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  To my teachers:


    Donald Mostrom


    Susan Beers


    Jonathan Edwards


    Cotton Mather


  What they undertook to do


    They brought to pass;


    All things hang like a drop of dew


    Upon a blade of grass.


    W. B. Yeats, “Gratitude to the Unknown Instructors”






Foreword

Timothy Keller


Dynamics of Spiritual Life is a book we can’t do without. Richard Lovelace’s classic was amazingly prescient when first published forty years ago, and it is still relevant to many of today’s ministry issues.

Earlier in my ministry, when church planters came to me and asked, “What should I read?” I always gave them two books: Michael Green’s Evangelism Through the Local Church (Hodder & Stoughton, 1990) and Lovelace’s Dynamics of Spiritual Life. The Green book was a practical how-to guide for getting the gospel out. Lovelace’s book gave leaders a way of using the gospel in people’s lives that not only brought them to saving faith but also kept renewing them individually and corporately.

Lovelace’s expertise is in the history of revivals. Today there is less interest in and desire for revival than there was a generation ago. Every tradition—Methodist, Pentecostal, Reformed, and so on—also has a somewhat different conception of what revival entails. Lovelace, however, worked to discover what all revivals have in common. He reached a conclusion that has become a key component of my own writing and teaching: revivals and renewals are a necessary part of the life of the church. Because of the default mode of the human heart, revival is a pattern repeatedly used by the Holy Spirit to reconnect Christian communities with the power of the gospel.

I took several courses with Richard Lovelace at Gordon-Conwell Seminary, including the class by the very title “Dynamics of Spiritual Life,” right after I arrived in the fall of 1972. The following semester I took his course on the history of evangelical revivals and awakenings. The content of those classes eventually became this book. Under Lovelace I read deeply in Jonathan Edwards and also met his “modernizers,” D. Martyn Lloyd-Jones, J. I. Packer, and Lovelace himself, who distilled Edwards’s thought in Dynamics. Their descriptions of revival were an enormous help to me in understanding what my wife, Kathy, and I had recently seen, albeit briefly, on our own college campuses.

When I became a Christian, around January 1970, I was attending an InterVarsity Christian Fellowship chapter at Bucknell University. At that time the InterVarsity groups on campuses throughout central Pennsylvania were all small and sleepy. Then during the 1970–1971 school year there was an explosion of spiritual interest. By the end of the year we had about one hundred students attending meetings, up from the longtime average of five to fifteen. Dozens of people came to Christ, though there had been no outreach programs to speak of. I also remember going that spring to the central Pennsylvania area retreat and discovering that similar changes had spontaneously been occurring on most of the other campuses, including Allegheny College, where Kathy was a student.

Years later, during the first eighteen months after founding Redeemer Presbyterian Church in New York City, we again saw the spiritual dynamics we had seen on those campuses. At that time (1989–1991) Manhattan was crime-ridden and hard hit by a recession. There were very few evangelical churches in the whole metro area, and Christians were not moving into the city, only out of it. Yet we saw about one hundred people come to faith and our church grow from zero to hundreds in attendance in just a few months—all in a location where no one said it could happen.

What I learned firsthand from these experiences was this: Revivals can last several years or only a few weeks. They can be widespread, affecting a whole town or region or country, or more narrow in scope, such as within one congregation. But they are always seasons in which the ordinary operations of the Holy Spirit are greatly intensified. We cannot start such gospel movements, but we can prepare for and steward them well. And far from being mere oddities of the past, revivals are relevant and necessary in every culture and age.

In Dynamics of Spiritual Life, Lovelace helps us comprehend the nature of revival and what it means for the church. He describes renewals and revivals as “broad-scale movements of the Holy Spirit’s work in renewing spiritual vitality in the church and in fostering its expansion in mission and evangelism” (pp. 21-22). He connects revival with biblical teaching on the “infusion of spiritual life in Christian experience by the Holy Spirit”—or as Paul writes, “He who raised Christ Jesus from the dead will give life to your mortal bodies also through his Spirit which dwells in you” (Rom 8:11).

Lovelace explains that renewal is needed because Christians so easily fall away from a full understanding of the gospel into cheap grace, legalism, and moralism, or what I’ve often described as religion. His perceptive claim that “only a fraction of the present body of professing Christians are solidly appropriating the justifying work of Christ in their lives” remains a perpetual concern for Christian communities (p. 101).

Another key insight from Lovelace is that many people try to rely on their sanctification for justification instead of the other way around. Further, defects in sanctification often actually stem from a defective grasp of justification. As Lovelace writes, “Christians who are no longer sure that God loves and accepts them in Jesus, apart from their present spiritual achievements, are subconsciously radically insecure persons” (p. 212), and such insecurity can easily hamper progress in Christian living.

So what should Christian leaders do with such insights? Lovelace offers plenty of practical guidance. Above all, he suggests, the proper response of ministers is to clearly proclaim the gospel. When individuals and churches see the immensity of God’s love and believe the gospel deep down, they are more open to the renewing work of the Spirit. “We must first make real to them the grace of God in accepting them daily, not because of their spirituality or their achievements in Christian service, but because God has accounted to them the perfect righteousness of Christ” (p. 211). Putting the gospel front and center is the key.

To say that my time studying with Richard Lovelace was seminal to my thinking and way of doing ministry is an understatement. Anyone who knows my ministry and reads this book will say, “So that’s where Keller got all this stuff!” Dynamics of Spiritual Life is still one of my top recommended resources for pastors and lay leaders to study so they can more effectively foster gospel renewal. I am grateful for Lovelace’s influence in my life, and I’m glad this book is appearing in a new edition, continuing to equip readers who long for renewal in their churches, their communities, and their lives.






Preface


THIS WORK IS A MANUAL OF spiritual theology, a discipline combining the history and the theology of Christian experience. Catholic Christians have long recognized the existence and central importance of this study, and it is time that Protestants realized that they share with Catholics a deep interest and a rich heritage in Christian spirituality.1

The practical occasion for the writing of this work is the emergence of a general spiritual awakening in America during the 1970s, closely associated with the Evangelical and Charismatic movements but ranging far beyond these in its overall impact. For several decades I have studied the history and theology of religious awakenings against the background of the general history of Christian experience. In doing so I have sought to isolate the main streams of spiritual vitality which have flowed through the church’s history and to determine the principles which govern the force of these. Gradually I have come to formulate a general theory of individual and corporate spiritual health. Part of my intention in publishing this manual through a channel specializing in college ministry is to help orient the large numbers of young converts who are now emerging from our campuses, as I did in the 1950s, with no religious background to help them understand the spiritual movement of which they are a part. These new Christians have few theologically complete and balanced guides to instruct them in how to grow and maintain their fellowship with God.

At another level, this work offers a general plan for reformation and renewal in the Christian church. It is in many respects an updating of Philipp Spener’s Pia Desideria (1675), which articulated Spener’s longing for reformation in the supposedly reformed Lutheran church.2 I believe, however, that reformation and renewal are already in motion, as they were when Jonathan Edwards began his written efforts to sift and tune the Great Awakening, to interpret its meaning to its enemies and to correct the weaknesses among its friends. Edwards’s theology of revival is thus another important prototype for this book and a source of wisdom on which I have constantly drawn in its composition.3

Spirituality is in many ways treated as the neglected stepchild of the Christian movement. It is often reduced to an emotional frosting spread over the surface of other parts of Christianity which are considered more substantial and important, such as the maintenance of sound doctrine, correct social engagement or institutional policy. But it is seldom recognized to be the indispensable foundation without which all of these are powerless and fall into decay. In parts of the church a fairly shallow spirituality is the bread and butter of daily experience, but it is almost invisible as a matter of serious concern among church leaders because it is either taken for granted or unconsciously held in contempt. Other parts of the church have developed an intricate machinery for spiritual perfection which intimidates the laity and most of the leaders. Other sectors have neglected a program of spiritual development because they have concluded that it is either too hard or not worth doing. In many of these circles spiritual theology, if its existence is recognized at all, is likely to be dismissed as “mere pietism.”

This reveals a profound misunderstanding of the historic identity of Pietism and Puritanism, the two theological siblings which energized Protestant development in evangelistic mission and social action in the seventeenth and eighteenth centuries. Both of these movements had come to recognize that reforming doctrines and institutions in the church was futile unless people’s lives were reformed and revitalized. In this sense it is clear that the Bible is a “pietist” manifesto, although it condemns the emotional introversion of some later forms of Pietism. Its message constantly insists that we must watch over our hearts with all diligence, for out of them flow the springs of life (Prov. 4:23). It tells us that the greatest eloquence, theological knowledge and dedication to social charity are nothing without love (1 Cor. 13:1-3). Agape is not a mere emotional by-product of action but a supernatural outpouring of the grace of God infusing all our behavior with the life of Christ. It is the love of God which “has been poured out within our hearts through the Holy Spirit who was given to us” (Rom. 5:5 NASB). This kind of love, as Augustine never tired of insisting, is the pivotal factor in the church’s life.

The goal toward which many Christians in both the Catholic and Protestant communions are striving today is ecclesia reformata semper reformanda, a reformed church always reforming. The Puritans and Pietists rediscovered a truth which is clear in the Augustinian tradition: the precondition of perpetual reformation is the spiritual revitalization of the church. Luther had understood this; he traced many of the distortions arising in the church’s life during its long history to the loss of the doctrine of justification by faith, and he warned that if this were lost again all those distortions would reappear.4 What he may not have fully realized was that the understanding of justification was one of a complex of factors determining spiritual vitality, and that if others of these were missing or unarticulated in the church’s experience—such as the deep conviction of God’s holiness and human need which drove Luther himself toward sanctification—then, even while the church held to justification by faith alone, it would suffer distortion in other dimensions.

