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PREFACE

I was not born a Pentecostal. I suppose the pioneers of Azusa might say, ‘No one was. After all, God has no grandchildren!’ I came to Pentecostalism after a dramatic conversion experience at the age of 19, which, like the best testimonies, rescued me from a life of sin, degradation and eventual oblivion. At that point, I had never heard of Pentecostals, and when the fellow who had picked me up as I was hitchhiking shared his experience of Christ with me something life-changing took place. When he prayed with me and spoke in tongues, I just assumed it was a foreign language. It literally sounded like Greek to me!

Early in my Christian experience I had been warned to stay away from Pentecostals. All manner of spiritual havoc could ensue. But the first time I walked into a Pentecostal service, about a year and a half after my conversion, I knew I had come home. The tears that streamed down Winifred Anderson and Ethel Neal’s cheeks as they sang ‘It is Well with My Soul’; the outstretched arms peppered around the small auditorium; the abandon of passionate worship – these all seemed commensurate with the experience in that Volkswagen Beetle on Highway 401.

From that moment I began an intense search for what made this church different from others. These were the heady days of charismatic renewal. It was 1976 and there were Full Gospel Businessmen’s breakfasts to attend, Bob Mumford and Judson Cornwall tapes to hear, and especially books from Logos Press. Real Holy Spirit stuff like Dennis Bennett’s Nine O’Clock in the Morning, and particularly Harold Hill’s How to Live Like a King’s Kid, let alone the Pentecostal classics like Smith Wigglesworth’s Ever Increasing Faith from Gospel Publishing House. But beneath the zeal and palpable electricity of Spirit-filled life were the constantly nagging questions. Where were the miracles on magnitude with Hill and Wigglesworth? Were these not intended as models to follow and not hagiographic tales of the especially sainted? And were all the experiences we touted as divine intervention really all that divine? All was well as long as one suspended judgement, and warded off critical questions.

A crisis of faith was brewing. It took place after a seminar with ‘The Happy Hunters’, an older polyester couple from the Full Gospel circuit. They had taught us how to heal. It was quite ingenious how over a thousand people who had never complained of arm or leg problems had both appendages miraculously lengthened in one mass healing. In the hours after the session, the dam broke loose, and I had yet another life-shaping question to face. Could I continue as a charismatic, as a Pentecostal (for I felt in many ways I was by now both of these), or would I abandon all the genuinely supernatural encounters I believed I had?

I have since gone on to 30 years of ministry in the Pentecostal Assemblies of Canada. I have pastored two churches that I would characterize as generally more conservative in their Pentecostal expression than I, and confess that, in spite of some modest success, I have yet to see what I have longed for, and believe is still possible in terms of divine intervention. Over the intervening years since the ‘Happy Hunters’ experience, I have found comfort in trusting in God’s sovereignty and his wisdom. I have learned to live within the reality of my limited human capacity: ‘Lord, I believe . . . help my unbelief!’ And I have found great solace in Martin Luther. His passion, commitment, and self-awareness as well as his glaring imperfections are stunning testimony to the fact that God can use whomever he deigns to do supernatural things. And in this reality, I find the courage and peace to continue as pastor, preacher and student.

This is the journey out of which the following pages arise. I set out as a young believer to change the world. Now, I am grateful for the God who is changing me . . . and for the promise that he is changing the world and that I can begin to live now out of that coming kingdom. I think that’s a healthier place from which to serve. And somehow I manage to do it . . . on my best days.

I wish to express gratitude to my academic mentors. Dr Bob Kelly at Waterloo Lutheran Seminary was the first Luther scholar I encountered. His introduction to the great Reformer was both exhilarating and enlightening. Dr Steve Studebaker has been a patient, and diligent supervisor. I have never known a more incisive reader, who can assess any piece from Augustine and Edwards down to my humble efforts and offer insight, and critique, and do it so quickly. I also want to mention Dr Gord Heath, whose affable warmth welcomed me to McMaster Divinity College. His impeccable organization as a teacher, and his encouragement as a scholar have been of great help. Beyond these I have appreciated the conversations I have had with faculty at MDC. From Dr Mark Boda to Dr Stan Porter, Principal of the school, I have been grateful for time and wisdom they have shared with me from busy schedules. One particularly hot summer, Lois Dow taught me Greek while she herself was in the midst of a move. This kind of helpfulness characterizes the collegiality at the school. Special thanks are extended to Nina Thomas, whose very long title indicates that it is she, in fact, who oversees the regular operations of the college. Her advice and encouragement have been invaluable. I here express gratitude to Dr Bill Faupel whose sensitivity to the spirit of this project has been of such encouragement.

