Hence there are, strictly speaking, but two sacraments in the church of God-baptism and the 
bread. For only in these two do we find both the divinely instituted sign and the promise of forgiveness of 
sins. The sacrament of penance, which I added to these two, lacks the divinely instituted visible sign, and 
is, as I have said, nothing but a way and a return to baptism," ("The Babylonian Captivity of the Church," 
LW 36:18 and 124). Melanchthon, however in the "Apology ofthe Augsburg Confession" (1530) clearly 
indicates three sacraments (Sect. XII, par. 4, BC 211). 
83 Grenz, Theology for the Community of God, 513-17 provides an excellent discussion of the concept of 
ordinance. 
84 Grenz, Theology for the Community of God, 514-15. 
85 See the fascinating treatment by Charles Edwin Jones, "Anti-Ordinance: A Proto-Pentecostal 
Phenomenon?" 
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traced in the following statements from The Babylonian Captivity of the Church. 

But our signs or sacraments, as well as those of the fathers, have attached to them 
a word of promise which requires faith, and they cannot be fulfilled by any other 
work. Hence they are signs or sacraments of justification, for they are sacraments 
of justifying faith and not of works. 
Thus it is not baptism that justifies or benefits anyone, but it is faith in that word 
of promise to which baptism is added. This faith justifies, and fulfils that which 
baptism signifies. 
For to constitute a sacrament there must be above all things else a word of divine 
promise, by which faith may be exercised. 86 

A sacrament, then, involves, first the promise of Scripture; second the outward sign; and 

finally the faith of the recipient. Sacrament, for Luther, is yet another predicate of the 

theology of the cross. The connection between the two is found in the notion of divine 

hiddenness. In a passage denying the sacramental nature of marriage, Luther clarifies this 

concept, discoursing on the idea of 'mystery' in Ephesians 5, translated in the Vulgate as 

'sacrament.' Paul uses the word differently than the Roman church does, Luther says. 

"[W]herever it occurs [in the Holy Scriptures] it denotes not the sign of a sacred thing, 

but the sacred, secret, hidden thing itself."87 

[S]acrament, or mystery, in Paul is that wisdom of the Spirit, hidden in a mystery, 
as he says in I Cor. 2[:7-8], which is Christ, who for this very reason is not known 
to the rulers of this world, wherefore they also crucified him .... Therefore, a 
sacrament is a mystery, or secret thing, which is set forth in words, but received 
by the faith of the heart.88 

The two signs Luther will allow are baptism and communion. And in these common 

things, water, bread, and wine, the God who has hidden himself from bare reason and 

immediate experience makes himself known. "We teach not that the body and blood of 

86 "The Babylonian Captivity of the Church" (1520), LW 36:65, 66 and 92. 
87 "The Babylonian Captivity of the Church" (1520), LW 36:93. 
88 "The Babylonian Captivity of the Church" (1520), LW 36:94; see also 36:32 where Luther claims that 
Christ is hidden under the "accidents" or visible dimensions of the sacrament. 
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Christ are visibly present in external things, but that they are hidden in the sacrament."89 

As Steven Paulson puts it, "God hides in order not to be found where humans want to 

find God. But God also hides in order to be found where God wills to be found."90 As 

opposed to the upward motif of worship expressed in ordinance as commitment, Luther's 

theology of sacrament captures the downward motif of the theology of cross. Thus, 

worship involves what Dennis Ngien has called a radical reversal. "Hidden in the cross, 

where God is revealed not as most powerful but most weak, is the condition of the 

possibility of worship."91 The human tendency is to delight in the power and the glory, 

but the cross reminds that worship begins where God has shown himself to be for us, that 

he has entered into our pain and deigns in Word and sacrament to be found by faith. 

One need not buy into Luther's entire theology of sacrament in order to enjoy his 

profound insights regarding the hiddenness and revelation of God in sacrament. It is well 

beyond the scope of this discussion to enter into issues of consubstantiation or 

paedobaptism.92 Suffice to say here that God is in some way both hidden and active in 

sacraments, and that these religious rites become sacraments and make their power real 

through faith in the preached Word that accompanies them. The sign remains mere bread, 

wine, or water without Word and faith. 

6.4.2 The Role of 'Sign' in Pentecostal Experience 

The connection between Luther's theology of sacrament and the miraculous 

trades on word play around the concept of 'sign' in Pentecostal experience. The essential 

89 "Against the Heavenly Prophets in the Matter of Images and Sacraments" (1525), LW 40:221. 
90 Paulsen. "Luther on the Hidden God," 366. 
91 Dennis Ngien, Gifted Response, 126. 
92 Graham Watts offers a fine discussion of believer's baptism within a framework of Luther's 
sacramentalism, the hiddenness of God. and the Spirit's work, even showing how it may be more consistent 
with Luther's thought (Watts, "Baptism and the Hiddenness of God.")! 
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role of signs was to confirm the correctness of the Pentecostal message and to give 

evidence of its continuity with the apostolic experience. In the first issue of The Apostolic 

Faith, William Seymour wrote concerning the role of signs. 

We that are the messengers of this precious atonement ought to preach all of it, 
justification, sanctification, healing, the baptism with the Holy Ghost, and signs 
following. "How shall we escape if we neglect so great salvation?" God is now 
confirming His word by granting signs and wonders to follow the preaching of the 
full gospel in Los Angeles.93 

In an article on the same page entitled "Tongues as a Sign," the argument proceeds to 

show how tongues in the Book of Acts provided evidence of Spirit baptism: "We have 

been running off with blessings and anointings with God's power, instead of tarrying 

until Bible evidence of Pentecost came."94 This restorationist appeal to signs among early 

Pentecostals is illustrated by Charles Parham, who, seeking apostolic evidence, claimed, 

"[T]he chief evidence if you get the same experience is, that they 'spake in tongues. "'95 

An argument can be made that there is currently a return to 'sign' talk as a better 

designation for tongues than 'initial evidence.' Frank Macchia suggests that 'sign' is a 

more appropriate term, citing voices as diverse as Michael Welker and Jack Hayford who 

prefer to avoid speaking of tongues as proof, whether as forensic evidence or 

scientifically empirical datum. 'Sign,' in contemporary usage, carries a sacramental sense 

of God being made dynamically present in experience.96 For early Pentecostals, though, 

signs were more evidential (as suggested above) and more prophetically indicative, than 

this sacramental view conveys. Allen Anderson rightly claims that Spirit baptism and the 

93 Seymour, "The Precious Atonement," AF 1 (September, 1906) 2. 
94 "Tongues as a Sign," AF 1 (September, 1906) 2. 
95 Parham, Selected Sermons of Charles F. Parham, Sarah E. Parham: Co-Founders of the Original 
Apostolic Faith Movement, (Baxter Springs, KS: Apostolic Faith Bible College, 1941), 66 and 70; cited in 
Archer, Pentecostal Hermeneutic, 108). 
96 Macchia. "Groans to Deep." Roger Stronstad. writing in 2008, speaks of tongues as "the attesting sign," 
the "supernatural sign of being baptized in the Holy Spirit" (Stronstad, "Charismatic Theology," 121-22). 
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accompanying tongues were primarily a sign indicating that the end times had arrived.97 

Steven Land says, "It was a sign to the whole church of the restoration of the 'early rain' 

of apostolic power and gifts being restored in a 'latter rain' for missionary activity."98 

But, as John Christopher Thomas and Kimberly Alexander show convincingly, 

early Pentecostals also saw manifestations of the Spirit as confirming signs. Citing Mark 

16, they expected the driving out of demons, the healing of the sick, and for some, even 

the handling of serpents as signs, indicators of the age to come.99 As such these 

miraculous proofs were foretastes of the coming kingdom, but, more importantly, they 

provided confirmation of the truthfulness of Pentecostal assertion. If the full gospel was 

preached by sanctified, Spirit-filled vessels, then faith would anticipate the confirming 

signs. In time, this became a matter of faith assertion where the empirical evidence was 

lacking in the moment. Carrie Judd Montgomery saw the sign as a confirmation of a 

work already done, and recommended that faith affirmation be made, for instance, of 

receiving one's healing: "I believe the sign of healing now follows or accompanies the 

laying on of hands in Thy Name." 100 Thus the sign became not only an empirical 

demonstrator of the kingdom, and a confirmation of the truth of the full gospel, but also 

an assertion of faith of something not yet fully visible. Understood in these ways, one can 

readily see how the sign nature of these gifts played into triumphalist assumptions of 

Pentecostal immediacy. They were at once restorationist in their claimed continuity with 

the apostolic age, and perfectionist as they anticipated the here-and-now fullness of the 

eschaton. 

97 Anderson, Introduction, 217. 
98 Land, Pentecostal Spirituality, 111. 
99 Thomas and Alexander, "And the Signs," 152-53. 
100 Montgomery, Triumphs of Faith 28 (May 1908) 99; cited in Thomas and Alexander, "And the Signs," 
155. 
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The notion of 'sign' underwent further development in two apparently divergent 

directions in the Latter Rain Movement of the late 1940s and early 1950s. A large-scale 

charismatic revival arose in those years through a preponderance of healing evangelists, 

Oral Roberts, W. V. Grant, A. A. Allen, and William Branham who were among the most 

popular. Historian David Edwin Harrell notes their admiration and imitation of D. L. 