The German Pietists balanced Luther’s stress on justification with a stronger development of his teaching on sanctification and reasserted his conviction that the life of the church was critically dependent on the spiritual condition of its people. A. W. Boehm, the ecumenical agent of Halle Pietism in London, stated this with great clarity. He dismissed much activity in the church as a lifeless product of human conditioning:

Faith, as it is now in Vogue, signifieth no more than a stiff adhering to a certain Sect or Denomination of Men, and a zealous Defence of such particular Tenets as have been received and approved of by that Party. All the Ingredients of such a Faith, are nothing but humane Education, Custom, Tradition, Perswasion, Conversation and the like. The Zeal which goeth along with it, is the Product of Self-love, and of corrupt Reason, the two great Framers of Sects and Party-Notions.5


Boehm saw most of the church evading the issues of personal reformation and renewal, the purging of self-love and the purifying of the mind, which were paramount in the New Testament:

True Christianity, according to its intrinsick Constitution, is an active, lively, strong, vigorous Principle, seated in the inmost Center of the Soul, and swaying by its Dictates all the Actions that proceed from it: But the Christianity now in Vogue, hardly toucheth the Heart at all…. True Christianity is a Creation of God. But the Advocates of false Christianity, do not rise above themselves, but spin all their religious Duties, as it were, out of their own Bowels. There is nothing of Heaven in it; nothing of Grace; nothing of the divine Nature.6


The emphasis in much of the church’s life was therefore eccentric, peripheral to the central concern of the gospel:

Another Character of True Christianity is, to be principally concerned with the Essentials and Substantials of Religion: Such as is the great Work of Faith and of the New Birth, with the Rest of Christian Virtues that freely accompany it…. But the False Christian is chiefly, if not only busie about the ceremonious Part, and some accessory and circumstantial Points. He bringeth forth every Age, if not every Year, new Schemes, new Models, new Projects of Religion. He mouldeth it one Time into this, and again at other Times into another Form, according as the Humor of the Age, and the Interest of Men worketh, which with him hath the greatest Influence in Affairs of Religion. And at this rate, alas! the Substance of Christianity lieth neglected, in the midst of so many Schemes, framed under Pretence to support it!7


Boehm, like his mentors Spener and August Hermann Francke, predicted that the church would eventually be freed from being blown out of shape by these winds of doctrine when it would center its concern on the practice and principles of godliness:

There will be a Time, when the Church of Christ will come up from the Wilderness of various Sects, Parties, Nations, Languages, Forms, and Ways of Worship, nay of Crosses and Afflictions, leaning upon her Beloved, and in his Power bidding Defiance to all her Enemies. Then shall that Church which now doth but look forth as the Morning in its Dawn, after a continual Growth in Strength and Beauty, appear Terrible as an Army with Banners; but terrible to those only that despised her whilst she was in her Minority, and would not have her Beloved to reign over them.8


The great prophets and pioneers of evangelical renewal who looked forward to this ultimate unveiling of the church’s grandeur constantly stressed that this goal could only be attained through a strategy of spiritual revitalization combined with doctrinal and structural reformation. I hold this conviction also. The instruments through which God works in the church are human beings. If our hearts and minds are not properly transformed, we are like musicians playing untuned instruments, or engineers working with broken and ill-programmed computers. The attunement of the heart is essential to the outflow of grace. This is not to emphasize faith and experience over works, thought and social action. We must aim at building the structures of God’s kingdom but recognize that we will only create these through the transformation of our experience. Concentration on reformation without revival leads to skins without wine; concentration on revival without reformation soon loses the wine for want of skins.

A number of problems which have troubled the church in this century are only solvable if we return to the vital core of biblical teaching dealing with Christian experience, just as the uneasy struggles in the late medieval church could only be resolved when Luther struck through to their spiritual root in his doctrine of justification. There are many lines of estrangement in the modern church which are readily dissolved by the application of a balanced understanding of spiritual dynamics. For one thing, different groups within the church are at odds with one another because their models of the Christian life, its beginnings and its fullness, are so diverse. One group of genuine believers can never remember a conscious conversion to faith in Christ; another insists that a datable experience of being “born again” is essential; a third says that a second distinct experience of “the baptism of the Holy Spirit” is necessary for Christian maturity. When we “test the spirits” in the lives of representatives among these groups, we often find an equal level of spiritual vitality—or deadness!—in each sector. The Christian life is being offered in diverse packages, but what is inside is the same—newness of life in Christ. Nonetheless, the different groups enjoying this life are readily offended by one another’s packages. One man’s piety is often another man’s poison.

What is needed to reconcile these models with one another is a “unified field theory” of spirituality. As Newtonian physics is a valid special case within Einsteinian relativity, so each of these models expresses valid and genuine experience, but only a broader theory of spirituality can show why each model works, or fails to work in some instances.

Several other divisions in the church are soluble on this basis: the uneasiness between relational theologians and those who stress adherence to orthodox conceptual truth, and particularly the estrangement between social activists and those concerned for evangelism and spiritual nurture. Some popular and fruitful Protestant models of spirituality have made little effort to include bridges between interior spiritual development and responsible engagement with society and culture. (I am thinking here of some components in the Keswick stream and Watchman Nee.) But I have earnestly tried in what follows to sketch a model of integral spirituality which moves easily between these poles of Christian consciousness. I might add that I was initially converted to Christianity from atheism through reading Thomas Merton’s Seven Storey Mountain and that my effort here (which in so many other ways parallels Merton’s) strives in the same direction he was traveling in his later years.

One of the greatest handicaps this book must fight is the reader’s conviction that he or she already knows what it says because it touches on familiar territory (although for many Christians there are parts of it which will be as strange as the wind from other planets, however commonplace in classical spiritual theology). I would ask you to keep in mind that it is as important to understand the relations between the various dynamics as it is to understand the dynamics themselves. Also keep in mind that the analysis in this work of the negative factors in Christian experience—the familiar triad of the world, the flesh and the devil—attempts to break new ground, and that every other element in the analysis shows up in a new light through its relationship to them. Although part of the church pays lip service to the reality of sin and worldliness and even demonic agents, it seems to me that much of the church’s warfare today is fought by blindfolded soldiers who cannot see the forces ranged against them, who are buffeted by invisible opponents and respond by striking one another.

This work also tries to begin constructing a bridge between classical pastoral theology and the new forms of pastoral psychology. A number of Christian psychologists today are searching eagerly for ways to integrate biblical pastoral counseling and the new insights of psychology without reducing either to the other. It is my observation that most psychologists begin to build their bridge aiming broadside at the whole of systematic theology, instead of focusing on the dynamics of spiritual life which must be the main point of contact on the theological side of the stream. In chapter six, “The Renewal of the Local Congregation,” I have tried to help psychologists in the integration process.

The structure of the book is important. Part I, comprising the first five chapters, surveys the history of awakenings since the Reformation and analyzes the elements of vitality within them that seem to have been particularly marked by the Spirit’s tongues of flame. Part II re-examines some of these elements in greater depth and enlarges on their significance for reformation and renewal in the church of the future. The reason this work is both a manual for individual spiritual growth and also a program for reformation and renewal in the church will become increasingly apparent as the book goes on. Individual and corporate spiritual vitality are coinherent; it is impossible to grow to full stature as an individual while separated from smaller and larger groups in the church, nor can the body grow without the renewing of its members.

Some readers will be surprised that I have not devoted more time to techniques and regimens of spiritual development: programs of meditation, fasting, vocal and mental prayer, the use of diaries, spiritual directors and the intricate ladders by which the believer is assumed to climb from acquired to infused contemplation. I have no bias against these aids, and I deeply respect the great saints of the church who have found them helpful. But they can intimidate those who are young in the faith, and my intention here has been to construct “a little Rule for beginners,” as Benedict would say.9

Ladders are always intimidating, and it is my suspicion that Christians should always assume that they start each day at the top of the ladder in contact with God and renew this assumption whenever they appear to have slipped a rung. The Triple Way of classical mysticism, which moves from the stage of cleansing one’s life through illumination toward union with God, seems to reverse the biblical order, which starts from union with Christ claimed by faith, leading to the illumination of the Holy Spirit and consequent cleansing through the process of sanctification. Doubtless there is a valid place for both models in promoting Christian experience—some Christians need to work at one end of the series, some at the other—but it is my assumption that growth in faith is the root of all spiritual growth and is prior to all disciplines of works. True spirituality is not a superhuman religiosity; it is simply true humanity released from bondage to sin and renewed by the Holy Spirit. This is given to us as we grasp by faith the full content of Christ’s redemptive work: freedom from the guilt and power of sin, and newness of life through the indwelling and outpouring of his Spirit. Readers who move through this book appropriating by faith all of the provisions of redemption which it describes will have a better perspective on their need for the additional help of techniques and disciplines.

Already it must be apparent to the reader that this is spiritual theology written by a Protestant, and an Evangelical Protestant at that. I must be candid in admitting that this is the particular tribe in Israel which has nurtured my understanding. On the other hand, my constant effort has been to grow more and more into a mere biblical catholic Christian —that is only good strategy, for when one is persecuted under one label, one can always flee to another—and I have made a deliberate effort to write this work with a universal audience in mind. Research in spiritual theology has taken me in and out of many other tribes in Catholic, Protestant and Jewish spirituality, and I have tried to remember the knack of speaking to these. It is my hope that this book can be picked up by a Roman Catholic in the Third World, or a Palestinian Jew who is intrigued by what is going on among Christians, without generating the feeling of being a stranger at a party. Some of the later chapters (ten and eleven) are more deliberately written with Evangelicals in mind, mostly because they address themselves to reforms which must be made in that sector of the church. If you have a clearly formed view in another theological tradition, please be patient with the mobile sculpture I have built from parts borrowed from Augustine, Luther, Calvin, Wesley and Edwards. Not every part of it is going to satisfy everyone. But you must feel free to detach pieces which annoy you and to try substituting analogous structures from your own tradition. Remember that genuine experience of Christ has generated several different theological languages during the church’s history. Because of human limitations and the grandeur of the subject, no single language has been adequate to convey this. Reporters on Christian experience who describe it in a language strange to us may only be viewing the same thing from another perspective. We need to listen with care and sensitivity for the distinctive notes of true Christianity expressed in unfamiliar patterns.

Since Evangelical Protestantism has been so intimately involved in the historical track of spiritual awakenings, I have had to talk about this movement often enough to make Christians in other traditions uncomfortable. For the sake of clarity, politeness and truth, I have capitalized the word Evangelical when it refers to a particular subculture, the twentieth-century descendants of American revivalism and Fundamentalism; it is an obvious injustice to deny the adjective evangelical to Christians in other sectors of the church who are embracing and teaching the heart of the evangel although differing in their understanding of Scripture. (“Charismatic” Christians probably need to adopt some such maneuver also.) When evangelical is used to refer to Christians during the period from the Reformation through the nineteenth century, it designates those who stand in the tradition of Protestant live orthodoxy defined in what follows. There is surely an evangelical impulse behind many spiritual currents within the Catholic tradition which flow from Teresa of Avila, John of the Cross, Berulle, Condren and many others in more recent years; but this is material for another book. The adjective in the subtitle of this one should be read as uncapitalized.