I wish also to mention one particular mentor who shaped my zeal to connect the academy and the church and to embody passionate spirituality and disciplined scholarship in Pentecostal ministry. Dr Ron Kydd has been an inspiration to hundreds if not thousands of pastors-in-training. Ron has lived out a genuine commitment to thorough scholarship and an infectious spirituality since long before I came across his short booklet I’m Still There and long after our initial meeting when I accosted him at my first District Conference as a Bible College graduate. I thank him for his investment in my life and his consistent encouragement every time we have met or spoken on the phone. Along with Ron, I have greatly appreciated my interactions over the years with Dr Van Johnston and Dr John Stephenson both of whom have been catalytic models. Finally I mention my sermon-buddy and long-time mentor Bruce Martin who has prayed, encouraged, and pushed me along longer than both he and I care to recall.

This book was born in the crucible of ministry, the highs and lows of real people who experience real life before a real God. I have been part of the problem described in these pages, I have also strived to be part of the solution. I have stood shoulder to shoulder with some great pastors at Calvary Pentecostal Assembly, in Cambridge, Ontario. There have been too many great friends along the way to mention. But I have been especially grateful for my small group who gathered biweekly to pray, study and ask, ‘When is the dissertation going to be finished?’ I thank my personal assistant Veda Newell for her encouragement and hard work, and Liz Vanner for her tireless photocopying. I wish to express gratitude to the Board of Calvary for their longsuffering patience with me during this journey, which included a major building expansion along with doctoral studies, and the congregation who have by now heard enough Luther stories and are quietly awaiting publication. In the midst of it all, we left the church we had loved for 20 years as Eileen and I took on the role of global workers, at Continental Theological Seminary in Brussels, Belgium where I serve as dean of Graduate Studies.

I wish to thank the fine folk at Bloomsbury T&T Clark for their kind patience, and helpful suggestions. Of particular note, I express appreciation to Miriam Cantwell and Anna Turton for getting this project to publication. I must also mention my son, Michael Courey, doctoral student in sociology at the University of Western Ontario who assisted with bibliographic details.

Final words of appreciation go to my family. On this long journey I worked on Bonhoeffer as Rebecca entered the joys and challenges of adulthood; I read Althaus while visiting Sarah and Leighton in Saskatchewan and I cracked The Crucified God as we prepared for Michael and Kristina’s wedding. Jazmyn was born as I agonized over whether chapter five should be one or two chapters (it turned into two as I held the newborn!). Rachel and I worked on Midrash and Moltmann together over Christmas (she finished first!). And Jonathan and I noshed, talked the benefits of vinyl over digital, and grooved on Zappa and the Beatles as I plodded through Luther. Micah, Zephaniah and Isaac have never known a grandfather without homework, and little Jade is sitting on my lap as I type these words. Everett and Felix raced around the apartment as I edited, while Kaya quietly kept her distance. In the end, it really is a family project, isn’t it?

But it’s Eileen who put up with my dreaming in German, lamenting over deadlines, and lost paragraphs, because even if Jesus saves, others not so much. We made a home together, filled the walls with laughter and sold the house to move to Europe. She has endured salary adjustments, an extra year’s tuition, and the general commotion of living with me: husband, pastor and student. To her I dedicate this work.

To whom I owe the leaping delight

That quickens my senses in our wakingtime

And the rhythm that governs the repose of our sleepingtime,

The breathing in unison.