Moody, Billy Sunday, and pre-eminently their contemporary, Billy Graham; but he 

indicates a fundamental difference: "theirs was a signs-gift-healing, a salvation-

deliverance, a Holy Ghost-miracle revival."101 Ministries such as those of William 

Branham and Hobart Freeman, for instance, were seen to be accredited by astounding 

signs and wonders, and their fame gave them increasingly large platforms for ministry. 102 

While this was not unheard of in the day of Maria Woodworth-Etter, or F. F. Bosworth, 

or even later, Aimee Semple MacPherson, Smith Wigglesworth and Charles Price (the 

last two of whom died within a few days of each other in 1947); the Latter Rain emphasis 

on a decisively new move of God and all the gifts of the Spirit, especially prophecy, 

made this revival different. 103 In particular, it seemed to take 'signs' out of the province 

of the multitude, and place special callings and anointings on the elite. 104 Leaders were 

not those appropriately educated, nor those in positions of authority, but those with the 

most impressive anointing. In the independent churches (and megachurches) of the 

charismatic movement this continues to form a significant dimension of the leadership 

narrative. 

101 Harrell, All Things Are Possible, 5-6. 
102 Harrell, All Things Are Possible, 28-29 and 76. 
103 Harrell, All Things Are Possible, 20. 
104 Branham's "small band of followers [by the end of World War II] believed he was a man of destiny" 
(Harrell, All Things Are Possible, 29; see also 27 and 37). Evangelists generally required some supernatural 
sign of accreditation. "The evidence of his anointing was different for each evangelist-a feeling in his 
hand, an audible voice speaking to him, a vision, the presence of an angelic helper, or some other 
miraculous circumstance," Harrell, All Things Are Possible, 86. 
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On the other hand, the Latter Rain movement also promoted the vision of an 

anointed community of latter day men and women anointed to evangelize the world and 

overcome sickness, disease, and demons. 105 They received the impartation of gifts 

through the laying on of hands, leading to increasingly radical offshoots such as the 

"Manifested Sons of God" and "Joel's Army," and in the 1980s, Earl Paulk's Kingdom 

Now, or dominion theology. 106 These were all expressions of the possibility that a group 

of 'overcomers' would receive 'redemptive bodies' that might even escape death, and 

bring about the kingdom here and now. Such a plan had an understandably limited shelf-

life, and the deaths of leaders such as Branham undercut their growth. But here was 

prophetic triumphalism at the extreme: a restoration that went beyond the apostolic age, 

and a perfectionism that rivalled the eschaton itself! These were all minority motifs 

through early Pentecostalism, but they had now returned with a vengeance to challenge 

institutionalised Pentecostalism. 107 

It was the Third Wave, exemplified by John Wimber's Association of Vineyard 

Churches, that most significantly democratized the notion of 'sign.' Rather than seeing 

sign as a vindicating or accrediting concept, or a matter of evidence or proof, signs and 

wonders acquired more fully the sense of proleptic markers of the kingdom. 108 Signs and 

wonders, according to Wimber and the early proponents of the Third Wave, were to be 

the normative experience of all believers, because all had been translated into the 

105 Riss, Latter Rain, 96. 
]()

6 Althouse Spirit in the Last Days, 58-59, see especially n. 141; see also Moriarty, New Charismatics, 74-
76, who takes up the matter into the 1960s and 1970s, and 92-95, 161-62 and 176--79 where he charts the 
~erfectionist claims of dominion theology, a kind of charismatic postmillennialism. 
07 Blumhofer, Assemblies of God, 2:54, 62. 

108 The first footnote in Wimber's Power Evangelism acknowledges his debt to George Eldon Ladd for 
whom the inaugurated eschatology of the kingdom represents the organizing principle of New Testament 
theology (Wimber Power Evangelism, 16, n. I, see 175). On Ladd, see (Moore, The Kingdom of Christ, 
31-32). 
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kingdom. This democratized Spirit-empowerment had been part of the original impulse 

of Azusa, it had been lost to some extent through the era of institutionalization, and while 

overshadowed by the emergence of divinely appointed superstars, was still advanced by 

the Latter Rain movement. 109 It received fresh impetus in the charismatic renewal with its 

emphasis on deploying one's spiritual gifts, but it is arguably demonstrable that Wimber 

has been the most prolific democratizer of signs and wonders. 110 

This latter notion of 'sign' proves to be more theologically fruitful than earlier 

constructs. Evidential signs are an end in themselves, and fail to offer further insight into 

the value or benefit of the sign. Whether forensic in the sense of providing proof that one 

has indeed been included in the eschatological community, or empirical in the sense of 

providing an objective datum of the Spirit's activity, such notions are hopelessly modem, 

and anachronistic to the first century context. Still more limited is the conception of sign 

that must be affirmed by faith. But sign as "'proleptic foretaste' of the kingdom," takes 

on the sacramental feature of mediating the divine presence, without insinuating a 

triumphalist restoration of immediacy with the apostolic age, or a perfectionist ideal of 

the overcomer who has achieved sufficient sanctity to be the master of 

the charism. 

6.4.3 Tongues as Sacramental Sign 

109 Poloma, "Charisma and Structure," 49-53. The General Council of the Assemblies of God passed 
resolutions in 1949 and 1999 condemning the perceived excesses of the Latter Rain Movement, including 
the impartation of spiritual gifts at the hands of leaders, Commission on Doctrinal Purity, "Endtime 
Revival." 
110 Books such as Dennis and Rita Bennet's The Holy Spirit and You were powerful introductions to gifts of 
the Spirit in the charismatic renewal. Wimber claimed, "[O]ur ministry style does not flow from the pre­
war (sic) model of the faith healers. We are a body ministry .... The ministry is for everyone," "Zip to 
3,000," 34. With the inception of Third Wave, Wimber popularized experimentation with gifts and the 
supernatural well beyond Pentecostal/Charismatic circles. "Most striking in his teaching was Wimber's 
'democratization' of healing. In the cases of most outstanding healing figures, their ministries were tied to 
them personally," Kydd. "Healing," 702; see also Kydd, Healing Through the Centuries, 54-55, for more 
on this element in Wimber's ministry. 
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The quintessential mark of twentieth century Pentecostalism has been 

glossolalia. 111 Yet Frank Macchia indicated in 1998 that tongues-speech had received 

little theological attention. 112 The situation has improved somewhat, and a few significant 

pieces have appeared that provide a basis for the reconsideration of glossolalia. I wish to 

propose an account of tongues, not as a sacrament, but sacramental. I mean by this that 

while glossolalia does not meet Luther's criteria for a sacrament, I will show that, as a 

sign, it possesses truly sacramental qualities. 

Macchia, pre-eminently, has explored the sacramental nature of tongues-speech. 

He cites Morton T. Kelsey, in his ground-breaking Tongue-Speaking, and Karl Rahner's 

affirmation of religious enthusiasm as proponents of tongues as an unmediated 

experience of the divine that bypasses intellect and institutionalized religion. 113 While 

Macchia adds a sacramental view of tongues alongside these ideas of immediacy, I wish 

to propose the notion of sacrament as mediated encounter as a replacement to these 

views. Macchia cuts through 'neo-scholastic Catholic' views of sacrament, appealing 

rather to Rahner and Edward Schillebeeckx and a theology of sacrament that focuses 

primarily on encounter with God. 114 Luther makes three requirements of a sacrament: 

biblical promise, humble sign, and active faith. I believe Luther's definition of sacrament, 

as a development of the Augustinian view, offers valuable insight to Pentecostal 

reflection on the meaning of tongues. 

111 Gerald Hovenden provides an overview of the New Testament concept of tongues as inspired speech 
within the context of the ancient world in Speaking in Tongues. 
112 Macchia, "Groans to Deep." 
113 Macchia, "Tongues as a Sign," 62. 
114 Macchia, "Tongues as a Sign," 62-63. Rahner proposes "the reality signified becomes present and is 
experienced through the visible sign in the process of signification .... Through sacramental signification, 
the eschatological presence of God is realized among believers." If so, Macchia suggests, might not 
tongues as signification mediate an encounter with the divine? 
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Tongues-speech certainly has the biblical imprimatur of a diverse and confusing 

array of varied data. 115 The Pentecostal experience undoubtedly involves biblical 

precedent, though one would be hard pressed to claim a biblical promise, or an ordinance 

of the Lord (Mark 16?) to accompany it. Neither does glossolalia carry a soteriological 

dimension in the way baptism or communion do. But the narrative accounts of divine 

encounter surrounding tongues in the Book of Acts, where it appears as a sign of Spirit 

baptism, and no less in 1 Corinthians 14, where Paul terms it "utter[ing] mysteries by the 

Spirit," clearly bear witness to the presence of God experienced through an otherwise 

common medium: the sign of linguistic expression. Beyond this there is a faith dimension 

to tongues-speech. One speaks in tongues believing that the Word and sign imply that 

something divine is afoot. Some sort of mystery, occurs in the transcendence of tongue-

speech. "We do not know what we ought to pray for, but the Spirit himself intercedes for 

us through wordless groans (Rom 8:26)."116 God is present, hidden in the humility of 

tongues. 