It may be helpful for me to clarify the meaning of several other important terms as they have been used in this work. Spiritual (as in spiritual life, spiritual gifts) usually means deriving from the Holy Spirit, which is its normal significance in Scripture. Renewal, revival and awakening trace back to biblical metaphors for the infusion of spiritual life in Christian experience by the Holy Spirit (see Rom. 6:4; 8:2-11; Eph. 1:17-23; 3:14-19; 5:14). Usually they are used synonymously for broad-scale movements of the Holy Spirit’s work in renewing spiritual vitality in the church and in fostering its expansion in mission and evangelism. Reformation refers to the purifying of doctrine and structures in the church, but implies also a component of spiritual revitalization. Renewal is sometimes used to encompass revival and reformation, and also to denote aggiornamento, the updating of the church leading to new engagement with the surrounding world. Mysticism, wherever it is viewed positively in this work, is a nontechnical term denoting movements stressing Christian experience and encounter with God, particularly within the central Puritan stream and the practical tradition of Bernard of Clairvaux, John Tauler and the Friends of God, The Imitation of Christ, Teresa and John of the Cross.10 The speculative mysticism which derives from Plotinus and the Pseudo-Dionysius, and which perhaps culminates in Meister Eckhardt, is not, in my view, a positive Christian development. In no case does my positive response to any exemplar of Catholic practical mysticism imply blanket theological approval; it simply recognizes the apparent reality of genuine experience of the Holy Spirit.
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    THE UNITED STATES HAS JUST celebrated its two hundredth anniversary. This is an appropriate time for a book on the reviving of the Christian church in this country and in the Western world, but it does not seem at first to be an auspicious one. America and the rest of Western culture now seem to be more on the edge of dissolution than on the point of renewal. A cloud of irony hangs over our festivities. The situation in this country seems to call for a jeremiad, not a celebration. The worst scandal in our government’s history still lingers in our memories. Race prejudice, latent under the surface of political campaigns, seems intensified by our very efforts to correct it. The crime rate is outstripping police restraint and turning private surveillance into a growth sector. Pornography and violence fill the media, and a host of other social problems run in counterpoint with an uncertain economy.


    In the rest of Western culture the situation is no less grave. Economic problems which are only painful in America are critical elsewhere. The open market of ideas which has sometimes accompanied free enterprise is yielding to closed totalitarian systems of the right and left in country after country. The Western civilization rooted in Christianity is increasingly faced with Arnold Toynbee’s rephrasing of Nicodemus’s question, “Can a man be born again when he is old?”


    Of course, as Augustine pointed out, a civilization can decline and fall without implicating or affecting the Christian church. The City of Man cannot blame the City of God for its own decay, and the church may well prosper at the same time that other powers fail. But Toynbee and other historians have argued that the fate of civilizations reflects the strength of the religious ethos around which they are built, and observers during this century both within and outside the church have expressed doubts about the savor of its salt.


    And yet there have been stirrings of new life within the church since the middle of this century. The Second Vatican Council’s search for aggiornamento, the updating and renewing of the church’s witness in the modern world, struck a note that was already being sounded in other parts of professing Christendom. That note has continued to echo in a variety of movements, books and programs dealing with church renewal that have emerged during the last decade. Some of these contradict one another. One person’s updating of the gospel is another’s heresy. But many of these currents complement and reinforce one another. The whole work of renewing the Christian church, if it is accomplished in any measure in this century, will be the product of many of these forces acting and interacting.1


    This book originates in reflection on one of these renewal sectors, the Evangelical movement. This movement has a unique theological contribution to bring to the whole of Christ’s body. But before it can release its gift most fully to the rest of the church it needs conceptual development.


    

      Roots of the Evangelical Movement


      The Evangelical movement has the deepest historical roots of any contemporary renewal movement. Its theological origins begin with the Protestant Reformation of the sixteenth century, but its spiritual lineage traces back even further into the mystical and ascetic countercultures of the medieval and early church through Bernard, Anselm, Augustine, Athanasius and Irenaeus. Since the Reformation it has enjoyed periodic seasons of growth and influence within Protestantism, striving to conserve and propagate the theology of grace in periods when legalism and secularism have surrounded and invaded the church. In the Great Awakening of the eighteenth century it united Protestants of all denominations into an international, ecumenical renewal movement centered on the experiential application of live Reformation orthodoxy. In the Second Awakening at the beginning of the nineteenth century, it consolidated and augmented the efforts of earlier evangelicals toward an expanding world missionary witness and launched many impressive programs of social reform including the abolition of slavery. In the latter half of the nineteenth century “revivalism” was still a dominant voice in the leadership of most American churches.


      It was at this point that American evangelicalism began to suffer one of those periods of attenuation and loss of identity which afflict every part of the church from time to time. Revivalism, redefined now as a movement centered on mass evangelism rather than as a comprehensive renewal movement affecting the whole church and the surrounding culture, became Fundamentalism, a desperate attempt to hold on to the consensus of Reformation orthodoxy and to enforce it politically within the major denominations. This effort failed. The evangelical stream divided, and the components involved in its original wholeness were distributed in varying combinations among “liberals,” “moderates” and “conservatives.” For almost a generation conservative Fundamentalism became a minority protest movement, viewed by the rest of the church as a vestigial remnant of folk religion destined to die out as the century progressed.


      But it did not die out. Instead, it went into enclaves of pastoral and educational resistance and sought to consolidate its position. It developed scholars who began to make tentative efforts toward the recovery of the original evangelical synthesis. In midcentury it developed an ecumenical council, the National Association of Evangelicals, and rallied its troops around a popular leader, the mass evangelist Billy Graham. A wave of growth followed in the next several decades which was readily dismissed by the surrounding culture and much of the church as a resurgence of civil religion but which added converts, leaders and new organizations with a vigorous outreach. The church and the surrounding culture learned new ways to adjust to the growing movement, to file it under older categories, to tolerate it and perhaps to immunize themselves against it. And then in the early 1970s popular Evangelicalism seemed to make another quantum leap which brought it under new surveillance in the media in what was called the Jesus movement, an explosion of Christianity in the midst of a new societal frontier formed by the mutating youth culture of America.


    


    

    

      The Jesus Movement and Contemporary Signs of Renewal


      From the perspective of the late seventies it is easy to dismiss the Jesus movement as a creation of the media, another ephemeral surge of piety magnified out of proportion. Newspaper and periodical coverage of the movement, which first enlarged to the point of national visibility in the spring of 1971, has considerably diminished. Much of the remaining commentary has been particularly concerned with problematic features of the movement, such as the ideological programming of converts and the subsequent efforts of their distressed parents to have them kidnaped and deprogrammed.


      Critics of the Jesus people have included not only “liberals” upset by Neo-Fundamentalism but also Evangelical spokesmen who have attacked the shallow theology and sensational tactics of the movement’s leaders and vigorously repudiated its claims to be the onset of a major spiritual awakening.2 Critics of the movement on the college scene have complained of emotional “crashing” on the part of converts unable to maintain the spiritual “high” promised them by evangelists. At the same time these critics have observed other students successfully shielding themselves from Christianity by dismissing it as a preoccupation of “Jesus freaks.” The dampening of social activism by premillennial pessimism and absorption in charismatic phenomena has been another target for criticism. It might appear that the Jesus movement was just another fad among the youth culture, whose fashions in drugs and lifestyles are notoriously migratory, and that the movement has lost its energy or mutated into new forms.


      This kind of analysis, however, is partially a function of the way the onlooker defines terms. If “Jesus movement” means the fundamentalist missionary effort to reach the counterculture, then by definition it must have dissipated. The counterculture itself has dissolved into the hills and farmlands of America. Those who go searching for it in local concentrations within the cities find that it has vanished like a school of sounding fish. Since so many street people have left the urban centers in search of agrarian utopias, it is naturally hard to go on producing street Christians. Among those already converted, the countercultural lifestyle may be undergoing transformation: the three-hundred-odd communes which used to exist on the West Coast have been considerably reduced in number as young converts get organized and move toward integration with ordinary society.


      But the mission to the counterculture may be only one component of the phenomenon which surfaced in the early seventies. One of the initial journalistic surveys of the movement divided it into three sectors: converted street people, college students reached by several ministries of campus evangelism and the Catholic pentecostals.3 This analysis reduces the movement to two major sectors: a revival among the youth culture in general, embracing both the “straights” and the “freaks,” and another area of renewal involving the Charismatic movement both within the major Protestant denominations and in the Catholic Church.


      Even this typology, however, is not ample enough to include all the segments of the body of Christ which are showing signs of new life. Several kinds of cross-denominational small group meetings among lay people are proliferating rapidly: ecumenical Bible-study groups among neighborhood women and prayer support-groups among businessmen and government leaders. On the ministerial level, there is a new openness toward personal spirituality among many non-Evangelical scholars and intense interest among mainline seminary leaders in the spiritual formation of students.4 Leaders of American Christianity who have been indifferent or negative toward Evangelicalism in the past are now approaching it with new respect, and Evangelicals are making new efforts to interpret their position and tradition to the rest of the church.


      It seems at times that some measure of evangelical renewal is occurring everywhere in American Christianity—except perhaps in the comfortable pews of the Middle-American church. The resulting tableau is like Elijah’s altar before the fire had fully taken hold: there are burning areas in the tinder all around the drenched logs, but those have not yet ignited. This underlines the fact that the Jesus movement was so named, not primarily because it involved a renewed emphasis on Christ or Christology, but because it has ostensibly directed attention away from the Christianity of the institutional church—a rather dubious asset for the missionary—and toward the person and teaching of Christ, which constitute an indestructible trump card.


      And yet there are signs that the central mass of institutional Christianity is also on the verge of igniting. Objective observers and church administrators have come to agree that denominations and local congregations which are “conservative”—a problematic word, but one which in most instances seems to have some reference to Evangelical beliefs—are growing.5 A recent Lilly Foundation study on readiness for ministry indicates that the kind of minister that local churches are most eager to hire is the candidate with the most Evangelical profile, and ministerial dossiers are growing more “conservative” as a result.6 The emergence of the “God-issue” in the 1976 presidential campaign in connection with candidates Carter and Ford, both of whom can be classified as Evangelical Christians, is another straw in the wind. There seems to be a growing mood among the American people of revulsion at the corruption which has been exposed at every level of national life and increasing resistance to the comparatively small elite of secular humanist leaders who have been our cultural bellwethers.


      It is just at this point, however, that critics can argue that what is taking shape is fundamentally a nonreligious cultural backlash, a massive reactionary movement which is the product of a “future shock” generated by too much rapid social change. A similar line of argument has already been applied to the Jesus movement, interpreting it simply as another manifestation of the antirational mysticism at the heart of the counterculture’s reaction against technology, somewhat akin to the occult revival. Undoubtedly there are elements of truth in this analysis. Many of those in Middle America who are moving in a conservative direction are reacting against liberal social activism. Driven by nostalgia for less complicated days, they are seeking a haven of private spirituality. Large-scale social movements are never easily reduced to simple spiritual explanations. On the other hand, large-scale religious movements such as the Reformation have often involved socioeconomic causes as part of their internal workings. This does not invalidate or explain away their components of genuine spiritual motivation.


      In order to discern whether or not the present situation is moving toward the status and dimensions of a religious awakening, it will be helpful at this point to review the connection of Evangelicalism with previous cycles of spiritual awakening in the church. As I have already intimated, the Evangelical movement today can be closely correlated with such phenomena in the past.