—T. S. Eliot
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INTRODUCTION: EVALUATING CONTEMPORARY PENTECOSTALISM

I. The Problem with North American Pentecostalism

The advent of Pentecostalism was one of the top religious news stories of the twentieth century.1 Surely the globalization of Pentecostalism will prove to be one of the top stories of the twenty-first.2 But in North America, the place of its birth, Pentecostalism is in trouble – at least if numbers tell the tale.3 This fact stands in tension with its own triumphal self-interpretation as an end-time revival movement – a vision that has yet to find fulfilment, at least in its North American locus of initial ascendancy. Instead, questions have been raised as to its future viability in the West. These include issues of acculturation, institutionalization and thorny concerns about its relationship to Evangelicalism.4

Aware of the current malaise in North American Pentecostalism, Edith Blumhofer commented poignantly that ‘the Assemblies of God will be stronger when it finds the courage to raise theological questions for which it may not have ready answers’.5 This is a challenge that poses vexing questions for both global and North American dimensions of Pentecostal reality. While Blumhofer’s insight will eventually confront the emerging global Pentecostalism, which will at some point require greater theological precision; addressing this challenge is immediately critical to the future of North American Pentecostalism.

Appropriating Canadian theologian Douglas John Hall’s paradigm of expectation and experience, I contend that contemporary North American Pentecostalism finds itself at an impasse at three levels: the grassroots of Pentecostal spirituality, the more reflective level of its theological contemplation and ultimately at the institutional level. In order to elaborate the contemporary crisis of Pentecostalism, I will survey historical tensions in Pentecostal theology, experience, and rhetoric to demonstrate that Pentecostalism (as it has developed, though not necessarily inherently) contains within it a basic contradiction between the expectation raised by its promise of power, and the frustration of disappointed experience. While the ensuing disillusionment is painful at the personal level, it receives palliation at the institutional level through sustained rhetoric, and the substitution of organizational success for personal disenchantment.

This book is an effort to follow Blumhofer’s prescription by addressing this internal tension within Pentecostal theology, piety and practice in light of Martin Luther’s theology of the cross. Following Blumhofer’s prescription, I will address this internal tension in light of Martin Luther’s theology of the cross. Luther may at first appear an unlikely dialogue partner for Pentecostals. He is rarely mentioned in early Pentecostal literature or in current Pentecostal discussion, except as a hero of restorationism. But he is an appropriate interlocutor, first, because Luther actually demonstrates remarkable sympathies of heart with Pentecostalism. As a premier existential theologue, Luther shares a concern for spiritual experience, including the supernatural and the eschatological. Beyond this, though, Luther continues to be one of the most fertile, enigmatic and remarkably adaptable thinkers in the history of the church. Mark Noll chose Luther as a key figure in the history of Christianity, in large measure because of the enduring value of the theology of the cross as his supreme contribution.6 The final reason I have selected Luther is precisely this aspect of his thought. Luther’s theology of the cross will serve as a lens to consider the situation both historically and theologically in which Pentecostalism finds itself. What follows is a work of constructive theology that places Martin Luther’s theologia crucis in dialogue with Pentecostal spirituality and theology. By bringing these two apparently divergent theological trajectories into conversation, I believe Luther’s venerable theology will find a fresh milieu in which to make its contribution to a vital and popular form of Christianity. At the same time, as a practicing Pentecostal, I fear that Pentecostalism carries within its pragmatic triumphalism the seeds of its own demise, seeds that can be counterbalanced by a judicious application of the theology of the cross.

a. Assessing the Problem

Despite its global success, then, Pentecostalism seems to contain an inherent conflict. The Pentecostal narrative suggests that once one has experienced true salvation, and fullness of the Spirit, the result should be ‘the victorious Christian life’. The corporate story extrapolates this victory narrative to the Spirit-filled community whose collective quality of life, and effective witness will ensure that many will receive Christ in the great end-time harvest that will precede the Lord’s return. The failure of this narrative at the existential level, as well as historically; coupled with the contemporary suspicion of totalizing metanarratives makes this matter vitally important as Pentecostalism faces the future. Using Hall’s expectation-experience critique, I will examine the apparently limitless extent of Pentecostal promise (‘all things are possible!’) against the critical reality of Pentecostal eventuality (how those ‘things’ actually happen). This dialectic, I will argue, exists in some measure in all forms of North American Pentecostalism. It occurs both at the level of Pentecostal spirituality and the popular theology that funds it, as well as at the denominational level where Pentecostal rhetoric reinterprets promise in institutional terms. Whether in terms of ‘the victorious Christian life’, ‘the power of Spirit-filled living’, or the success of ‘the fastest growing denomination in the world’, Pentecostalism as experienced inevitably falls short. In brief, Pentecostalism promises, as Nietzsche said of Christianity, more than it can deliver.7 At its centenary, it seems that Pentecostalism finds itself at an impasse between expectancy and experience that can be resolved through an application of Luther’s theology of the cross, which will liberate it to continued development as a viable expression of Christianity in the twenty-first century.