The term Macchia uses is theophany. 117 Bread and wine become, through Promise 

and faith, theophanic signs that transmit body and blood; and water corresponds to death, 

grave, and resurrection. The Day of Pentecost was marked by theophanies of a mighty 

rushing wind, and tongues of fire; and the Last Day promises blood, fire, and billows of 

smoke. The chief theophanic sign of Pentecost is tongues. Just as the Last Supper, and 

the Lord's baptism, were literal episodes that foreshadowed his passion, glossolalia was 

115 Ayers, "Can the Behavior of Tongues ... ?" 271-72. 
116 See Macchia, "Sighs Too Deep," 59-60, and notes 37 and 38 to substantiate a consensus among some 
scholars (Gunkel, Kasemann, and Stendahl) that the sighs or groans of Romans 8 refer to glossolalia. 
117 ''The kind of Pentecostal sacramental spirituality implied in tongues as initial sign arises from a theology 
that seems more 'theophanic' than incamational" (Macchia, ''Tongues as a Sign," 73 and "Groans Too 
Deep"). 
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present at Pentecost. But like the signs of bread, wine, and water, it, too, continues as 

theophanic sign. Glossolalia then represents a tangible sign of the eschatologia crucis. It 

represents the eschatological already and not yet which comes with signs and wonders 

displayed though the freedom of God. It also captures the mystery and awe of new life in 

the Spirit, disclosed in the existential encounter with Christ. 118 

But tongues also have a kenotic dimension, for the Spirit helps us with our 

weakness in these groans beyond utterance. Glossolalia is exceptionally well suited to be 

a mark of the pneumatologia crucis as well. In the description of human frailty to contain 

the divine, the sacramental nature of tongues is once more conveyed. 

The closer one draws to the divine mystery, the more urgent it becomes to express 
oneself and, concomitantly, the less able one is to find adequate expression. This 
is the crisis out of which tongues breaks forth. Any attempt rationally to 
communicate the experience ends it, for to reflect upon and rationally 
communicate an experience is to distance oneself from it already. Tongues is a 
way of expressing the ex~erience without ending it. The experience and the 
expression become one. 1 9 

Tongues is transrational prayer. These mysteries spoken by the Spirit transcend the 

natural cognitive process of communication ("For if I pray in a tongue, my spirit prays, 

but my mind is unfruitful (1 Cor 14: 14)."120 But the context of Romans 8 provides more 

profound resonances with our own weakness, and the groaning of creation itself. Once 

more, glossolalia finds itself in dialogue with the theology of the cross. For in the cross, 

the believer is not only invited into solidarity with the suffering of Christ, but with the 

suffering of the surrounding world. Charles Cousar captures this movingly: 

118 Macchia, "Tongues of Pentecost," 11; "Groans Too Deep." 
119 Macchia, "Sighs Too Deep," 62. 
120 See Randy Holm's discussion of Abraham Heschel's examination of Kavanah prayer as a kind of post­
language: and Martin Buber's interest in the relation between spirit and language, ''Tongues and a 
Postmodern Generation." 
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Even in their prayers, which might seem to offer moments of escape, the Spirit 
provokes an intercessory litany of groaning, joining the Christian's voices with 
the moans of the terminally ill who long for death, with the angry raging of the 
oppressed who seek freedom, with the whispers of the hopeless who have no 
strength left to cry. 121 

Tongues, then, becomes the unifying sign of the suffering, and the reminder that there is 

an eschatological end of anguish in which we already participate. 

It is this dialectic of the eschatological and pneumatological in the glossolalia that 

provides it with a revolutionary edge as power critique. Philosopher James K. A. Smith, 

contemplating tongues through the lens of speech-act theory, conceives of speaking in 

tongues as an act of resistance. Philosophically, he sees it as a 'limit-case' on the margins 

of language, but more salient to the present discussion, Smith imagines tongues as a kind 

of politically subversive language in critique of power-structures that dominate the 

oppressed. 122 Against the dissolution of the particularity of the colonized into the 

normativity of the oppressors' culture; tongues becomes a means of hallowing ethnicity, 

and multilinguality and multiculturalism as part of God's plan for the liberation of the 

dominated. 123 Much has been written about Pentecostalism as a movement of the 

disenfranchised both in North America and in the world. 124 This is in keeping with the 

kenotic movement of the Spirit, but also with the eschatological hope he brings. In this 

context speaking in tongues expresses itself as sacramental sign of the nexus between 

121 Cousar, A Theology of the Cross, 173. Cousar notes that whether glossolalia is in view here or not, is 
irrelevant to his point. 
122 Smith, Thinking in Tongues, 147. He calls it "a discourse that is symbolic of a deeper and broader desire 
to resist and call into question the existing economic and political structures" (Smith, Thinking in Tongues, 
149). 
123 Solivan, Spirit, Pathos and Liberation, 115-16. Perhaps with Paul's mention in I Corinthians 14:21 of 
Isaiah 28 and the lips of Assyrian invaders coming to conquer Israel, he also thinks of tongues as a sign of 
judgment on Israelite oppressors, and not only a sign of liberation of the oppressed. 
124 A short bibliography would include Anderson, Vision of the Disinherited; Soli van, Spirit, Pathos, and 
Liberation; Martin, Tongues of Fire; Martin, The World Their Parish; Miller and Yamamori, Global 
Pentecostalism; and for a contemplation of the political theology of Pentecostalism, Yong, In the Days of 
Caesar. 
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both cross and eschaton, that is, the sign of Spirit baptism. 

6.4.4 Healing as Sacramental Sign 

Perhaps healing provides a more incisive test case for the transposing supernatural 

intervention from the historical model of Pentecostal triumphalism to a paradigm rooted 

in the theologia crucis. While the Pentecostal rationale for tongues, both as initial 

evidence, and as gift leaned primarily on restorationist assumptions, the practice, if not 

the theology of healing has drawn more on perfectionist motifs in the Pentecostal 

heritage. Yet, in a manner similar to that applied to glossolalia, I will propose a view of 

healing that sees it, too, as sacramental sign. 

For Pentecostals, healing came as a form of divine immediacy made possible by 

the Pentecostal experience. A typical article by Assemblies of God charter memberS. A. 

Jamieson appearing in the June 1923 Pentecostal Testimony claimed, "Many sick ones 

are not healed because they fail God in not complying with the conditions as laid down in 

God's word. Please notice the following requisite to obtain Divine healing." He then 

listed the standard litany of texts and imperatives: receive the prayer of faith, believe that 

healing is in the atonement; believe God gives the supplicant what is asked; stand firm 

against the Enemy and look to Jesus, not symptoms; confess all known sin; and pursue 

union with Christ. "If the above directions are followed Jesus will make himself manifest 

by healing them," Jamieson concludes rather bluntly. 125 The matter, for early 

Pentecostals, was quite simple. Under the proper conditions, and of course with 'faith, 

nothing doubting (James 1:6, KJV),' healing was assured. 

The failure of healing, at least for the purist, could mean only one thing ... 

human failure. Pentecostals anticipated that properly Spirit-filled believers would 

125 "Divine Healing," PT 4 (June 1923) 6. 
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entertain such an intimacy with God that literally "nothing" was impossible. This kind of 

confident assertion betrays the triumphalism of early Pentecostal spirituality. Breaking it 

down to its constituent parts, such a notion of divine healing assumes a number of things. 

First it asserts human certainty regarding the will and purposes of God. Beyond this, it 

depends on two kinds of perfection: a perfectly unshakeable faith; and a perfectly full 

confession of sin, perhaps even within the entire community of faith. But the height of its 

hubris is the kind of human agency it posits that renders it impossible for God to act 

otherwise than to comply with the request. The theology of the cross calls this sort of 

pride into question. It raises serious objections about the possibility of human faith of 

such quality that it must obtain its object. Finally, it asserts, to the contrary of this full 

renunciation of sin, that believers at their spiritually passionate best, and at their defeated 

and overwhelmed worst are never anything more or less than simul justus et peccator. 

Perhaps the most accurate summary of the human posture for healing is "Lord, I believe, 

help my unbelief' (Mark 9:24, NKJV). 

While the above description of divine healing is appropriate for early 

Pentecostals, it would be inaccurate to suggest that contemporary Pentecostalism retains 

the same ethos, at least in its denominational incarnation. This is the preserve of 

independent Pentecostal churches, and some of the more extreme charismatic churches in 

the word of faith movement. Joyce Meyer is a good case in point. She outlines a typical 

approach to the matter in Be Healed in Jesus' Name. Most charismatic approaches to 

healing have moderated the moral perfectionism of early Pentecostals, but still hold to the 

necessity of perfected faith. "Many people believe God is able to heal them but aren't 
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sure he will heal them." 126 One might find such attitudes within the popular spirituality 

of Pentecostal congregations, or at special events, such as Camp Meetings or services 

with a healing evangelist, but this paradigm for healing runs counter to the official 

statements of Pentecostal denominationalism, which tend to retain a sense of mystery 

regarding healing, without any theological infrastructure to support it. 127 Denominations 

like the Assemblies of God and the Pentecostal Assemblies of Canada have managed to 

institutionalize their success by distancing themselves from the more extreme forms of 

the charismatic movement, and to some extent from the roots that have nourished their 

triumph. 