    


    

    

      Earlier Renewal Movements


      As early as the Montanist movement of the second century, the concept of decline and renewal in the church appears. The followers of Montanus were convinced that the Christian movement of their time had lost the spirituality and the supernatural gifts of the first-century church, but their sectarian rigor and their erroneous prophecy of the imminent return of Christ probably helped to polarize the rest of the church toward the assumption that it was immune to decline. Augustine’s treatment of history tended to confirm this position, since it contrasted the stability of the City of God with the cyclical, Sisyphean careers of human empires. Augustine himself, however, was part of an ascetic reformation movement which sought to challenge the post-Constantinian church to shed its conformity to the world. Monastic revival movements continued to protest decline in the church—and to exemplify that decline once their prime was past—into the High Middle Ages.


      In the twelfth century, Joachim of Fiore proposed a typology of history which articulated the deep popular longing for spiritual renewal in the church. The people of God, he said, have experienced the imperfect life of the Age of the Father (the Old Testament era), and they have endured a less than perfect existence in the Age of the Son (the era of the Catholic Church). But now they can look forward to the imminent Age of the Spirit in which the declining church will be transformed and revived, the Holy Spirit will be poured out upon her people, and the everlasting gospel will be proclaimed to the ends of the earth. The Joachimite theology of history was rapidly condemned by the church as heretical, but the hope which it expressed continued to flow in half-hidden streams of popular expectation until the Reformation of the sixteenth century.7


      Most of the forces which prepared for the Reformation were already latent in the Western historical situation in the century after Joachim taught. The nobility in the rising nation-states had become restless under the financial and political power claimed for the church under a sort of papal colonialism, so that there were increasing local incentives to rebel against the Catholic system. The southern renaissance was declaring intellectual independence from the control of Catholic doctrine, and its northern counterpart was producing Christian humanists with a critical approach to history and a desire to clear away the rubble produced by the decay of learning. These humanists wanted to penetrate to the original sources of truth, including the text of Scripture.


      By the late fourteenth century popular mystical movements were denouncing indulgences and intimating that the pope was Antichrist, and Wyclif was asserting the supreme authority of Scripture and attacking the cult of saints, relics, pilgrimages, indulgences and the treasury of merit. A century later, on the eve of the Reformation, most of these emphases had become common assumptions of Catholic humanists like Erasmus and Thomas More, and yet their criticism did very little to alter the abuses in the system.8


      The spiritual, political and economic situation in Europe was like a carefully built bonfire waiting to be lit, but the torch that set it burning was the spiritual crisis of Martin Luther. His struggle led eventually to the rediscovery of the doctrine of justification by faith. It can be argued that the nontheological forces which supported Luther’s reformation simply reached a critical level of strength at the same time Luther made his discovery. But what made the Reformation catch fire as an international movement of new life within the church was the reduplication of Luther’s experience and insight among a number of Christian humanists who found this doctrine the key to their spiritual release and to their conceptual understanding of the needs in Western Christendom. Luther himself felt that the perceptions of the radical depth of sin and the sovereignty of grace which were inherent in the doctrine were the essential key to reforming the problems which earlier critics had only been able to uncover. The inability of conservative reformers like Erasmus to perceive this occasioned Luther’s break with them.9


      Few modern Christians can read the works of the Reformers and doubt that what was happening in the Reformation was a genuine work of spiritual renewal, as well as a traumatic adjustment of doctrines, practices and systems of political control within Western Christianity. New spiritual life broke out in the church wherever Luther’s doctrine penetrated. There were, however, limits to its penetration. It captured intellectual and spiritual leaders and their territories, but it did not always revive the great masses of the laity in any depth and number.


      Subsequent generations of Protestants were capable of turning Luther’s teaching into dead orthodoxy, and this seems to have happened especially in the Lutheran sector. Here a one-sided emphasis on justification, along with the resulting neglect of sanctification and the uses of the law, often produced what Bonhoeffer has bitingly called “cheap grace.” Luther had warned against this abuse of his doctrine, and Calvin had included in his Institutes a carefully balanced treatment of sanctification. But by the end of the sixteenth century, Protestants in both the Lutheran and Reformed spheres were referring to the “half-reformation” which had reformed their doctrines but not their lives, and were seeking for a new revitalization of the church.


      The pre-Pietism of Johann Arndt and the early Puritanism which took hold in England, Holland and America retained the Reformation emphasis on justification but added to it a strong emphasis on sanctification and particularly regeneration, the spiritual rebirth of the converted Christian. These two movements, Puritanism and Pietism, were undoubtedly powerful religious awakenings which penetrated the church extensively, reaching both leaders and lay people. Cotton Mather looked upon the late seventeenth-century Pietism of Philipp Spener and A. H. Francke as a revival powerful enough to inaugurate the millennium, and Jonathan Edwards mentions a number of previous examples of awakenings among the Puritans.10 While the Puritan attempt to ward off cheap grace led to an admixture of legalism which has darkened the movement’s image among later generations, recent historians have defended the spiritual vitality at the heart of Puritanism and have recognized its first flowering as a renewal of the Protestant impulse.


    


    

    

      The First Great Awakening


      Most church historians, however, have preferred to speak only of two major evangelical awakenings after the Reformation. The first of these is usually designated the “Great Awakening” in its American phase, and the “Evangelical Revival” in the English context, while the remarkable revival of continental Pietism under Count Ludwig von Zinzendorf during the same period is often neglected except for its effect on John Wesley. Actually all three of these concurrent renewal movements should be viewed as parts of one major evangelical revival which can be termed the “First Great Awakening,” since they were linked together both by common emphases and by many instances of intercommunication and reciprocal causation.


      The beginnings of this awakening can be traced to the decade of the 1720s, a time when the interests of Puritanism had reached a low point both in England and America after decades of steady decline, and when even the Pietism of Halle seemed to have the wind out of its sails. In America Christians had been praying since the late seventeenth century for an effusion of the Holy Spirit on the rising generations of their listless and unconverted children. In 1727 Theodore Frelinghuysen’s Dutch Reformed church in New Jersey seemed to experience a new surge of vitality as the pastor “fenced the table” in administering communion, insisting on evidence that his parishioners had experienced the regenerating power of godliness and were not merely going through a form in their church life.


      That same year, in Germany, another phase of the awakening was getting under way. One of the graduates of A. H. Francke’s university at Halle, Count Ludwig von Zinzendorf, had established on his estate a community of refugees including Moravians, Reformed and Catholics, and was seeking to forge this heterogeneous group into an instrument for promoting renewal in the church. He had given the community the name Herrnhut, “the Lord’s watch,” after a passage in Isaiah which seemed to sum up the Puritan and Pietist longing for continuing renewal and reformation in the Christian movement:


      

        For Zion’s sake I will not keep silent,


        And for Jerusalem’s sake I will not keep quiet,


        Until her righteousness goes forth like brightness,


        And her salvation like a torch that is burning….


        On your walls, O Jerusalem, I have appointed watchmen;


        All day and all night they will never keep silent.


        You who remind the LORD, take no rest for yourselves;


        And give Him no rest until He establishes


        And makes Jerusalem a praise in the earth.


      


      

        (Is. 62:1, 6-7 NASB)


      


      Following the thrust of this passage, Zinzendorf placed a strong emphasis on a continuous watch of corporate prayer on behalf of Herrnhut and the rest of the body of Christ. This was partially a matter of desperate necessity. For three years after its founding in 1724 the different factions among the settlers quarreled as constantly as their parent denominations in the church at large, putting the community periodically on the brink of disruption. Zinzendorf’s response was to set up the famous round-the-clock prayer watch in which Moravians prayed for the revival of the church for one hundred years. In August 1727, the community experienced a “baptism of the Holy Spirit” climaxing in a communion service. From this point on unity prevailed. Within the larger community Zinzendorf organized smaller cells, the prayer bands, in which lay people were encouraged to confess their faults to one another, counsel together and support each other in prayer.


      Using the experience of Herrnhut as a paradigm for the whole church, Zinzendorf soon began to send out of the community missionary teams of two different types, one kind to take the gospel initially to the tribes outside Christendom who had never heard it and the other to visit established churches and convey the message of regeneration and renewal. His ultimate goal was the unification of the revived segments of the body of Christ. Although his work fell short of this union, it did consolidate the foundation for the evangelical movement as an international, ecumenical coalition for the reforming and reviving of the churches on the basis of Reformation theology. In the twentieth century both the Evangelicalism of Lausanne and the ecumenism of the World Council of Churches can trace their historical origins to the work of Zinzendorf.11


      While Herrnhut was expanding and spreading abroad its arms of witness, another awakening was occurring independently in America, in Jonathan Edwards’s church at Northampton. When Edwards inherited his grandfather Stoddard’s congregation in 1727, he tells us, they were “dry bones,” possessing the form of godliness but denying its power. As Edwards saw them, they were respectable, and they had a kind of rote orthodoxy which shuffled doctrines aimlessly like faded packs of cards. But their ultimate concerns were not God and his kingdom, but land and the pursuit of affluence. Their children, Edwards says, were given to night walking and tavern haunting; no doubt if they had had drugs, they would have used them.


      But the generation gap between a powerless orthodoxy and its apostate children was reversed in 1734, as the outpouring of the Holy Spirit began to “turn the hearts of fathers to their children and the hearts of children to their fathers” (Mal. 4:6). Edwards describes the ensuing revival in his Faithful Narrative of the Surprising Work of God. A stirring of interest began in the young people as they suddenly seemed to come in direct touch with the realities behind the God-talk of the minister, and this interest spread to their parents. As the Holy Spirit opened the eyes of their hearts and illuminated theological concepts, the opaque orthodoxy of the laity suddenly became a transparent medium for vision through which they saw the glory of God. The gravity of covetousness which had drawn their hearts to earthly concerns was reversed, and merchants began to neglect their business to talk about God and their souls. The Word of God suddenly had free course in congregational worship since the laity were now in touch with the regions described in the minister’s sermons. Hymns were now a delight rather than a habit and a duty. The lay people’s passivity in witness gave way to a new concern for others.


      The illumination of the heart which brought converts in touch with the reality of God simultaneously revealed to them how deeply sin gripped their own lives. They suddenly became aware that their problem was not isolated acts of conscious disobedience to God, but a deep aversion to God at the root of their personalities, an aversion which left them in unconscious bondage to unbelief, selfishness, jealousy and other underlying complexes of sin. Some were in agony —even convicted because they were not more sensibly convicted—until they broke through to the realization that the only righteousness that could reconcile such depravity to a holy God was that of Jesus Christ, who offered himself for them on the cross. The new lives which they began to live issued out of hearts thoroughly broken because of sin.12


      While Edwards was observing and documenting the revival in Northampton, another awakening was occurring in the Middle Colonies, led by graduates of William Tennent’s Log College who were taking the Puritan message from house to house and keenly applying the law and the gospel to the varying conditions of their parishioners.13 Still another phase of the awakening was developing in England. In 1738 three years of Moravian influence culminated in John Wesley’s insight into the meaning of justification by faith as he heard Luther’s Commentary on Romans read at one of the Herrnhuter cell groups. It was not long after this that George Whitefield and he, barred from Anglican congregations because the Reformation doctrine they preached had become so strange to the contemporary church, began preaching outdoors to thousands of hearers in the coal-mining districts. When Whitefield brought the new instrument of mass evangelism to America in the late 1730s, he found a country already experiencing a powerful wave of spiritual renewal. The awakening was not particularly centered around any leaders, not even the Log College men or Edwards. It almost seemed that the local ministries in every village were developing tide pools of spiritual interest, reinforced and augmented by news of spiritual activity elsewhere.14 What Whitefield did was to dig a trench between the pools, unifying these isolated stirrings into a coherent evangelical party in the American church.