By Pentecostalism, I refer particularly to North American Pentecostalism. It will simplify the process to concentrate on this one locus of the Pentecostal world, for two primary reasons. First, the shape of global Pentecostalism is only now being probed, and its versatile character, tempered with divergent cultural contexts, doctrinal variances, and variegating expressions, is just now beginning to appear.8 The application of this study to the global dimension would be both premature and perhaps a little too daunting. Still, I have little doubt that the approach suggested here would yield useful results at the level of world Pentecostalism(s). Second, the specific constellation of issues confronting North American Pentecostalism warrants its own consideration. Some of these matters are endemic to Pentecostalism, others to the North American context. Extricating these two dimensions from one another is both challenging, and unnecessary, if one seeks to treat both historical and theological forces as this thesis proposes.

But Pentecostalism, even limited to its North American expression, has ramified since its inception at the turn of the twentieth century. While this dissertation is written from the perspective of a much later institutionalized Classical Pentecostalism, it also has in view the larger charismatic community. This discussion adopts the now well-known and still useful ‘three wave’ distinction first proposed by C. Peter Wagner in 1988.9 This definition views the Pentecostal revival in North America as occurring in three stages: the Classical with its origin at the beginning of the twentieth century; the second phase which comprehends the splinter groups following the ‘Latter Rain Movement’ of the 1940s, and the emergence of the charismatic movement; the third development is the rise of the ‘signs and wonders’ movement usually associated with the Vineyard churches, and commonly referred to as the T Third Wave. Together these three streams form a diverse movement linked by a common worldview.10 For our purposes, then, the term Pentecostal will remain general, referring to any Christian group espousing an existential supernaturalism, often mediated by ‘the baptism in the Holy Spirit’ and focusing on ‘the gifts of the Spirit’.11 The cross-pollination and overlap of these streams of renewal confuses the elegant three-wave distinction proposed by Wagner, but while all three exhibit different origins, varying emphases, and distinctive modes of expression, they share a common yearning for spiritual transcendence through pneumatic and charismatic experience; that is, a hunger for divine immediacy.12 And, more to the point of this study, a similar pathology of triumphalism affects them all.

II. The Critical Issue: Triumphalism

Triumphalism is an inherent weakness in North American Christianity, affecting some expressions more than others but still infecting the whole. In order to get a fix on this term, and to gain an entry to Luther’s theologia crucis, I wish to consider triumphalism as contemplated by Canadian theologian Douglas John Hall, perhaps the foremost contemporary exponent of the theology of the cross as a tool of social and theological criticism. Hall defines triumphalism as:

the tendency in all strongly held world views, whether religious or secular, to present themselves as full and complete accounts of reality, leaving little if any room for debate or difference of opinion and expecting of their adherents unflinching belief and loyalty. Such a tendency is triumphalistic in the sense that it triumphs – at least in its own self-estimate – over all ignorance, uncertainty, doubt, and incompleteness, as well, of course, as every other point of view.13

Hall positions his diatribe against the liberal theological tradition of which he confesses to be a part. While he occasionally takes shots at Fundamentalists, biblicists and televangelists, Hall is chiefly concerned with the inherent triumphalism of mainline Protestantism. Still, his critique hits the mark in describing the totalising rhetoric of Pentecostal/charismatic spirituality.14

Early Pentecostal self-interpretation envisioned an end-time revival movement, empowered by the Holy Spirit ‘to usher in the second coming of Christ’. This conceptualization functioned at the grassroots level to mobilize a remarkable expression of Christian fervour and missional effort. With incipient institutionalization, the end-time revival became a powerful tool of Pentecostal rhetoric fuelling denominational success. Triumphalism at both these levels forms the concern of this study.