Wimber moved meaningfully toward abandoning a triumphalist idea of the 

supernatural in three specific ways. 128 First, his emphasis on the already/not yet 

dimension of eschatological anticipation, freed his model of supernatural intervention 

from overly restorationist presuppositions. 129 Second, he explicitly acknowledged that the 

1 ~6 Meyer, Be Healed, 1 and 35-37. An excellent example of the earlier influence of the healing revival of 
the 1950s upon contemporary charismatics is found in T. L. Osborn, Healing the Sick. For a thorough 
overview, see McConnell, A Different Gospel. The neocharismatic view of healing would represent a broad 
spectrum from John Wimber' s less emphatic obsession with the absoluteness of human faith (Wimber, 
Power Healing, 147-66), to Billy Joe Daugherty, deceased pastor of Victory Christian Center, a 
charismatic megachurch founded in 1981 in Tulsa OK, who claimed, "Sickness is an invasion of an outlaw 
force seeking to rob you of your health. The knowledge of your covenant rights and privileges for being 
whole will enable you to stop the destruction of sickness and the power of God will heal you" (Daugherty, 
You Can Be Healed, 9-10). The church's statement after his passing affirmed that Daugherty had 
"experienced his ultimate healing by entering into the presence of God;" "Pastor Billy Joe Daugherty." See 
also Gaines, "Billy Joe Daugherty dies at 57." 
127The Assemblies of God, "Divine Healing: An Integral Part of the Gospel" (1974) and The Pentecostal 
Assemblies of Canada, "Miracles and Healings" (2007). 
128 Don Carson points out, however, that "[Wimber' s] framework is just not large enough. He tries to 
establish a theology of healing and power encounter without a theology of suffering; he has a theology of 
victory without an adequate theology of the cross; he has a theology of life without a proper reflection on 
the place of death. He sees the triumph of the kingdom when sickness is overthrown, and cannot see the 
triumph of the kingdom when people are transformed in the midst of sickness. He discusses God's power, 
but rarely wrestles with God's predilection for displaying his power in the context of continuing weakness" 
(Carson, How Long, 0 Lord?, 124). 
129 Wimber, Power Healing, 36-37 and 157. 
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miraculous was not tied to his personal 'power to be good.' 13° Finally, the clear 

acknowledgement of the outright failure of healing prayer, and acknowledgement of its 

sporadic success remove the pressure of performance. These last two points undercut the 

. f ~ . . 131 assertiOn o pertectiOmsm. 

Yet back at Azusa Street, particularly if interpreted as the heart rather than the 

infancy of Pentecostalism, triumphalist perfectionism is not so easily done away. William 

Seymour, speaking out of his Holiness background was able to say, "Not only is the 

atonement for the sanctification of our souls, but for the sanctification of our bodies from 

inherited disease." 132 Just as the sin issue was dealt with at the cross, not just the penalty 

but the power and presence of sin, so the matter of sickness could be entirely dispensed 

with. The sound of such pronouncements reverberates through all of Pentecostalism in its 

various permutations, and raises questions that must be addressed. 

In her award-winning work on Pentecostal Healing, Kimberly Alexander suggests 

that healing models differed between Holiness Pentecostals and the Finished Work 

Pentecostals. 133 She proposes a disjunction between Wesleyan and Reformed 

soteriologies. The Wesleyan view involved a relational soteriology motivated by love 

resulting in a recapitulation view of salvation. The Reformed perspective was primarily 

130 Wimber, Power Evangelism, 25-26. See also Charles H. Kraft's comments in "Five Years Later," where 
he traced a paradigm shift between his initial reluctance to pray for healing because "maybe I ... was 'too 
sinful for God to use me in this way" to the place where he acknowledged that honours our "weak 
attempts" in spit even of scepticism and fear (Kraft, "Five Years Later," 117, 121). 
131 Wimber tells the story of failed prayer in the case of his friend and British evangelical leader David 
Watson (Wimber, Power Healing, 147-49), and explains that he continues to pray for healing in spite of 
failure, 179-80. Wimber suggests the standard hindrances to healing (unconfessed sin, unbelief, etc.), but 
he also acknowledges that people who persist in prayer may not be healed (Wimber, Power Healing, 149-
52). 
132 Seymour, "The Precious Atonement," AF 1 (September. 1906) 2. 
133 Alexander sees the origin of Finished Work theology in the ministry of Carrie Judd Montgomery 
(Alexander, Pentecostal Healing, 45-46 and 151). Jacobsen finds its sources in the work of E. W. Kenyon, 
whose writings prove to be foundational to the Word of Faith wing of the Pentecostal/Charismatic 
movement (Jacobsen, Thinking in the Spirit, see note 42, 380-81; and note 47, 397-98). See also Simmons, 
E. W. Ken.von. 292-93 and 312; and Lie, E. W. Kenyon, 117-18. 
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juridical, motivated by justice, and promoting a forensic view of salvation. Interestingly 

though, Alexander sees the essential deviation between the two as arising within the 

Holiness movement itself, and Phoebe Palmer's 'altar theology' where sanctification was 

to be received by faith and acted upon as though it had been received. This 'shorter way' 

short-circuited Wesleyan notions of assurance, and the emotive, relational dynamic of 

sanctification. 134 Carrie Judd Montgomery translated this notion of healing into the 

Pentecostal movement, and in so doing, along with Palmer, and against Wesley, pushed 

the paradigm of sanctification, and divine health as entry experiences to the Christian life, 

rather than goals toward which one lived. 135 Healing, then, like holiness, was simply 

appropriated by faith. 

Healing on this view was Christological, obtained once and for a11 'by his stripes' 

and imparted by Christ's life in the believer through the Holy Spirit. It was a promise to 

be claimed. 136 As Durham had suggested about reckoning oneself dead to sin, one might 

also reckon oneself healed from sickness. In her analysis of early Pentecostal literature, 

Alexander found remarkable parallels to practices of the 'faith movement,' such as 

'acting one's faith;' not talking about symptoms or pains; commanding or rebuking 

intransigent illnesses; and claiming one's healing in the name of Jesus, and testifying of 

it. Similar prescriptions were given by Palmer to those seeking sanctification. As 

Finished Work salvation, offered in Reformed categories, was primarily forensic, so was 

healing. Finished work theology was primarily present appropriation of a work that was 

completed on the cross, and thus intrinsically involved a backward looking dynamic. 137 

134 Alexander, Pentecostal Healing, 47. 
BS S d" . . h 1 - ee tscusston m c apter . 
136 Alexander, Pentecostal Healing, 154-8. 
137 Alexander, Pentecostal Healing, 209-15. 
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A more relational, growth-oriented paradigm was implicit among Holiness 

Pentecostals. Just as one maintained one's sanctification by a continuing growth of faith, 

similarly, healing came by recurring faith encounters with God. Wesleyan perfection in 

spirit, soul, and body was to be understood as a continual drawing by the Spirit into the 

coming kingdom. Grace, now, rather than being a judicial attitude of favour, was to be 

seen as the power of God liberating his children to increasing, deepening freedom. The 

life of the believer is an upward journey into the heavenlies, and into the eschaton. It is to 

be an active, seeking engagement with God. Thus prayer for healing; seeking God at the 

altar; and 'praying through,' that is praying beyond whatever barriers may be hindering 

the relationship between the believer and God; all these were seen as part of a 

transformative relational process. Alexander considers that Wesleyan-Pentecostals 

eschewed the immediacy of Palmer's altar theology, returning to Wesley's original vision 

of "crisis-process, at least where healing is involved." The Holiness-Pentecostal model of 

healing, then, was a forward-looking paradigm that fundamentally sought healing as a 

proleptic experience of the resurrection. 138 

While Alexander's breadth of research is impressive, two factors raise questions 

about a strict application of her two models. First, while there are clear connections 

between the Finished Work theology and a Reformed concept of forensic righteousness, 

there can be little doubt that the Finished Work doctrine that created division in early 

Pentecostalism reflected the extreme perfectionist bent in Durham's thought that was 

clearly out of line with Reformed theology, and a remnant of Holiness theology, whether 

Wesleyan or Higher Life. Durham was convinced that the sin nature was eradicated at the 

moment of conversion. In fact, Thomas Farkas called his position "single-work 

138 Alexander, Pentecostal Healing, 198-209. 
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perfectionism."139 The abiding value of Durham's work, according to Macchia, is the 

provision of a link between Spirit baptism as an inner work, and an external forensic 

righteousness through the person and work of Christ. 140 But the perfectionist heritage, 

though significantly moderated, remains, even in the Finished Work denominations. 141 

Whether ideas of 'forensic healing' as Alexander charges them to the Finished 

Work teachers derive from Reformed soteriology is not immediately clear. Durham also 

came under the influence of E. W. Kenyon in the formative years of the Finished Work 

paradigm. 142 Scholarly discussion of Kenyon has been limited, but centers around the 

blending of esoteric (New Thought, Christian Science, etc.) and Higher Life influences. 

D. R. McConnell's early work cast Kenyon as a propagator of clearly metaphysical 

ideas. 143 Geir Lie challenged McConnell, asserting that while there may have been such 

influences, Kenyon was a Higher Life Baptist, more dependent on Moody, Gordon, 

Simpson, and Cullis.144 Dale Simmons places Kenyon in a mediating position, 

evangelicalizing New Thought concepts and holding to a basic Higher Life framework. 145 

The fact of Kenyon's influence on early Pentecostals, Latter Rain healing revivalists and 

the charismatic Word of Faith movement is unquestioned, though the extent and direct 

influences are still matters of debate, but it appears that many of the attitudes that 

139 Thomas George Farkas, William Durham and the Sanctification Controversy in Early American 
Pentecostalism 1906-1916, (unpublished dissertation, Southern Baptist Theological Seminary, Louisville, 
1993), 21; cited in Macchia, "Baptized in the Spirit: Towards a Global Theology of Spirit Baptism," 6. See 
also Fudge, Christianity Without a Cross, 256-66. 
140 Macchia, "Baptized in the Spirit: Towards a Global Theology of Spirit Baptism," 7. 
141 Though Macchia is correct in claiming that none of Durham's followers taught a similar 'single-work 
!Zrfectionism,' Macchia. "Baptized in the Spirit: Towards a Global Theology of Spirit Baptism," 7. 