      Edwards’s writings on revival, which interpreted the awakening in this country and abroad, performed this same unifying function. These works comprise the foundational theology of spiritual renewal in English, and perhaps in any language. I shall be referring to Edwards’s conclusions repeatedly in the rest of this work, but it will be helpful here to summarize briefly the main structure of his teaching. Revival, in his understanding, is not a special season of extraordinary religious excitement, as in many forms of later American revivalism. Rather it is an outpouring of the Holy Spirit which restores the people of God to normal spiritual life after a period of corporate declension. Periods of spiritual decline occur in history because the gravity of indwelling sin keeps pulling believers first into formal religion and then into open apostasy. Periods of awakening alternate with these as God graciously breathes new life into his people. Every major advance of the kingdom of God on earth is signaled and brought about by a general outpouring of the Holy Spirit. Edwards finds biblical evidence of such outpourings in the days of Enoch when men first began to call upon the name of God; in the second generation of Israelites after the exodus who conquered Palestine; in the returned exiles under Ezra who resettled the land; and in the establishment of the new Israel of God on the day of Pentecost.


      In postbiblical history, Edwards’s postmillennial expectations led him to chart four subsequent stages in the subduing of the earth, each accompanied by a redemptive judgment on God’s enemies and an outpouring of the Spirit on his people: (1) the calling of the Gentiles at the time of the destruction of Jerusalem; (2) the overthrowing of Roman persecution and the Christianizing of the empire in the Constantinian revolution; (3) the destruction of Antichrist (Roman Catholicism and all other pseudo-Christianity) and the establishment of a revived church in a new state of purity and glory to rule among the nations for a thousand years; and (4) the destruction of a final rebellion against God effected by the return of Christ and leading to the last judgment and to the establishment of the eternal state. Edwards suspected that the Great Awakening was the beginning of the third stage, the church’s millennial glory. Earlier generations of Puritans had felt that England and the New English colony in America would have a special role in establishing the kingdom of God among the other nations, and Edwards adapted this concept of America to his postmillennial vision. A revived American church would serve as a base for the missionary expansion of the gospel until all the earth was filled with the knowledge of the Lord as the waters cover the sea.15


      As the Great Awakening unfolded in America after White-field’s arrival in 1739, Edwards became aware that the revival involved a spiritual struggle in which every advance of renewal would involve severe conflict with fallen human nature and the powers of darkness. Since the work of revival involves the displacement of the world, the flesh and the devil, periods of renewal are times of great spiritual agitation in which troop movements on both sides are dimly visible in the background. As the sun shining on a swamp produces mist, the rising of the countenance of God among his people may result initially in disorders and confusion.


      The devil, who is losing ground as the revival progresses, fights back in a number of ways. His main strategies are those of accusation and infiltration. He may attack the subjects of revival directly and internally with despair and discouragement; Edwards saw this happen at the close of the first Northampton revival in 1734. He may plant lies, caricatures or stereotypes in the minds of unbelievers or unrevived Christians so that they will reject the work of God and attack its progress. If possible, he will set the leaders of the revival against one another in this way in order to divide and conquer. To create evidence to corroborate accusations he will overbalance the zeal of converts and cause them to run to extremes. Finally, he will sow tares among the wheat in the form of counterfeit revivals, leading people to confound these with the real work which is in progress and to discredit it.16


      Edwards’s initial writings on the awakening were designed to defend the reality of the work of God from those who attacked it because of its incidental defects. Increasingly, however, he shifted the focus of his criticism from the opponents of the revival to the problems within the awakening movement itself. Under pressure from Charles Chauncy’s valid criticism of the shallow emotionalism and self-righteous divisiveness of some converts, Edwards increasingly stressed that the core of the awakening was not an emotional experience but a Spirit-given apprehension of the reality of God which purged the heart and led inevitably to a meek and lamblike spirit and to an outflow of good works.


      The Distinguishing Marks of a Work of the Spirit of God (1741) defended the revival because it possessed five marks of genuineness: it exalted Jesus Christ, attacked the kingdom of darkness, honored the Scriptures, promoted sound doctrine and involved an outpouring of love toward God and man. In Thoughts on the Revival in New England (1742) and A Treatise Concerning Religious Affections (1746), however, Edwards was especially concerned to make clear that fallen human nature is fertile ground for a fleshly religiosity which is impressively “spiritual” but ultimately rooted in self-love. High emotional experiences, effusive religious talk, and even praising God and experiencing love for God and man can be self-centered and self-motivated. In contrast to this, experiences of renewal which are genuinely from the Holy Spirit are God-centered in character, based on worship, an appreciation of God’s worth and grandeur divorced from self-interest. Such experiences create humility in the convert rather than pride and issue in the creation of a new spirit of meekness, gentleness, forgiveness and mercy. They leave the believer hungering and thirsting after righteousness instead of satiated with self-congratulation. Most important, their end result is the performance of works of mercy and justice.


      In the extensive section on good works which closes Religious Affections, Edwards establishes the principle that a full-fledged revival will involve a balance between personal concern for individuals and social concern. A revival is therefore not something exclusively “spiritual” and “religious.” Edwards insists that the proliferation of religiosity in the form of meetings, prayer, singing and religious talk will not promote or sustain revival without works of love and mercy, which will “bring the God of love down from heaven to earth… to set up his tabernacle with men on the earth, and dwell with them.”17


      It is sometimes suggested that the American phase of the awakening was short-lived, nipped in the bud by its excesses. But the renewing impulse actually continued to deepen and expand for decades. It is possible that the real awakening in America came, not in the firestorm of 1739-42, but in later years as the church responded to Edwards’s critique of the revival. The initial flare-up of enthusiasm was like the ignition of a bed of charcoal which must subside before the coals are usable.


      What were the essential elements of the First Awakening, the components which signaled or effected the work of the Spirit in this movement? Three different theologies were catalysts in the revival: Pietistic Lutheranism, Puritan Calvinism and Wesleyan Arminianism. Despite their ideological and personal differences, the major leaders and commentators in the awakening admitted that the blessing of the Spirit rested upon all three of these strains of teaching, and this laid the basis for evangelical consensus in the future. Each of these theologies centered on the experience of grace in the lives of believers. Each sought to balance carefully the two thrusts of the Puritan and Pietist synthesis of “live orthodoxy”: (1) the Lutheran doctrine of justification by faith and (2) the experience of regeneration and progressive sanctification.


      This balance varied in its application according to the needs of the church in the different sectors of the awakening. Among American Puritans, where Calvinist doctrine was fairly well known—often in the form of a conceptual “dead orthodoxy”—there was considerable stress on the illuminating and assuring work of the Spirit in transforming head knowledge into heart experience, and sanctification was more emphasized than justification. In the English situation, however, where a works-oriented legalism was ascendent and justification by faith was virtually an unknown doctrine, the Wesleys found spiritual release in the rediscovery of Luther’s teaching and later went on to teach that higher levels of sanctification are also the fruit of faith, not moral striving. The Lutheran Pietism of Herrnhut concentrated on rebirth and on the liberating message of justification and was so free in its approach to sanctification that it often appeared antinomian to Wesleyans and Puritans. In all these situations, however, the essential theological tool was experientialized Reformation theology applied to the particular kind of deadness and darkness afflicting parishioners in a given area.


      There were, however, new dimensions of concern and strategy preceding and accompanying the First Awakening. In the extensive corporate prayer which antedated and supported the revival there was a movement away from the Old Testament pattern of fasting and humiliation common among seventeenth-century American Puritans and an abandonment of theocratic efforts to enforce pure religion in America. Pentecost became the model for revival prayer, and a new strategy of leavening the surrounding culture with the free witness of the gospel was adopted. Puritans and Pietists alike recognized that something beyond the pure experiential orthodoxies they had built was needed to revive the church: an effusion of the power of the Holy Spirit. Cotton Mather, who designed the posttheocratic strategy for America, articulated this most clearly:


      

        We can do very little. Our Encumbrances are insuperable; our Difficulties are infinite. If He would please, to fulfill the ancient Prophecy, of pouring out the Spirit on all Flesh, and revive the extraordinary and supernatural Operations with which He planted His Religion in the primitive Times of Christianity…. His Kingdome would make those Advances in a Day, which under our present and fruitless Labours, are scarce made in an Age.18


      


      Other emphases in the First Awakening had already appeared in Puritan and Pietist evangelicalism but were expanded and reinforced in the revival. The fellowship of believers, both on the larger ecumenical level and in the breakdown of local congregational life in small group meetings, had been a recurrent theme since the Reformation, but the work of Zinzendorf and the Wesleys brought this to particular prominence during the First Awakening. The band meetings had an inevitable tendency to develop the ministry of the laity and narrow the gap between them and professional clergy, but this laicizing occurred even in areas with greater clerical control, often with disruptive force.


      Protestant foreign missions, which had been pioneered by Puritans and Pietists in the late seventeenth and early eighteenth centuries, flowered extraordinarily in the ministry of Herrnhut, and Edwards’s vision of the prevailing of the church among the nations prepared the foundation for nineteenth-century missionary expansion. Above all, Protestants began to grapple with the fact that the destruction of the Roman Catholic antichrist would not necessarily clear the way for the expansion of an unreformed and unrevived Protestantism. Zinzendorf treated Rome as just another denomination of Christians in need of renewal, and Edwards turned his sharpest critical tools finally upon the evangelical movement which was seeking to be the leaven of revival among the churches.


      Despite the overall brightness of Edwards’s picture of the church’s future, the lively sense of spiritual conflict which was part of his Puritan heritage forewarned him that further periods of decline and satanic counterattack were possible before the ultimate prevailing of the revived church.19 This indeed proved to be the church’s experience in the late eighteenth century. It was not merely that deism and more radical forms of humanism assailed the church at its borders; the church’s own momentum slackened. The impetus of the awakening which began in 1727 continued to pulsate for decades in the churches, most notably on the American frontier, but by the end of the century the evangelicals sensed an inner loss of power along with the challenge from the growing antichristian force of Enlightenment humanism.


      The American church was traumatized by economic and political problems in the wake of the Revolutionary War, and deeply apprehensive about the subversive religious and political implications of the French Revolution. The growing frontier threatened the possibility of degeneration into unchurched barbarism. In the civilized East, the rising generation seemed extraordinarily susceptible to infection from foreign currents of atheism, deism and Unitarianism.