The common posture of Pentecostal spirituality provides a ready example of Pentecostal triumphalism. Reality, for the faithful, is a black-and-white affair. The Pentecostal experience is one of divine immediacy: to this extent it is a mystical experience. The early Pentecostal saw herself as a Spirit-filled witness to the unsaved, as a wise virgin with oil-filled lamp waiting for the soon return of the Lord (Mt. 25.1–13), and as a prayer warrior in ongoing cosmic combat with the world, the! flesh and, often pre-eminently, the devil; a battle she was sure to win, as long as she stayed ‘under the spout where the glory comes out!’ This tendency to oversimplification and reductionism characterizes Pentecostal spirituality, and indeed all triumphalism, and leads to an assertion of ultimacy for its vision, and a rejection of all that negates its claims.15

Eventually, however, such a posture forces a denial of reality. When the stubborn facts of existence refuse to comply with its proposed worldview, either reality must be reinterpreted or one is left to suspend judgement with a simple, ‘I don’t understand.’ This tacit admission that one’s theological system does not offer categories for expressing the reality one is experiencing is often held at enormous emotional and intellectual cost. Consider the case of Brittany, a 9-year-old who succumbed to death after a long slow decline.16 Almost half of Brittany’s short life had been taken up with disease. But there was one ‘saving grace’: her family was devoutly Christian. Between hospitals and healing lines, skilled healthcare professionals, and Spirit-filled, caring believers, she had somehow made it through an intense and rare form of leukemia punctuated with periods of blessed remission, each hailed, with decreasing certainty and joy, as a miracle. Her grandmother, a veteran of the healing revival of the 1950s kept ‘rebuking the devil’, ‘pleading the blood’ and ‘claiming the victory’. Her aunt, a faithful supporter of several TV ‘health and wealth’ preachers, secretly blamed her parents and their Pentecostal church for lacking the faith for ‘complete deliverance’. Her parents, having survived the funeral, are at the end of their emotional rope, too numb to think about God or anything else. Her siblings, though, the teenager and the young adult, try to process all of this theological confusion along with their own mass of conflicting emotions.

Bringing matters to the existential level sharpens the focus. Pentecostal triumphalism, like Hall’s broader Christian version, ‘instinctively draws away from the sufferer, except where it can play the role of the benefactor and miracle worker, because every unresolved negation calls into question its ideology of triumph’.17 Such negations undermine the sense of existential immediacy with the divine on which Pentecostal triumphalism operates. Thus ‘it drives its adherents to try always to make the world conform to its theory’.18 The result, then, as Hall terms it, is ‘world-denial’, which in its Pentecostal permutation is masked by a veneer of ‘prophetic’ spirituality; with a rhetoric of personal perfectionism; or through ‘apostolic’ systems of authority that repackage reality in more palatable forms, redefining triumph in institutional terms. The Assemblies of God and the Pentecostal Assemblies of Canada both attempted this in the 1990s with initiatives to ‘reboot’ institutionally, termed the ‘Decade of Harvest’ and the ‘Decade of Destiny’ respectively. This kind of ‘world-denial’ in Pentecostalism, both in terms of its spirituality and in its institutional behaviour will be the subjects of this study, as it seeks a theological category to understand the tension between Pentecostal expectation and experience.19

At the heart of Christian triumphalism, Hall contends, is a kind of ‘resurrectionism’ that animates the inevitability of Christian victory, motivating its sense of ‘manifest destiny’.20 By resurrectionism, Hall refers to the tendency to dispense with the cross as a mere preliminary in the face of the resurrection triumph and, for Pentecostals, ‘the power of Pentecost’.21 It represents the immediate embrace of the entire victory of the resurrected Christ with little recognition of the world of tensions and ambiguities in which the church is called to offer her witness. Thus resurrectionism propels that peculiar species of Pentecostal immediacy that accesses heaven in the here and now, and focuses on the positive, the victorious, the successful – the divine – without reckoning with the ambiguity of earthly existence: resurrection victory, yes, but still mired in sin, sorrow and suffering, in short, still coping with the human. ‘The triumphalistic spirit . . . replaces the dialectical Already/Not Yet with a straightforward Already. It produces a gospel that consists primarily in the overcoming of the experience of evil and negation, a gospel whose “Yes” disqualifies the “No” of human existence.’22 Thus, evil, sorrow, and suffering are dispensed with in the victorious Christian life, along with sin, struggle and doubt. The Spirit-filled Christian is a paragon of confident assertion, overcoming faith, unwavering commitment and profound sensitivity to the voice of the Spirit. Above all, the Pentecostal is convinced that when you ‘do your best, God will do the rest’.