42 While Alexander sees the origin of Finished Work theology in the ministry of Carrie Judd Montgomery 
Pentecostal Healing, 45-46, 151; Jacobsen finds its sources in the work of E. W. Kenyon, whose writings 
prove to be foundational to the Word of Faith wing of the PentecostalJCharismatic movement (Kenyon, 
Thinking in the Spirit, see note 42, 380-81; and note 47, 397-98). See also Simmons, E. W. Kenyon, 292-
93,312: and Lie, E. W. Kenvon. 117-18. 
143 D. R. McConnell, A Different Gospel, 24-26, 42-51. 
144 Lie, E. W Kenvon, 153. 
145 Simmons, E. W. Kenyon. 
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Alexander laid at the feet of Finished Work find parallels in Kenyon as well as Palmer's 

followers. Lie suggests there is "a surprising degree of doctrinal correspondence" 

between esoteric philosophy and the Higher Life movement. These observations at least 

mitigate Alexander's charges against the allegedly Reformed nature of Finished Work 

Pentecostalism. 

Secondly, while, Alexander asserts that her Wesleyan-Pentecostal sources 

indicate that failure in healing was perceived within the freedom of a sovereign God, this 

does not appear to reflect the general consensus of the divine healing movement before 

1900. Heather D. Curtis multiplies examples from Dr. Charles Cullis, R. Kelso Carter, 

Robert Livingston Stanton, Carrie Judd Montgomery, and A. B. Simpson to the effect 

that the fault for not appropriating healing is human. "Many of the leading advocates of 

divine healing asserted that failure to receive healing was in some measure a result of 

insufficient trust in God's promises." 146 She demonstrates how Montgomery applied 

Palmer's altar theology, but parallels to claiming one's healing, acting faith, and refusing 

to pray further also occur in other Palmer disciples including Cullis, Elizabeth Baxter, 

and A. B. Simpson, who became a life-long associate of Montgomery's. 147 The 

characteristics of perfectionist healing among Finished Work proponents appear to have 

been widespread among late nineteenth century faith healers, most of whom were 

Wesleyans. 

It is possible, as Alexander argues, that Holiness-Pentecostals who adhered to a 

perfectionist notion of sanctification, held a kinder, gentler concept of human limitation 

in divine healing. It may still be demonstrable that "though healing was expected and 

146 Curtis, Faith in the Great Phvsician, 87-94, quotation. 89. 
147 Curtis, Faith in the Great Ph:vsician, 90, 92-93 and 94 
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anticipated, instances when healing did not occur were not necessarily viewed as defeat 

or as a failure of faith." 148 It is clear, however, that the majority of Pentecostalism 

followed the Finished Work theology, and while mellowing from Durham on the matter 

of entire sanctification, continued to advocate perfectionist motifs as it touched healing. 

The forgoing discussion raises the question of healing as sacramental sign. What I 

find compelling in Alexander's discussion of Wesleyan and Finished Work theologies of 

healing is the basic perspective she suggests as driving each. Alexander sees the 

Wesleyan view as essentially forward-looking, drawing from the eschatological horizon, 

while she perceives the Finished Work viewpoint as fundamentally backward-looking, 

reaching back to the cross. She wishes to assert the basically relational nature of 

Wesleyan theology against a static, and forensic Reformed paradigm, thus she sees the 

Spirit as the living link between the eschaton and Christ's Finished Work as a colder, 

more stagnant model for relational theologizing. On this view, the Pentecostal Holiness 

perspective provides an adequate posture for formulating a truly trinitarian theology. 149 I 

have proposed the opposite in this dissertation. It is the dynamic of the pneumatologia 

crucis emanating from the crucifixion of the Resurrected One mediated through 

Pentecost that animates an experiential encounter with Christ in us by faith. And it is the 

eschatology of the cross, equally mediated through Pentecost, which portrays the 

Resurrection of the Crucified as the dynamic of the eschatological already and not yet. To 

speak of forensic notions of righteousness as though they exhausted Luther's concept of 

justification is to limit perspective to half the story. Philip Watson, for instance, 

concluded that the Christus Victor metaphor was the most characteristic one which 

148 Alexander, Pentecostal Healing, 208. 
149 Alexander, Pentecostal Healing, 230-32. Alexander reminds her readers that Clark Pinnock had warned 
Pentecostals of defaulting to an excessively Reformed non-relationality. 
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Luther used to describe the work of Christ. Luther typically pictured Christ in mortal 

combat against sin, death, the devil, the Law, and the Wrath of God (these last two, 

Luther saw as aspects of God's alien work). 150 This is the victory we share in today, 

though we still relate to it through the Crucified Christ, in a world of brokenness, sorrow, 

and pain. As I have asserted, the nexus of these two dynamics in Spirit baptism forms the 

environment of sacramental expectation. 

Anointing with oil exists as a sacrament in both the Roman Catholic and 

Orthodox tradition. The Roman Catholic sacrament of extreme unction has as its goal to 

arouse within the recipient an awareness in the passage to death that Christ is Lord over 

sickness and death. 151 In Orthodoxy, the sacrament of healing has as its goal the healing 

of spirit and body. 152 Luther denies that anointing with oil can be considered a sacrament 

for the promise is not dominical, and chastises the Roman church for denying its healing 

value. 153 But inasmuch as he had issues with the epistle of James, questioned its 

apostolicity and placed it at the end of his Bible, he did not reject James' wisdom on 

anointing with oil. "If unction were practiced in accordance with the gospel, Mark 6[: 13] 

and James 5[:14], I would let it pass."154 

Therefore I take it that this unction is the same as that practiced by the apostles, of 
whom it is written in Mark 6[: 13]: "They anointed with oil many that were sick 
and healed them." It was a rite of the early church, by which they worked 

150 Watson, Let God Be God. 116-25, especially 116-18. For wrath and the terror Law produces as aspects 
of God's alien work, see Althaus, Theology of Luther, 171-73. 
151 "It is the sign of the conquest of death. It seeks not to palliate, to lull, to console, but to reveal, in the 
light of the gospel, the meaning of sickness, and to consecrate it as sign," Talley, "Sacrament or Charism?" 
526. Regarding charismatic healing, "it is God's sovereign power that is revealed in such phenomena, and 
not the unvarying content of his will for man. For most of us most of the time, it is the will of God that we 
should so live with ambiguity as to allow ourselves to trust in him and keep all options open to the power of 
his love," 527. 
152 Harakas, "Sacrament of Healing," 83. 
153 "Babylonian Captivity of the Church" (1520), LW 36:117-20. "[N]o apostle has the right on his own 
authority to institute a sacrament, that is, to give a divine promise with a sign attached. For this belongs to 
Christ alone," 118. 
154 "Confession Concerning Christ's Supper" (1528), LW 37:370. 
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miracles on the sick, and which has long since ceased .... There is no doubt at all 
that, even if today such a prayer were made over a sick man, that is, made in full 
faith by older, graver, and saintly men, as many as we wished would be healed. 
For what could not faith do? 155 

One cannot fault Luther for lacking either boldness to believe for the miraculous; or the 

meekness to acknowledge no corner on full faith. 

Luther also anticipated healing through another ancient practice of the church, the 

laying on of hands. Asked by a pastor how to visit a person whom Luther appraised as 

"melancholy" to the point of "madness," Luther claims that this is "an affliction that 

comes from the devil," and "must be counteracted by the power of Christ and with the 

prayer of faith." He recommends that the pastor go with a deacon and "two or three good 

men." He urges his confidence in his ministerial authority, and encourages the pastor to 

lay hands upon the man, and greet him with peace. Then he is to recite the Creed and the 

Lord's prayer, and then to pray after a form he gives him, including 

we unworthy sinners, relying on these thy words and commands, pray for thy 
mercy with such faith as we can muster. Graciously deign to free this man from 
all evil, and put to nought the work that Satan has done in him, to the honor of thy 
name and the strengthening of the faith of believers. 156 

The pastor is then to leave, but not before laying hands again and pronouncing, "These 

signs shall follow them that believe; they shall lay hands on the sick, and they shall 

recover." He recommends this be done on three successive days, and that "meanwhile 

prayers be said from the chancel of the church, publicly, until God hears." 157 Once more, 

Luther exemplifies the theology of the cross, combining holy boldness with holy 

meekness. Lest one should imagine Luther speaks without benefit of experience or 

155 ''The Babylonian Captivity of the Church" (1520), LW 36:121. 
156 "To Severin Schulze. June 1, 1545," LSC:52. 
157 "To Severin Schulze. June I, 1545," LSC:52. 
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success, he mentions to this beleaguered pastor the episode of a cabinetmaker he dealt 

with who was similarly afflicted and who was cured "by prayer in Christ's name."158 

As Luther experiences healing and deliverance, he is conscious of what I have 

termed pneumatologia crucis, the utter emptying of self (unworthy sinners, such faith as 

we can muster), and the hope of the eschatologia crucis, the crucified Christ's 

resurrection power to vanquish the works of Satan and sickness. While such rites cannot 

be termed sacraments, they combine God's Word of promise with a humble physical sign 

(oil and hands), and call for faith to invoke God's presence. In this way, I call them 

sacramental signs, since, like baptism and eucharist, they incorporate the backward- and 

forward-looking dimensions of Christian reality. Something holy and transcendent takes 

place in moments where such prayers are offered, and particularly when they are met 

with that eschatological in-breaking of power that provides actual, demonstrable healing. 