      In England the Methodist awakening had been contained by its ejection from the Church of England, and evangelical churchmen were rare, surrounded by bishops, prelates and lay people involved in a pattern of formal, moralistic, worldly “churchianity” that was steadily accommodating itself to the process of secularization. Manners and morals seemed to be declining in both countries, and the Industrial Revolution was intensifying existing social problems and creating new ones.20


    


    

    

      The Second Great Awakening


      The church’s experience this time constituted a brief recession, not a prolonged decline as before the First Awakening, but the challenge was severe enough to set the evangelicals praying with exceptional urgency. Having experienced such a remarkable advance earlier in the century in response to prayer, they were encouraged to hope for something similar, and what ensued has been generally recognized by scholars as a Second Great Awakening.


      In America, circuit-riding Baptist and Methodist ministers took the gospel to the frontier in the great camp meetings beginning in 1800. They were not always well educated; their theology and practice were often open to question. But they had the courage and calling to go where the frontier was developing, and they spoke the people’s language.21 On a very different mission field President Timothy Dwight of Yale, Edwards’s grandson, confronted an almost uniformly non-Christian student body and steadily destroyed the arguments of the Enlightenment, inducing a series of revival harvests through his apologetic mastery. Yale and other colleges began to pump new leadership into the churches and the burgeoning foreign missions movement.22 Meanwhile Lyman Beecher and other evangelists began attacking social and cultural evils in a two-pronged strategy which included crusades against dueling, slavery, alcoholism, war and prostitution, as well as more conventional forms of mission such as evangelism and the distribution of tracts and Bibles.23


      The same double strategy was pursued in the English sector of the awakening where the evangelicals motivated the abolition of slavery by 1822 and played a main part in a revolution in values which transformed a rather dissolute nation into Victorian England. The instruments effecting these changes were various: the “Eclectic Society” of former slave trader John Newton which rallied the evangelical forces within Anglicanism; the influence of the Venns’ church at Clapham which included William Wilberforce and other political and social leaders; and the labors of Charles Simeon at Cambridge, training young ministerial candidates and then securing for them spheres of influence within the Anglican Church. But in order to bring about such widespread and costly changes in their culture, these leaders had to be riding the crest of a powerful grassroots revival. And this was not merely a revival of home mission. By mid-century the trade routes of the British Empire had been turned into a railway system for the delivery of the gospel to other nations.24


      Most of the elements in the Second Evangelical Awakening were extensions of components already present in the First. Reformational theologies balancing justification and sanctification and applying these vigorously to the lives of believers were still at the center of the work, and there was still a profound sense of prayerful dependence on the Holy Spirit. The community life of Herrnhut was echoed in the parish at Clapham, and the network connecting leaders in different Protestant denominations became not only ecumenical but international. But the Second Awakening reached a new level of organization among evangelicals for the transformation of the church and the confrontation and leavening of the surrounding culture. Social ministries, which had been initiated by the Puritans and especially by the early Pietists, were developed to a degree which has never been equaled by later Evangelicals. Home and foreign missions prospered as well.


    


    

    

      Later Awakenings and Orr’s Concept of Revival


      The momentum of the Second Awakening in the church seems to have extended at least through the first three decades of the nineteenth century, after which a general recession for the evangelical interest began to appear. There is no scholarly consensus on the timing or numbering of subsequent general awakenings in the church. J. Edwin Orr, who has devoted a great deal of painstaking research to this question, has established that there have been at least two subsequent, general surges of religious interest with an evangelical core: the Prayer Revival of 1858-59, which was a spontaneous, lay-directed movement of daily prayer meetings for the outpouring of the Holy Spirit, and the so-called Welsh Revival of 1904-05, which was actually part of a more general surge of religious interest affecting many parts of the world. Orr has also documented many less extensive local awakenings during the nineteenth and twentieth centuries under the ministries of evangelists like Billy Sunday.25


      Orr’s concept of religious revival focuses sharply on the phenomena described in Acts 1 and 2: corporate prayer of dependence on the Holy Spirit, followed by the spiritual reenergizing of the church and the empowering of preaching and teaching ministries reaching out in evangelism and healing social ministry, leading to the conversion of large numbers both within and outside the church. In Orr’s view a period of awakening such as this may be of short duration but may result in decades of progress and consolidation in the church as God raises up new leadership in response to prayer. Orr considers the entire evangelistic and missionary impetus of the late nineteenth century, embracing the ministry of D. L. Moody, to be a result of the Prayer Revival of 1858-59.


      Orr’s use of the pattern in the early chapters of Acts in understanding church renewal is consistent with the central events of the First and Second Awakenings. The theological objection that the pentecostal experience of Acts 2 is a single, unrepeatable event equipping the church for ministry is answered by the fact that the early Christians experienced a substantial repetition of the pattern of crisis/prayer/empowering, documented in Acts 4:23-37. Nevertheless, compared to earlier awakenings, there are substantial differences in the theological and spiritual depth, and in the social and cultural consequences of the later instances of revival which Orr documents. Evangelicals continued to show evidences of spiritual empowering, it is true; but the substance of the evangelical movement and the tasks to which it addressed itself changed.


      The leaders and shapers of the Reformation, the Puritan and Pietist movements, and the first two awakenings included trained theologians who combined spiritual urgency with profound learning, men who had mastered the culture of their time and were in command of the instruments needed to destroy its idols and subdue its innovations: Luther and Calvin, Owen and Francke, Edwards and Wesley, Dwight and Simeon. Evangelicals in the nineteenth and early twentieth centuries to a remarkable extent depended on the leadership of lay evangelists without formal theological training, men like Charles Finney, D. L. Moody and Billy Sunday. This was not without positive effects. It continued the gradual laicization of Protestantism visible in earlier awakenings, and it freed evangelists of inherited formalism which might interfere with their practical outreach. But it led also to a progressively shallower spirituality among evangelicals and to a loss of intellectual command. This loss of intellectual mastery proved to be a critical weakness, since the secular humanist world view which had been in the process of construction since the Enlightenment was receiving powerful reinforcement from the contributions of Darwin, Marx and Freud.


      In the early twentieth century the consistent contrabiblical system forged by the secularists struck Western society with the destructive force of a nuclear bomb. The “Fourth Awakening” of 1904-05 was a pulse-beat of evangelistic outreach, but it lacked the theological strength to meet and master secularism, which was both around the church and within it through the intrusion of new, non-Reformational theologies and erosive forms of biblical criticism. Meanwhile a different kind of secularism was infecting the laity. While guarding themselves against “worldliness” in the form of external taboos, they had gradually moved into the kind of worldliness which Edwards had attacked: a covetous immersion in affluence. The dynamic of prayerful concern for God’s kingdom which had characterized the earlier evangelicals was replaced by religious forms and legalistic moralism, camouflaging the laity’s ultimate concern for the feathering of their own nests rather than for the enjoyment of God and the advancement of his glory.


      It is no wonder that the wind went out of the sails of the evangelicals and that they lost control of the seminaries and the larger denominations during the Fundamentalist-Modernist controversy. The Fundamentalists sought to eject the mutating leadership of the church through disciplinary trials, but this was ineffective. Evangelicals had not reproduced themselves in sufficient strength, their children were deserting them for seemingly more plausible theologies, and many of their own number were unconvinced that heresy trials and forced subscription were the answer. The forces which had been united within the old evangelicalism began to come apart. Christians like Walter Rauschenbusch who were concerned for the expression of social compassion were both forced and seduced into theological rationales which undermined the church’s redemptive mission to individuals, while those concerned for personal salvation squared off against them in pious individualism. Mass evangelists and orthodox theologians became more and more estranged from one another’s worlds, and both often lacked the dynamic of concern for sanctification and dependence on the Holy Spirit found in earlier evangelicals. At the beginning of the twentieth century, even the root of evangelical concern for revival split into two branches which grew separately for most of the rest of the century: the Deeper Life emphasis, represented by Keswick and similar conferences, and the Pentecostal movement. By the 1930s the forces which had been in command of the church during the expanding progress of the Great Century were shattered with virtually all of the pieces marred by unconscious conformity to differing aspects of the surrounding culture.


      There is no single and simple explanation of this transformation. It was the product of many subtle changes, some of which will be analyzed in what follows. But perhaps the root cause of the decay of evangelicalism in America was the replacement of the old comprehensive concept of revival with the post-Finneyan machinery of revivalism. “Holding a revival” became synonymous with “using new methods to do mass evangelism.” It is no accident that news media so frequently misprint evangelism for evangelicalism, for the Evangelical understanding of church renewal has all too often been restricted to church growth. Evangelicals have frequently directed most of their critical faculties not at their own needs but at their liberal neighbors’ equally strange reduction of renewal to social action, and they have been content to concentrate their energies on exporting the gospel and enlarging their membership. This approach would never have satisfied the Puritans and Pietists, who were convinced that their primary responsibility was to be ecclesia reformata semper reformanda, a reformed church always reforming. As they prayed for the destruction of the papal antichrist, they were increasingly aware of the anti-christian remnants still clinging to them and deforming the church’s witness. At their highest moments of insight they recognized that Rome was not the only stumbling block diverting multitudes from belief in the gospel, and that not until the whole organism of the church including Protestantism is reformed and revived will the fullness of the nations believe its witness and enter.


    


    

    

      An Alternate Concept of Revival


      This suggests that the model of renewal in Acts 1—2 and 4 is not the only viable pattern of revival. Another pattern is provided by the Old Testament instances of return to God’s law under Josiah and Hezekiah. The interrelationship between reformation of doctrine and structures and spiritual revitalization in the church is important and complex. While these two factors can at times occur separately, they are most often closely linked together, advancing together in alternate moves like the footsteps of a walking man. Reformation grows out of awakened spiritual interest, and spiritual renewal seldom persists long without continuing reformation. This suggests that God has chosen to bless his church with the fullness of the Holy Spirit on the condition of its moving toward certain vital norms of health and witness.


      In our brief survey of the history of awakenings we have seen glimpses of these norms incarnated in persons and movements on whose activity the blessing of God has rested like visible tongues of fire italicizing these qualities for our instruction. Future awakenings may incorporate other biblical norms as yet undiscovered, but they are unlikely to occur without the full consolidation and realization in the church of those elements which have appeared in the past. The object of this book is to seek the fullest possible current understanding of these principles of revitalization, using biblical and historical resources, in order to restore the Evangelical movement and the whole church of Christ to a level of reformation appropriate to a new and continuing empowering of the Spirit.


      In the last several decades in America, we have already begun to see the alternate steps of reformation and revival moving again in the church. For renewal is God’s sovereign work and not conditional on comprehensive understanding of any set of principles. A movement to unite and reform Evangelical sectors of the church came in the 1940s after a harrowing economic depression and a war ended by weapons which seemed like a foretaste of the end of the world. Perhaps these providences turned the hearts of men to cry out to God in prayer. In any case, there appeared to be a small-scale outpouring of the Spirit at the midcentury mark resulting in a harvest of new converts and new leadership. The New Evangelicalism cleaned up some of the excesses which had made mass evangelism a religious underworld, pursued scholarship and theological deepening, sought for an elusive balance between ecumenical charity and critical discernment, and tried to shed its graveclothes of cultic folk religion.