Faith placed in slogans, formulae and verses brings the reductionist nature of Pentecostal triumphalism most clearly into focus. The populist appeal of Pentecostalism lends itself to simplistic solutions to multifaceted issues. Triumphalism thrives on its proffered security, its assured success and its steadfast repudiation of any ambiguity or relativity. Hall suggests that the only remedy to this pathology is to encourage ‘doubt and self-criticism to play a vital role in the life of faith’.23

Of course this kind of critical stance, this attitude of uncertainty is problematic. It undermines what Pentecostalism perceives as the proper posture of faith best prepared to receive its experience. Pentecostal boldness stands in a position of immediacy to the divine by faith. But, is it not, rather, the appropriate humility of uncertainty; the admission of the inaccessibility of the divine; the existential awareness of the limits of human fallenness that locates the believer in the position of divine possibility? This, at least, is the teaching of the Beatitudes: ‘Blessed are the poor in spirit.’ Hall charges the church with imagining that God shares its own triumphalist assumptions, and as a result entertaining the ‘quite ludicrous tendency on the part of moral and spiritual mediocrity to think itself worthy of ultimacy’.24 The hubris of such triumphalism brings focus to Blumhofer’s question concerning ‘the courage to raise theological questions for which it may not have ready answers’. Or, to put the question more bluntly within the present context: Is Pentecostalism more than the sum of its triumphalist assertions?

a. Pentecostal Triumphalism in Its Evangelical Context

Sharing the Puritan legacy with other heirs of the Great Awakening, the evangelical genealogy includes a broad swath of nineteenth-century movements including the perfectionist revivalism of Charles Grandison Finney, and the Wesleyan Holiness movement, the activism of social reformers such as Theodore Weld, and Frances Willard, and the reformed scholasticism of Princeton’s Charles Hodge and B. B. Warfield. It is also represented by the Restorationist stream, beginning in North America with the ministries of Barton Stone and Alexander Campbell. By the end of the nineteenth century many forms of popular Christianity were touting the recovery of apostolic faith, from the radical fringes of the Holiness movement, to the practitioners of healing by virtue of the atonement, and those who shared the premillennarian expectation of the Prophetic Conferences that proliferated in the last quarter of the century. Springing into being from grassroots revivals in various locations across the United States, Pentecostal preachers shared the essential world of thought of other proto-Fundamentalists.25 It was these movements that, through a variety of combinations, gave rise to Fundamentalism and led to the neo-Evangelicalism and even the Pentecostalism of the present day, which shares similar commitments but includes a more profoundly existential experience of the Holy Spirit, beyond initial conversion. Indeed Evangelicalism should not be thought of as one form of Christianity but as an amalgam of different streams that hold to what has been described as the Bebbington quadrilateral: conversionism, activism, Biblicism and crucicentrism.26 It is difficult to conceive of Pentecostalism apart from this schema. Thus this dissertation argues that Pentecostalism is that stream of Evangelicalism that added to the rationalism of its original proto-Fundamentalist source an existential supernaturalism that made it particularly successful in the late modernity that characterized the twentieth century. This distinction notwithstanding, both expressions imbibed the same triumphalist assumptions that formed the Protestant consensus, however differently they expressed them. These assumptions, it will be shown, arose from an underlying perfectionism and restorationism that influenced the shape of emerging Evangelicalism.

Nineteenth-century Jacksonian optimism and the growing positivistic scientism of the age led also to a secular notion of triumphalism. Protestantism in general and Pentecostalism specifically were shaped by cultural forces that emerged at the end of the nineteenth century. American intellectual life, which had its roots in the Great Awakening, developed a perfectionist strain through the ‘New Divinity’ of Nathaniel Taylor and the rise of New School Presbyterianism.27 Ultimately perfectionism became the driver of the Oberlin theology of Charles Finney. The transformation of this perfectionism in the hands of Phoebe Palmer and the emerging holiness movement contributed to the unique genre of Pentecostal triumphalism. Related to perfectionism is the emergence of restorationism, an effort to recapture the vitality of New Testament Christianity, by returning to apostolic ways. According to Richard Hughes this took place through a search for early church structures in terms of governance and forms of worship, or by the call to biblical standards in behaviour, or, as in Pentecostalism in the quest for apostolic power.28