But when they are not, when healing does not occur, they become tangible reminders that 

God is hidden here, too, in suffering and the cross. Suffering is not to be embraced in 

some fatalist resignation. It is to be resisted, reproved, and rebuked in prayer. But like all 

God's alien works, it still has a purpose, and it may not always be so quickly 

dispatched. 159 

Those who see healing as larger than physical, those who acknowledge the nexus 

of the pneumatology and eschatology of the cross, may discern God's sacramental 

presence even when the outward manifestation does not occur. For these people, what 

Talley says of the Roman Catholic sacrament may be true. "Situating me between the life 

158 "To Severin Schulze, June I. 1545," LSC:52. 
159 "The cross reveals that the senseless suffering of this sorry existence has a point in God and that this 
point is penultimate-God's first alien work clears the way in us for God's proper work of salvation" 
(Wengert, '"Peace, Peace ... Cross, Cross,"' 200). 
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I have lived and the life I am for, sickness is liminal in an unusually personal and bodily 

way. And it is just that liminality which calls forth the sacrament of anointing for the 

illumination of its ambiguity and the articulation of the transition it marks and 

demands."160 In this way healing prayer serves as a sacred reminder of the already/not yet 

dialectic in which we are caught. And the touch of loving hands and empathetic hearts, as 

we wait, imparts its own healing. 

6.4.5 Tongues and Healing as Tokens of Embodied Spirituality 

I have proposed that tongues-speech and healing are sacramental signs of the 

kingdom of God and I believe that it is precisely here that the genius of Pentecostalism 

lies. Steven Land has asserted the potential of Pentecostalism to properly integrate 

orthodoxy, orthopraxy, and orthopathy into a productive whole; and that Pentecostalism 

is most motivated to this integration in light of the coming kingdom. 161 I concur most 

heartily, and suggest that Pentecostal experiences (tongues, healing, charismata, 

generally) are models of this integration. At their best, they integrate these three modes of 

being with Scripture-informed and -bounded experiences that result in Spirit-led actions, 

and they do this in ways that anticipate and indeed depend on the active in-breaking of 

the divine. As sacramental signs, they are expressions of the spirituality of embodiment 

that is central to Pentecostalism. 

James K. A. Smith points to the distinction between Reformed spirituality as he 

has come to experience it and the embodied spirituality of Pentecostalism. "Reformed 

worship so often treats human beings as if we're brains-on-a-stick. All week long we talk 

about how good creation is, how good embodiment is. But then we have habits of 

160 Talley, "Sacrament or Charism?" 526. 
161 Land, Pentecostal Spirituality, 41-44. 
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worship that merely deposit great ideas in our heads, making us rather cerebral 

disciples."162 Smith does not see the two as mutually exclusive spiritualities, but suggests 

that Pentecostal spirituality embodies an expectation of the sovereignty of God in its 

spontaneity of expression and openness to the possibility of divine surprises ... not 

unlike the Calvinist, Jonathan Edwards, who gave A Faithful Narrative of the Surprising 

Work of God in Northampton. 

The sign dimension of these 'sacramental signs,' the hands laid, the oil anointed, 

the tongues spoken; these all point to the embodied nature of Pentecostal experience and 

thus Pentecostal theology. Embodiment may well be another distinguishing mark of 

Pentecostalism. 163 Hollenweger hints at this when he speaks of the "body/mind 

relationship which is informed by experiences of correspondence between body and 

mind."164 Indeed Smith calls Pentecostalism a distinctly embodied practice of 

Christianity. Smith sets the incarnational realities of Pentecostal spirituality against the 

sterility of Enlightenment rationalism, and its suspicion of other modes of knowing. 165 

The postmodern posture of this embodied spirituality places a Pentecostalism shorn of its 

triumphalist metanarrative in a most favourable position for addressing the culture. The 

drift from 'Evidence-That-Demands-a-Verdict Evangelicalism' to a more pentecostalized 

form is perhaps as much a function of the postmodern cultural shift as it is a consequence 

of the proximity of Pentecostalism and Evangelicalism. 

Very few aspects of Pentecostal spirituality escape this dimension of embodiment, 

which in turn is accounted for by the literalness of the early Pentecostal hermeneutic. 

162 Smith, ''Teaching a Calvinist to Dance," 44. 
163 Note for instance the lists of distinguishing factors provided by Hollenweger ("Pentecostals and the 
Charismatic Movement," 551-52) and Spittler ("Spirituality. 1097-99). 
164 Hollenweger, "Pentecostals and the Charismatic Movement," 552. 
165 Smith Thinking in Tongues, 59-60. 
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These saints took so seriously the corporeal return of Christ to the earth that they 

imagined the Latter Rain outpouring they received and its bodily manifestation, 

xenolalia, would empower them to embody the gospel of material signs and wonders 

around the world. The residue of this spirituality is found in the demonstrative dimension 

of Pentecostal worship, and its continued practice of sacramental signs. The physicality 

of prophetic speech, the laying on of hands, the anointing with oil all reveal a 

consecration of materiality, or embodiment unknown in neo-Platonic thought or 

Gnosticism, and to some extent shunned in modernist, rationalist Evangelicalism. As 

Smith notes, "[T]here is a sacramentality of pentecostal worship that sees the material as 

a good and necessary mediator of the Spirit's work and presence."166 The removal, then, 

of triumphalism from Pentecostal spirituality will allow it to incarnate an anticipation 

appropriate to the theology of the cross, and to reinterpret its embodied nature 

consistently with it. Furthermore, it will make sense of its premillennial expectation as 

more than 'Left-Behind triumphalism' but a motive to embody the justice of the coming 

kingdom in the here-and-now. 

Much has been said by those who wish to posit Pentecostalism as some kind of 

tertium quid, neither Fundamentalist nor Evangelical, neither Catholic nor Protestant-a 

theology of the Third Article. The fear, of course, is that Pentecostals have given in too 

much to the Enlightenment rationalism that has coloured both evangelical and liberal 

forms of Christianity; that they have begun to institutionalize the Spirit in ways that 

sacramental traditions have institutionalized their worship. 167 The accusation might be 

166 Smith, Thinking in Tongues, 81-2. 
167 James K. A. Smith sees the legacy of the Cartesian cogito in the Enlightenment "valorization of thinking 
as the core of human identity and a devaluation of embodiment as a source of deception and distress" 
(Smith, Thinking in the Spirit, 54). 
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levelled against the view suggested here of sacramental signs of the kingdom. One must 

acknowledge the genuine concern for true Pentecostal spirituality in the bulk of 

denominational Pentecostal churches. An easy answer is to claim that Pentecostalism has 

been evangelicalized. I am not sure that the problem is so forthright. I suggest, instead, 

that the triumphalism of Pentecostal expectation has brought Pentecostals to this place. 

The failure of heightened expectation to produce experiences that live up to the promise 

has debilitated both proper faith, and experience. And while I do not deny that 

Pentecostalism shorn of its anticipation of kingdom manifestation looks as much like the 

broader evangelical paradigm as any other variety of Evangelicalism, I do not imagine 

the solution is in a historical revisionism which de-evangelicalizes Pentecostalism, or the 

imposition of postmodem hermeneutics on early Pentecostals, as though this distances 

them from their evangelical roots. 

I believe the way forward is a revisioning of the future. The notion of embodied 

spirituality as suggested by Smith is a good start, and may be a way that Pentecostals can 

bring more than the relish to the theological banquet. 168 But without the corrective of the 

theology of the cross, embodiment risks repeating the folly of Pentecostal triumphalism. 

Tongues-speech without the theology of the cross becomes a badge of superiority, but 

with a kenotic resonance it becomes a "broken language for a broken body until 

perfection comes." 169 The promise of healing without the theology of the cross becomes 

the cry of victory for those who are healed: prevailing prayer, overcoming faith, 

victorious vindication. But for those who are not healed it can only give way to tears of 

disappointment and despair. The theologia crucis reminds believers of the inescapable 

168 Cross, "The Rich Feast of Theology." 
169 Spittler, "Glossolalia," 441. 
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limitations of fallen life, and the reality that there is much of the kingdom that is not yet. 

And it reminds us that the Hidden God meets us where we least expect him, even in the 

place of suffering, despair, and sin. Pentecostalism must ever come face up with the 

mystery of our existence in the dialectic of Spirit-filled life in a broken world. 

6.5 Conclusion 

This chapter takes two components that derive genuinely from Luther's theology 

of the cross, and applies them to some major issues in Pentecostal spirituality. The 

pneumatologia crucis and eschatologia crucis developed in the last chapter prove to be 

appropriate tools to apply to Pentecostalism, focussing as they do on the two central 

assertions of Pentecostal experience: the Holy Spirit and eschatological anticipation. 

These lenses have afforded a revisioning of three key areas central Pentecostal 

theologizing: the place of experience, the perfectibility of humanity, and the experience 

of the miraculous. 