      Paralleling this development, a new charismatic movement began to appear in mainline denominations and on campuses. While the response of the laity was often superficial and formalistic during the 1950s, there were stirrings of renewal among young Christians all during the 1960s, even while the outward face of the youth culture seemed to be wasting away. It is possible to argue that the Jesus movement of the 1970s is simply the cumulative effect of reform movements antedating it by decades, which have gradually been increasing in strength until they have peaked into visibility in the news media. The mission to the counterculture, for instance, may really have begun with the calling of David Wilkerson to work with the teenage drug problem in the late 1950s.


      On the other hand, it is possible to argue that somewhere in the late 1960s another anguished cry of prayer went up from Middle-American Christianity to be answered by a fresh effusion of the Holy Spirit. This outpouring has lifted the results of the previous decades’ gradual increase to a new level of significance. In the 1960s, as in the period just before the Second Awakening, Americans felt themselves threatened by foreign currents of revolution lapping at their doors and also by the barbarous frontier of a wildly mutating youth culture. Christian families everywhere agonized as they saw their children ripped away by the gravitational field of a subversive Sodom developing within American culture. When voices within the church announced in the late 1960s that God was dead, many Christians must have duplicated the reaction of Hezekiah to the Assyrian challenge in 2 Kings 18, laying the matter before the Lord and doing the modern equivalent of rending their garments.


      There are many respects, of course, in which the development of the counterculture could function as an aid to reformation as well as a challenge toward revival. There are overtones of common grace interwoven with its demonic elements. Human depravity, like the mule, is reluctant to move even when it is given a hard shove; but it will sometimes at least shift its weight from one foot to another. In the 1960s the American straight culture, with its characteristic pattern of sin—pride, ambition, avarice, envy, self-righteousness, conformity, respectability—was confronted by the Dionysian youth culture with another distribution of sin centering around uncontrolled lust, riotous indulgence in sensory experience and resistance to authority. But the differing centers of gravity in the sin of the two cultures permitted a complementary distribution of virtues so that the two could be prophetic toward one another. When straight Americans began to upbraid the hippies for their disorder and licentiousness, they found themselves confronted by prophets from Gomorrah who lashed out at their materialism and their subservience to the child-devouring Moloch of the capitalist success system. When the elders commended the so-called Protestant work ethic, the young people advised detachment from wealth, attention to persons, openness to beauty and the cultivation of diversity. Perhaps this was a false ethic of love, but it was opposing a false ethic of righteousness.


      At the same time the youth culture was disenchanted with religion as a formal ritual obligation—“the church service makes me nervous,” as Paul Simon says—but very open to religion as experience, as illuminated contact with the divine and the supernatural. Of course this religion was idolatrous in that it sought for contact with false gods, but straight Christianity was often idolatrous also in giving lip service to the true God while its concerns lay elsewhere. Still the thirst for religion as experience in the counterculture was closer to the essence of revival as defined by Edwards than was the formalism of the comfortable pew. It is not surprising then that so many young people turned to the apparent depth of Eastern mysticism in preference to the dried-up cisterns of Western Christendom. The religious quest of the counterculture was ideally suited to convict the Middle-American church of heart apostasy and the loss of the power of godliness.


      This is probably the crux of the issue of whether or not the Jesus movement will prove to be the overture to another major awakening: will it awaken enough of the sleeping congregations in America to displace the occupying powers and get the church on the offensive again in its redemptive mission to individuals and society? Currently the prospects for this are equivocal. Critics of the Evangelical resurgence are not wrong in suggesting that some of the movement is a conservative backlash into Aquarian religiosity among the young and a pilgrimage from future shock to nostalgia among their elders. The stresses of the 1960s may have moved Middle America more toward Archie Bunker than toward revival. There are signs that the pendulum of the popular mood has overshot the median of repentance toward a Neo-Victorian reaction as happened after the Second Awakening in Britain. From the direction of the counterculture the pressure is off. Certain countercultural norms may have infiltrated our society, but the youth movement as a whole has been largely institutionalized and domesticated. The underground newspapers which once sold drugs and revolution wrapped in a single package have almost disappeared. Even the campuses are dominated by a mood which has been described as “eerie tranquility” and “galloping ennui” as the work ethic has come back into style. It is not surprising that some observers are pessimistic about the continuing potential for revival in this atmosphere of reaction, complacency and absense of stress. Religious and secular forms of piety seem dominated by a pervasive self-centeredness. Perhaps the Jesus movement was just a summer shower and not the inundation which the beached ark of the church needs to get it afloat.


    


    

    

      Hopes for the Present


      If revival is defined always as a punctiliar outpouring of the Spirit which converts huge percentages of a population, as some theorists hold, then we may not yet have experienced a major awakening. The 1977-78 Gallup Poll report, for example, indicating that 34% of Americans claim to have experienced regeneration, may not be conclusive, since it probably includes many converts to cults and non-Christian mysticism.26


      But there are elements in the situation today that indicate that a steadily increasing displacement of the works of darkness is taking place, and this definition of revival is also biblical. In a movement of steadily increasing exponential growth, such as the increment of scientific information in the last hundred years, the increase can go on quietly for a long period and then suddenly appear to peak in an outpouring of expansion. It is reported that among the applicants to one major secular university recently, nearly a third answered an inquiry about their most significant experience by pointing to a transforming encounter with Christ. This implies that something rather remarkable has been going on in the high schools. That it has also been going on in colleges, despite the general resurgence of apathy, is indicated by the fact that both Evangelical and mainline seminaries continue to receive an enlarging supply of ministerial candidates who are uniquely alive and open to growth. It must be significant that even at a time when the institutional church is shrinking, the number of young people with a sense of call to the pastorate has taken a rapid upturn. Many of these young leaders are concerned to express a distinctly fresh and firsthand Christian faith through literature, art, music and the modern media. We should remember that past revivals have traveled along the channels of communication, and that Edwards predicated that the increase in communication would ultimately lead to worldwide revival if the Christianity being broadcast could itself be revived.27 The mission to the counterculture has reminded the church that its home mission needs to sit loose toward cultural addenda which interfere with the cross-cultural transmission of the gospel.


      Meanwhile the communication between denominational groups and theological parties among professing Christians has been steadily improving, perhaps for similar reasons. Although there is still plenty of distance between ecclesiastical bureaucracies, and also between ministerial leaders where theological polarization has been especially severe, the scholars and teachers who will train tomorrow’s pastors and church statesmen are showing a new interest in the theology of the Christian life. Since virtually all of the problems in the church including bad theology issue from defective spirituality, the attention given to spiritual theology—that is, to the question of how to keep all the cells in the body of Christ in optimum health and running order—should culminate in a new vitality in the church.


      The German Pietists Spener and Zinzendorf felt that unity among the denominations would come only when all the segments of the church were revived.28 They understood, however, that this involved a revival of theology as well as a transitory wave of conversions and enthusiasm, and that sound theology would be a decidedly major instrument in reviving the church. This speaks directly to our situation. The Evangelical movement has been losing ground theologically since the Second Great Awakening, and this trend has to be reversed unless we want to go on seeing shallow and short-lived results. Whatever degree of awakening we are experiencing now is not united around any single theology or leader, and perhaps this is a sign that the awakening is genuinely from God and not a human contrivance. But if the separated segments which are being revived are not united by some theological bridge, we will ultimately be left with estrangements between the component organs in the body of Christ—and broken bodies are never very healthy. We need a theological “unified field theory” which conserves and consolidates all the values in the different groups and parties while avoiding their errors and imbalances, which enables the pentecostal and nonpentecostal to affirm one another as Spirit-filled Christians with valid but differing spiritual gifts, and which unites socially concerned Christians with those burdened for the destinies of individuals on a common basis in the redemptive work of Christ.


      The intellectual and spiritual hunger of campus Christians today, and especially their interest in apologetics, seems to indicate that such a theological renewal may be in the offing. There are many respects in which the shape of the Jesus movement recalls that of the Second Awakening. One phase of that revival involved practical leaders whose theology and character were often imperfect but whose courage and zeal to reach the lost were exemplary, like the popular leaders in the Jesus movement; but the parallel phase on college campuses obtained some of its driving force from the apologetic theology of men like Timothy Dwight. The leadership which poured out of the colleges and seminaries revived the home church for at least a generation and ignited the great foreign missionary explosion of the nineteenth century.


      Can we expect a similar impact to be made on the institutional church by the young leaders emerging everywhere? Much depends on the armor-piercing strength of their theological equipment, which must penetrate the masks of respectability to get at the underlying apathy toward God and lay bare its rootage in sin. But perhaps Linda Meissner’s vision of a great army of young people bringing the world to Christ, with the accompanying text from Joel 2 which has so often been a keynote of revival, may prove to be true of this generation: “I will pour out my spirit on all flesh; your sons and your daughters shall prophesy, your old men shall dream dreams and your young men shall see visions” (Joel 2:28).


      Much also depends on the openness to repentance within the institutional church, for no leadership can revive that which is not called forth and supported by its own inquiring prayer. But the church may still be in that condition of insecurity which encourages repentance. Although the revolutionary subculture has quieted down, we have been shaken in the heart of our own government and our economy. The condition of Middle-American churchgoers is remarkably similar to that of the Israelites in Haggai’s prophecy:


      Consider how you have fared. You have sown much, and harvested little; you eat, but you never have enough; you drink, but you never have your fill; you clothe yourselves, but no one is warm; and he who earns wages earns wages to put them into a bag with holes…. You have looked for much, and, lo, it came to little; and when you brought it home, I blew it away. Why? says the LORD of hosts. Because of my house that lies in ruins, while you busy yourselves each with his own house. (Hag. 1:5-6, 9)


      But when the people turned from their preoccupation with their own houses to build the temple, they were given a remarkable prophetic encouragement:


      

        My Spirit abides among you; fear not. For thus says the LORD of hosts: Once again, in a little while, I will shake the heavens and the earth and the sea and the dry land; and I will shake all nations, so that the treasures of all nations shall come in, and I will fill this house with splendor, says the LORD of hosts. The silver is mine, and the gold is mine, says the LORD of hosts. The latter splendor of this house shall be greater than the former, says the LORD of hosts; and in this place I will give prosperity, says the LORD of hosts. (Hag. 2:5-9)


      


      The prophecy of Haggai brings a penetrating challenge to our society. But it offers also a remarkable hope for the church’s future.