Of course, other cultural forces were at work and contributed to the formation of Pentecostalism. Three can be named in passing. Progressivism, with its positivist assumptions arising out of Darwinian evolution, and its social agenda drawn from the reform programme of the earlier Protestant consensus made an impact both negatively and positively. Moulded by the economic depressions of the 1890s, Progressives had roots in the postmillenniallism of the ‘benevolent empire’. While in many ways the fundamentalism of both the revivalist and rationalist strain was a reaction against progressivism, neither side could avoid imbibing some of its triumphalist qualities. An ally of progress was its philosophical companion pragmatism. While Pentecostals were far removed from the thought of Charles Sanders Peirce, John Dewey or William James, the implications of their thought for American entrepreneurialism, and the rise of scientific management marked the transition into the late modernism of the twentieth century and also had a profound influence on Pentecostalism. While Pentecostals reacted against some dimensions of modernity, they were not above applying its pragmatic solutions to the problem of evangelistic growth. But it was the populist reaction to eastern elites and their imposition of a cultured, moderate and liberal Evangelicalism that forged disparate strands of these movements together and created the atmosphere that gave rise to the Pentecostal revival as one response to the demise of the nineteenth-century Protestant consensus.

These cultural forces will be encountered obliquely in the treatment here, but they were of significance. Each of these interlocking pieces proposes its own form of triumphalism, and the amalgam of these emphases contributes to the triumphalism of the conservative Protestant response to the full-blown modernism of liberal Christianity. If, in its evangelical dimension, Pentecostalism may yet be shown to have affinities to modernism, it is equally true that its spirituality of immediacy and its pragmatic fluidity grants it great potential for the postmodern world as well.29 Still, whether at its modern or postmodern interface Pentecostalism carries the pathology of triumphalism, which must be addressed, if it is to move into the future.

b. A Theological Remedy for Triumphalism: Luther’s Theologia Crucis

Returning for a moment to the story of Brittany, our composite 9-year-old, will set the problem this dissertation addresses in its starkest terms against the theology of the cross. At its heart, early Pentecostalism offered a simple solution to the problem of Brittany. Nancy Hardesty calls it ‘the most vexing issue concerning divine healing’. The logic of healing required that reasons for its failure be found in the person requesting it. Sin, a lack of faith or demonic activity were the three most obvious causes.30 At some point living in sickness might be easier than getting healed!31 Healing belonged to those who could meet the requirement. In more recent years, Pentecostal denominationalism has backed away from such extreme positions.32 Whatever the consequences of this distancing, though, it has not led to the kind of theologizing that has responded to the need. In Blumhofer’s words, denominational Pentecostalism has failed to raise ‘theological questions for which it may not have ready answers’. In the present case, it has failed to articulate a distinctive spirituality of suffering or an encompassing theology of healing. In the broader context, it has not broached the triumphalism that plagues so much of North American religion, particularly in its Evangelical and Pentecostal context.

Enter Luther, venerable father of the Reformation, and great grandfather to the variegated expressions of contemporary Protestantism. Even the multifaceted Pentecostal movement of the twenty-first century is in his debt and shares some affinities with him. At the centre of Luther’s thought stands the theologia crucis; the great Reformer’s uncompromising declaration of the limits of human pretension and the extent of divine hiddenness.33 Juxtaposed to a theology that claims as powerful access to the divine, and as optimistic a perspective on human potential as Pentecostalism, Luther’s theology of the cross makes a probing interlocutor. It does so by posing its questions at the very heart of Pentecostal pretension, for the central assertions of Pentecostal triumphalism stand at direct variance with the very nature of Luther’s theology.

In spite of the broad applicability of his thought, Luther was a medieval man facing a distinctly medieval problem. Scholasticism was a system of reasoning that had arisen through the Middle Ages. It was particularly optimistic about human potential to apprehend and make at least the first faltering step to God. Luther’s personal battles with assaults of doubt, terror and condemnation raised serious questions about the speculative nature of scholastic theology. He wrestled with the theological and philosophical implications of these questions in some very pointed writings between 1517 and 1518. These included his famous ‘Ninety-Five Theses’ (1517), the ‘Disputation against Scholastic Theology’ (1517) and especially the ‘Heidelberg Disputation’ (1518). Initially intended as a benign set of resolutions to stimulate non-controversial debate at the triennial meeting of the general chapter of the German
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