The theology of the cross raises a hermeneutic of suspicion against human 

pretensions to know God immediately. While Evangelicalism, Reformed theology, and 

Luther all receive rough treatment at times by Pentecostals for their excessive 

rationalism, Luther proves to be a particularly experiential theologian. Apart from his 

battles with the Enthusiasts, Luther sounds remarkably Pentecostal at times. But Luther 

offers a dictum about the ultimacy of God's Word as extra nos standard to mediate all 

spiritual experience. Experiences are to be enjoyed as penultimate preparation for the 

ultimate, God as he is encountered in Word, sacrament, and justification, these extra nos 

realities that make the in nobis experiences possible. 
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Turning to a consideration of human perfectibility, the notion of perfectionism 

was traced, particularly in the non-Wesleyan stream of Pentecostalism. Against this, a 

consideration of the theologia crucis showed that, on the one hand, the divine standard of 

perfection is not abrogated, but rather strengthened, and on the other, the cross, having 

decimated human pretension, offers Christ as both favour and gift. Christ's alien 

righteousness turns away God's just wrath, and Christ himself within us imparts the gift 

of actual holiness, impeded by the not yet aspects of creaturely fallenness, but not 

paralyzed by it. 

Finally, a constructive approach to the theology of 'sign' provides a fresh look at 

the Pentecostal expectation of the miraculous. While Pentecostals have traditionally seen 

'sign' in evidentiary categories, under the Third Wave, it has been increasingly seen as a 

proleptic taste of the kingdom. Reworking Luther's concept of sacrament as involving 

promise, faith, and humble sign, it was suggested that tongues and healing might be 

reinterpreted as sacramental signs: the broken language of tongues, and the gentle touch 

of healing hands mediating God's divine and miraculous presence within the limitations 

of an inaugurated eschatology. 
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Conclusion: 
Pentecostalism and the Theology of the Cross 

Pentecostalism in North America began the twentieth century with immense 

vitality and promise, but it has entered the twenty-first century, already showing signs of 

wear, and fatigue. Is this Pentecostalism in decline? Pentecostalism in old age? Or is it 

simply Pentecostalism with growing pains, making a transition into adolescence, or 

maybe even maturity? I believe this dissertation provides one way of assessing the 

situation. 

The dissertation began by noting an inherent triumphalism in North American 

Pentecostalism. It suggested Martin Luther's theologia cruds as a lens by which to 

examine the problem, believing that triumphalism is not an essential dimension of 

Pentecostal experience, and that Pentecostalism is not inevitably or irretrievably a 

theology of glory. Central to the analysis was the application of Douglas John Hall's 

expectancy/experience paradigm. In short, Pentecostalism raises expectations that actual 

experience cannot satisfy. The study deliberately placed the discussion in the context of 

current debate concerning Pentecostal identity. Several conclusions suggest themselves. 

Findings of the Study 

The first part of the dissertation is focussed on Pentecostal history. An 

examination of the emergence of Pentecostalism within the broader context of nineteenth 

century religious history indicates a greater degree of continuity with Evangelicalism 

than is commonly acknowledged. Underlying the dynamics of the Holiness movement, 

premillennialism, the healing movement, and revivalism, the study discerned two larger 

tectonic plates that drove not only the development of Pentecostalism, but the emergence 
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of the Fundamentalist-Modernist controversy as well as the progress of North American 

Protestantism. One of these dynamics is perfectionism, a kind of prospective 

triumphalism reaching forward to the eschaton to access its potentials in the here-and­

now. The other is restorationism, a genre of retrospective triumphalism that reaches back 

to a romantic notion of a pristine early church by which to revise the present. Both 

dynamics raise expectations that the lived experience of Christianity, even 'Spirit-filled 

Christianity' cannot sustain. Setting these two tectonic plates at the base of the story 

displaces the Fundamentalist-Modernist controversy from the centre of the narrative, and 

repositions Radical Evangelicalism as a main actor; and Pentecostalism at the very 

epicentre of the seismic shifts created by the pressure of modernism. If historically 

tenable, this hypothesis requires a substantial revision of the received version of events. 

A second area of findings concerns the nature of Pentecostal identity. A 

commonplace in current discussion is to perceive the first ten years of the revival as 

definitive. This is a natural conclusion to draw. After all, who better embodies the heart 

of Pentecost than those who pioneered the movement? But there is within early 

Pentecostalism something that defies this definition in ways that are not true for 

Methodism or the Reformation. It is the sense of immediacy born of the Latter Rain 

paradigm that drove early Pentecostal passion. This irreproducible, unstable compound is 

forever lost to later generations of Pentecostals and no number of nai'vetes, second or 

otherwise will suffice to recover it. The Pentecostalism that has resulted, and that which 

has been primarily responsible for its success in the late modernity of the twentieth 

century, has been in some fundamental way different than the revivalist version which 

gave it birth. That difference I have called attenuated immediacy: a tamer, more palatable 
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experientialism that reinterpreted the urgency of Latter Rain in terms that allowed 

institutional formation, but retained a measure of immediacy. This, of course relates to 

the careful balancing act Margaret Poloma has noted between charism and institution in 

the Assemblies of God that has characterized Pentecostal identity since the 1920s. This 

knife-edge equilibrium has allowed an attenuated expectation to be moderated by 

institutional experience in such a way as to maintain enough immediacy to inspire, while 

mollifying failed experience with denominational rhetoric and organizational success. 

Pentecostalism then mirrors the officially optimistic religion of the officially optimistic 

society of which Douglas John Hall warns. 

Part two of the work, an exploration in historical theology, turned to a 

consideration of Martin Luther as a resource for Pentecostal theologizing. It noted that 

most often, if Pentecostal reflection moved as far back as the Reformation, it found its 

counterpart in the Enthusiasts, and the Anabaptists, not Luther. 1 However, a subtle 

deconstruction of the conventional view suggests there are significant resonances 

between Luther himself and Pentecostals. I propose four: the supernatural, the priesthood 

of all believers, eschatology, and pre-eminently, a concern for spiritual experience. Often 

Pentecostals draw parallels with John Wesley in their search for origins, but the distance 

between Wesley and Luther is not far, in terms of their understanding of a mediated 

experience of the divine. As Wesley depended on what Albert Outler called the Wesleyan 

quadrilateral of experience, reason, tradition and, supremely, Scripture as epistemological 

grid, Luther championed the primacy of Word and Sacrament as extra nos means of 

evaluating in nobis experiences. I offer Dietrich Bonhoeffer's understanding of ultimate 

1 I have mentioned in chapter two occasions when the ahistorical tum in Pentecostalism could still include 
Luther, Wesley, Finney and Booth as catalysts in the restoration of the church. 
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and penultimate things as a paradigm to reinterpret Luther for the discussion of 

Pentecostalism. Luther, it turns out, has much to say to contemporary Pentecostalism 

(and Evangelicalism), and not necessarily as a polemicist! 

These insights lead appropriately to a consideration of Luther's theology of the 

cross. Having explored Luther's understanding of the cross as a critique of experience, 

whether personal or institutional, the focus turned to the cross as the boundary of 

expectation. The cross calls into question all human projects of glory that do not first 

reckon with it. Both individual and institutional aspirations are devastated by the critique 

of the cross and the bankruptcy of merely human experience is exposed. On the other 

hand, boundless human expectation meets its limit at the cross where it runs into the God 

who is hidden in its suffering. Most often contemplation of the theologia crucis stops 

here. It becomes a sombre mournful thing, surrendered to the katabasis of the cross, but 

forgetting what Luther claims is implicit in the cross: the anabasis motif. The 

resurrection power available in the gospel of Jesus Christ is, for Luther, and by extension 

Jtirgen Moltmann, a necessary corollary of the cross. Living and theologizing within the 

dialectic of katabasis and anabasis presents a central challenge to both Lutherans and 

Pentecostals. But the theology of the cross requires no less. 

The third part of the dissertation is an endeavour in constructive theology. How 

does one do Pentecostal theology in the light of the theology of the cross? A preliminary 

insight required for answering this question concerns the nature of Pentecostalism. Most 

interpreters agree that Pentecostalism is best understood as a genre of spirituality. Yet 

that spirituality has, over time, required a doctrinal infrastructure, which in the last thirty 

years or so is being reassessed by a broader theological reflection. Interaction with 
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fundamental issues in Pentecostalism must come to terms with its popular experience, its 

doctrinal development, as well as its theological ramifications. To best apply the theology 

of the cross to Pentecostalism involves restating it as a pneumatologia crucis and an 

eschatologia crucis. These two dynamics reply to the two fundamental assertions of 

Pentecostalism; that it claims to be a Latter Rain experience of Spirit-empowerment. But 

they also correspond to the backward- and forward- looking historical trajectories which 

have shaped Pentecostalism, and provided its triumphalist dynamic. Pentecostalism may 

be redefined in terms of a pneumatologia crucis that looks back to cross and resurrection, 

and an eschatologia crucis that mediates the already-but-not-yet realities of the eschaton 

to the believer. The nexus of these two dynamics, I have called the baptism in the Holy 

Spirit. In this way, Pentecostalism may find a way of retaining its supernatural dynamic, 

while shedding its triumphalism. Expectation, then, is anticipated on the basis of the 

already-but-not-yet kingdom, and experience is measured by the cross. 