    


    





OEBPS/nav.xhtml


    

      Sommaire



      

        		

          Cover

        



        		

          Title Page

        



        		

          Dedication Page

        



        		

          Contents

        



        		

          Foreword by Timothy Keller

        



        		

          Preface

        



        		

          Part I - Dynamics of Renewal

          

            		

              1 - Jonathan Edwards and the Jesus Movement

            



            		

              2 - Biblical Models of Cyclical and Continuous Renewal

            



            		

              3 - Preconditions of Continuous Renewal

            



            		

              4 - Primary Elements of Continuous Renewal

            



            		

              5 - Secondary Elements of Renewal

            



          



        



        		

          Part II - Renewal in the Church

          

            		

              6 - The Renewal of the Local Congregation

            



            		

              7 - The Sanctification Gap

            



            		

              8 - How Revivals Go Wrong

            



            		

              9 - Live Orthodoxy

            



            		

              10 - Unitive Evangelicalism

            



            		

              11 - The Evangelical Muse

            



            		

              12 - The Spiritual Roots of Christian Social Concern

            



            		

              13 - Prospects for Renewal

            



          



        



        		

          Notes

        



        		

          Index

        



        		

          Praise for Dynamics of Spiritual Life

        



        		

          About the Author

        



        		

          More Titles from InterVarsity Press

        



        		

          Copyright

        



      



    

    

      Pagination de l'édition papier



      

        		

          1

        



        		

          7

        



        		

          8

        



        		

          9

        



        		

          10

        



        		

          11

        



        		

          12

        



        		

          13

        



        		

          14

        



        		

          15

        



        		

          16

        



        		

          17

        



        		

          18

        



        		

          19

        



        		

          20

        



        		

          21

        



        		

          22

        



        		

          23

        



        		

          25

        



        		

          26

        



        		

          27

        



        		

          28

        



        		

          29

        



        		

          30

        



        		

          31

        



        		

          32

        



        		

          33

        



        		

          34

        



        		

          35

        



        		

          36

        



        		

          37

        



        		

          38

        



        		

          39

        



        		

          40

        



        		

          41

        



        		

          42

        



        		

          43

        



        		

          44

        



        		

          45

        



        		

          46

        



        		

          47

        



        		

          48

        



        		

          49

        



        		

          50

        



        		

          51

        



        		

          52

        



        		

          53

        



        		

          54

        



        		

          55

        



        		

          56

        



        		

          57

        



        		

          58

        



        		

          59

        



        		

          60

        



        		

          61

        



        		

          62

        



        		

          63

        



        		

          64

        



        		

          65

        



        		

          66

        



        		

          67

        



        		

          68

        



        		

          69

        



        		

          70

        



        		

          71

        



        		

          72

        



        		

          73

        



        		

          74

        



        		

          75

        



        		

          76

        



        		

          77

        



        		

          78

        



        		

          79

        



        		

          80

        



        		

          81

        



        		

          82

        



        		

          83

        



        		

          84

        



        		

          85

        



        		

          86

        



        		

          87

        



        		

          88

        



        		

          89

        



        		

          90

        



        		

          91

        



        		

          92

        



        		

          93

        



        		

          94

        



        		

          95

        



        		

          96

        



        		

          97

        



        		

          98

        



        		

          99

        



        		

          100

        



        		

          101

        



        		

          102

        



        		

          103

        



        		

          104

        



        		

          105

        



        		

          106

        



        		

          107

        



        		

          108

        



        		

          109

        



        		

          110

        



        		

          111

        



        		

          112

        



        		

          113

        



        		

          114

        



        		

          115

        



        		

          116

        



        		

          117

        



        		

          118

        



        		

          119

        



        		

          120

        



        		

          121

        



        		

          122

        



        		

          123

        



        		

          124

        



        		

          125

        



        		

          126

        



        		

          127

        



        		

          128

        



        		

          129

        



        		

          130

        



        		

          131

        



        		

          132

        



        		

          133

        



        		

          134

        



        		

          135

        



        		

          136

        



        		

          137

        



        		

          138

        



        		

          139

        



        		

          140

        



        		

          141

        



        		

          142

        



        		

          143

        



        		

          144

        



        		

          145

        



        		

          146

        



        		

          147

        



        		

          148

        



        		

          149

        



        		

          150

        



        		

          151

        



        		

          152

        



        		

          153

        



        		

          154

        



        		

          155

        



        		

          156

        



        		

          157

        



        		

          158

        



        		

          159

        



        		

          160

        



        		

          161

        



        		

          162

        



        		

          163

        



        		

          164

        



        		

          165

        



        		

          166

        



        		

          167

        



        		

          168

        



        		

          169

        



        		

          170

        



        		

          171

        



        		

          172

        



        		

          173

        



        		

          174

        



        		

          175

        



        		

          176

        



        		

          177

        



        		

          178

        



        		

          179

        



        		

          180

        



        		

          181

        



        		

          182

        



        		

          183

        



        		

          184

        



        		

          185

        



        		

          186

        



        		

          187

        



        		

          188

        



        		

          189

        



        		

          190

        



        		

          191

        



        		

          192

        



        		

          193

        



        		

          194

        



        		

          195

        



        		

          196

        



        		

          197

        



        		

          198

        



        		

          199

        



        		

          200

        



        		

          201

        



        		

          203

        



        		

          204

        



        		

          205

        



        		

          206

        



        		

          207

        



        		

          208

        



        		

          209

        



        		

          210

        



        		

          211

        



        		

          212

        



        		

          213

        



        		

          214

        



        		

          215

        



        		

          216

        



        		

          217

        



        		

          218

        



        		

          219

        



        		

          220

        



        		

          221

        



        		

          222

        



        		

          223

        



        		

          224

        



        		

          225

        



        		

          226

        



        		

          227

        



        		

          228

        



        		

          229

        



        		

          230

        



        		

          231

        



        		

          232

        



        		

          233

        



        		

          234

        



        		

          235

        



        		

          236

        



        		

          237

        



        		

          238

        



        		

          239

        



        		

          240

        



        		

          241

        



        		

          242

        



        		

          243

        



        		

          244

        



        		

          245

        



        		

          246

        



        		

          247

        



        		

          248

        



        		

          249

        



        		

          250

        



        		

          251

        



        		

          252

        



        		

          253

        



        		

          254

        



        		

          255

        



        		

          256

        



        		

          257

        



        		

          258

        



        		

          259

        



        		

          260

        



        		

          261

        



        		

          262

        



        		

          263

        



        		

          264

        



        		

          265

        



        		

          266

        



        		

          267

        



        		

          268

        



        		

          269

        



        		

          270

        



        		

          271

        



        		

          272

        



        		

          273

        



        		

          274

        



        		

          275

        



        		

          276

        



        		

          277

        



        		

          278

        



        		

          279

        



        		

          280

        



        		

          281

        



        		

          282

        



        		

          283

        



        		

          284

        



        		

          285

        



        		

          286

        



        		

          287

        



        		

          288

        



        		

          289

        



        		

          290

        



        		

          291

        



        		

          292

        



        		

          293

        



        		

          294

        



        		

          295

        



        		

          296

        



        		

          297

        



        		

          298

        



        		

          299

        



        		

          300

        



        		

          301

        



        		

          302

        



        		

          303

        



        		

          304

        



        		

          305

        



        		

          306

        



        		

          307

        



        		

          308

        



        		

          309

        



        		

          310

        



        		

          311

        



        		

          312

        



        		

          313

        



        		

          314

        



        		

          315

        



        		

          316

        



        		

          317

        



        		

          318

        



        		

          319

        



        		

          320

        



        		

          321

        



        		

          322

        



        		

          323

        



        		

          324

        



        		

          325

        



        		

          326

        



        		

          327

        



        		

          328

        



        		

          329

        



        		

          330

        



        		

          331

        



        		

          332

        



        		

          333

        



        		

          334

        



        		

          335

        



        		

          336

        



        		

          337

        



        		

          338

        



        		

          339

        



        		

          340

        



        		

          341

        



        		

          342

        



        		

          343

        



        		

          344

        



        		

          345

        



        		

          346

        



        		

          347

        



        		

          348

        



        		

          349

        



        		

          350

        



        		

          351

        



        		

          352

        



        		

          353

        



        		

          354

        



        		

          355

        



        		

          356

        



        		

          357

        



        		

          358

        



        		

          359

        



        		

          360

        



        		

          361

        



        		

          362

        



        		

          363

        



        		

          364

        



        		

          365

        



        		

          366

        



        		

          367

        



        		

          368

        



        		

          369

        



        		

          370

        



        		

          371

        



        		

          372

        



        		

          373

        



        		

          374

        



        		

          375

        



        		

          376

        



        		

          377

        



        		

          378

        



        		

          379

        



        		

          380

        



        		

          381

        



        		

          382

        



        		

          383

        



        		

          384

        



        		

          385

        



        		

          386

        



        		

          387

        



        		

          388

        



        		

          389

        



        		

          390

        



        		

          391

        



        		

          392

        



        		

          393

        



        		

          394

        



        		

          395

        



        		

          396

        



        		

          397

        



        		

          398

        



        		

          399

        



        		

          400

        



        		

          401

        



        		

          402

        



        		

          403

        



        		

          404

        



        		

          405

        



        		

          406

        



        		

          407

        



        		

          408

        



        		

          409

        



        		

          410

        



        		

          411

        



        		

          412

        



        		

          413

        



        		

          414

        



        		

          415

        



        		

          416

        



        		

          417

        



        		

          418

        



        		

          419

        



        		

          420

        



        		

          421

        



        		

          422

        



        		

          423

        



        		

          424

        



        		

          425

        



        		

          426

        



        		

          427

        



        		

          428

        



        		

          429

        



        		

          430

        



        		

          431

        



        		

          432

        



        		

          433

        



        		

          434

        



        		

          435

        



        		

          436

        



        		

          437

        



        		

          438

        



        		

          439

        



        		

          440

        



        		

          442

        



        		

          443

        



        		

          444

        



        		

          445

        



        		

          446

        



        		

          447

        



        		

          448

        



        		

          449

        



        		

          450

        



        		

          451

        



        		

          452

        



        		

          453

        



        		

          454

        



        		

          455

        



      



    

    

      Guide



      

        		

          Cover

        



        		

          DYNAMICS◆ OF ◆SPIRITUAL LIFE

        



        		

          Start of content

        



        		

          CONTENTS

        



      



    

  

OEBPS/images/pagetitre.jpg
EXPANDED EDITION

DYNAMICS

SPIRITUAL

AN EVANGELICAL THEOLOGY

OF RENEWAL

RICHARD F. LOVELACE

FOREWORD BY
TIMOTHY KELLER

=
VP
‘Academic

An imprint of InterVarsity Press
Downers Grove, llinois





OEBPS/cover/cover.jpg
EXPANDED EDITION

FOREWORD BY
LMY o KGE B ER

P N A e
B

AN SENCARNSG B LEPE A |
O F iR E INGE WA

St ;

RICHARD F. LOVELACE

. e B SaRYE e

S