Applying this paradigm of Luther's theologia crucis with its two components of 

an eschatology and a pneumatology of the cross yields a fresh perspective on Pentecostal 

spirituality. Three test cases were offered: the nature of spiritual experience; 

sanctification and the perfectibility of humanity; and charismatic expectation of the 

miraculous. Regarding experience, it appears that both Luther and the mainstream of 

early Pentecostalism recognized the Word as ultimate and experience as penultimate, 

subject to the criterion of the Word. Though they may not have agreed fully upon the 

meaning of 'Word,' there is a substantial overlap of objective and existential interests to 

make the two views similar if not congruent. In terms of human perfectibility, Luther is 

pessimistic about human potentials, whereas both Wesleyan and non-Wesleyan 
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Pentecostals have historically been very optimistic. This is a central revision required by 

the theology of the cross. While critics of Luther have occasionally faulted him on an 

impoverished notion of sanctification, the Finnish school of interpretation has suggested a 

highly existential, indeed ontological paradigm of holiness. This view names Christ as 

favor (dealing with the wrath of God extra nos) and donum (imparting his holiness 

existentially, though not fully in nobis). Finally, in the matter of miraculous expectation, 

the theology of the cross reinterprets Pentecostal experience as sacramental and 

embodied. Rather than imagining human involvement as being the decisive factor, for 

instance, in speaking in tongues or the laying on of hands, the modified view sees these 

human signs as mediating divine presence through Word and faith. The validity of 

tongues speech, or the result of God's healing presence remains at his disposal, and is 

experienced by faith, regardless of immediate outcomes. These emendations to the 

Pentecostal paradigm undercut its triumphalism by restoring expectation where it 

belongs, in God; and by recalling that experience in the here-and-now is an intractable 

dialectic of already and not yet. 

Limitations and Further Research 

In an eclectic work of this nature themes are bound to arise that may only be 

noted in passing. One of these involves a comparison of Luther's notion of Word with 

that of Pentecostals. Luther's high doctrine of the Word is not equivalent to twentieth 

century notions of the inerrancy of Scripture. His distinction between the Word and the 

Bible as a printed book, and his emphasis on proclamation and hearing are both 

significant aspects that might profitably have been developed. Similarly, a recurring 
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theme in Pentecostal scholarship turns on the imposition of a neo-Evangelical idea of 

inerrancy that arose through the period of institutionalization. Yet my reading of primary 

sources revealed a remarkable congruency between early Pentecostals and conservative 

Christianity. While not stated in Princetonian terms, Pentecostals sided with 

Fundamentalists on this topic. 

This leads to another area that might have been developed into its own thesis. I 

refer to the comparison between early Pentecostals and proto-Fundamentalists and proto­

Evangelicals. While certainly a significant argument within this dissertation, the topic is 

worthy of further development, starting with a broader consideration of the Latter Rain 

paradigm as a consequence of dispensational thought. The conventional view tends to see 

the growing acceptance of dispensationalism as evidence of the incipient 

evangelicalization of Pentecostalism, and foreign to its essence, due to its inherent 

cessationism. Instead, while acknowledging that not all early Pentecostals were 

dispensationalists, the broad acceptance of the Latter Rain narrative is an indication of the 

tendency of Pentecostalism toward a modified dispensationalism. While there appears to 

be significant consensus around the Dayton model for Pentecostal antecedents, much 

work remains here. One question well beyond the scope of the present work concerns the 

effects of these antecedents on the development of Fundamentalism and Evangelicalism, 

for these, too, were born of the same progenitors. 

Yet another facet of this work that might have become its own dissertation is the 

question of the nature of spiritual experience. Two recent studies that explore this area 

are Simeon Zahl's recently published Pneumatology and Theology of the Cross in the 

Preaching of Christoph Friedrich Blumhardt: The Holy Spirit between Wittenberg and 
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Azusa Street and Peter Neumann's unpublished 2010 dissertation Encountering the 

Spirit: Pentecostal Mediated Experience of God in Theological Context. They both centre 

on the key issue of whether immediate experience of the divine is available. This 

discussion is confused by shifting definitions and nuanced arguments. 

The primary focus of the present dissertation has been a dialogue between the 

theology of the cross and Pentecostal theology over the issue of triumphalism. It was 

necessary to limit the discussion to Pentecostalism, in part because it possesses its own 

acute form of triumphalism, thus underscoring the uniqueness of Pentecostalism. But, it 

was also necessary to limit the scope of research to relatively manageable proportions. I 

have argued that Pentecostalism is only an extreme example of the broader triumphalism 

endemic to Evangelicalism as a whole. A companion study might probe this evangelical 

triumphalism, noting similarities and differences, and charting the process of 

pentecostalization in Evangelicalism. Yet another investigation might examine the issue 

of triumphalism from the perspective of global Pentecostalism. 

The current study limited its discussion to three specific areas of Pentecostal 

theology: spiritual experience; sanctification and human perfectibility; and the nature of 

supernatural encounter, focussing primarily on tongues and healing, but there are other 

issues including worship, 'power' vocabulary, and spiritual warfare that might as 

profitably have been evaluated. It was suggested that Pentecostal triumphalism was not 

only inherent at the level of individual spirituality, but in the process of institutional 

ascendancy. A further examination of institutional triumphalism would make a valuable 

contribution to the thesis of this dissertation. This is needed on two levels, historical and 

theological. Little has been done to relate the historical roots of the specifically 
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Pentecostal process of institutionalization to the broader cultural and religious forces 

surrounding it, as has been done so thoroughly for the first decade. Such inquiry, I 

believe, would uncover the pragmatic dimensions of Pentecostal triumphalism, and these 

may be addressed theologically by an ecclesiologia crucis to accompany the 

pneumatologia crucis and eschatologia crucis that arise from the theology of the cross. 

The Value of This Study to the Church 

The contemporary Pentecostal church in North America has come to a crisis of 

truth. The tired paradigm of expectation and experience has lost credibility and 

Pentecostalism, whether denominational or independent, is in danger of fading into the 

oblivion of institutionalism, whether that of denominations or megachurches. The current 

generation of young charismatics are no longer buying the rhetoric of Pentecostal 

triumphalism. They are demanding a spirituality that "calls the thing what it actually is."2 

Yet as much as they are longing for authenticity, they are also yearning for a genuine 

encounter with God. Somehow these two dynamics must be attended to in any 

Pentecostal synthesis that will meet the need of the day. This is particularly true in the 

postmodern interstice in which we find ourselves. The spirit of the age appears to reject 

metanarrative and the linear reasoning that made Evangelicalism such a persuasive form 

of Christianity in the period of high modernity. Instead, the more existential qualities that 

contributed to the success of Pentecostalism in late modernity are in demand. Thus, 

Pentecostalism must rephrase its linear models of initial evidence, faith formulae, and 

quid pro quo spirituality. It must embrace the ambiguity of existence in the here-and­

now, and rearticulate its narrative in ways that acknowledge human limitation and divine 

2 "Heidelberg Disputation: Thesis 21" (1518), LW 31:40. 
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possibility. In short Pentecostalism must shed its triumphalism if it is to thrive. It can do 

so by an application of Luther's theology of the cross. 

At the level of spirituality, the theology of the cross provides a suitable 

epistemology for Pentecostal experience. The cross acknowledges reality, life as it is 

encountered with all its inscrutability. But it also breathes a spirit of mystery into the in­

breaking of the divine on the everydayness of human existence. As a result, it raises an 

appropriate hermeneutic of suspicion around charismatic claims of certainty, particularly 

in the areas of healing, prophetic utterance and divine guidance. This reconstituted 

Pentecostalism will undercut the overly optimistic anthropology of the nineteenth 

century, and provide a realistic assessment of the cor curvum in se and human complicity 

in systems of oppression. A redefinition of Pentecostalism that reckons with the 

sacramentality of the God's presence in an embodied spirituality will lead to a recovery 

of anticipation properly nuanced within the limits of here-and-now actuality. Stock 

concepts such as 'power,' 'victory,' and holiness will all require revision. Pentecostal 

narrative and 'testimony' will take on a less strident, more transparent tone, offering 

more genuine glimpses of life in Christ. 

Rephrased in terms of Luther's theology of the cross, Pentecostalism offers 

tremendous possibilities. First, it becomes a spirituality expressed in meaningful 

theological categories, rather than one shaped by the forces of perfectionism and 

restorationism that cast such a long and dubious shadow in American religious history. 

Pneumatology and eschatology are inherent to Pentecostal theology, as is Christology, as 

a central integrating principal. Informed by the cross both pneumatology and eschatology 

gain a fuller Christological focus, and express a healthier, more holistic theology that 
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encompasses the totality of human experience. Second, by applying the theologia crucis, 

Pentecostalism sheds a hopeless triumphalism from its metanarrative. The long-term 

effects of triumphalism lead in one of two directions, personal despair, in the face of 

failed experience, or the deflection of painful reality by sustained rhetoric. In either case, 

triumphalism presents an insuperable obstacle to the formation of a workable Pentecostal 

theology. Thirdly, a Pentecostal theology of the cross assumes a position that allows it to 

propose an equidistant critique of both unbridled expectation and unrelenting experience, 

and it does this spiritually, ecclesiastically and culturally. It should be recalled that it was 

its critique of the status quo in the churches and society that gave Pentecostalism its 

original impetus. A posture of protest is native to Pentecostalism. The theology of the 

cross reorients that protest, including a significant dynamic of self-criticism, and gives it 

fresh momentum. Finally, the existential, Pietist bent in Pentecostalism has already led to 

an increasing pentecostalization of Evangelicalism, as a result of the postmodern shift in 

popular culture. A refitted Pentecostalism, unencumbered by the rationalistic apparatus of 

the more Reformed side of Evangelicalism, will even better speak the language of the 

age. Pentecostalism reconstructed by the theology of the cross will then find a voice that 

can be heard, and must be heard in the midst of the postmodern din. 
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