Part 3: Postmodern City
& Transformational Conversations

No one has changed a great nation without appealing to its soul.






Robert Bellah in The Broken Covenant (1976:162).

In Part 2, I developed the theology and explored missiological implications of five phases of transformative revival process. I extended classic definitions of revival into cultural engagement and renewal, seeing in the distance the potential response of cultural revitalisation. I identified eight processes that occur at increasing levels of complexity for each phase and analysed the dynamics of revival movements. These were derived in a “pneumatological conversation” between the New Zealand revival context and global revival theories. In chapters 10 and 11, I indicated prophetic and apostolic roles for expanding revival into cultural engagement in societal sectors and examined this dynamic in the business sector in detail.

But what if the culture was to respond in a cultural revitalisation (Phase 5)? In Part 3, I give reasons why postmodernism is a season for such a hope. For the New Zealand landscape is littered with revived people and fuzziness. Few have questioned what such a cultural revitalisation would look like, of “transformation into what?”
 This vacuum of astute prophetic analysis allows for a multiplication of erratic prophetic statements. The revived people mill around like the harassed and helpless sheep of Jesus’ day, reactive to any area that is clearly in violation of Scriptures but unable to carry their secular friends forward into any promised land.

In Part 3, I develop the “city conversation” about a vision for Auckland. While such a question of “transformation into what?” is deceptively simple, we are dealing with transformation of a complex multivariate situation when examining the modern (Chapter 2) and postmodern (Chapter 3) urban context of Auckland.
I then interface these with theology in the “transformational conversation”. This requires them to relate to multivariate themes as big or bigger in the Scriptures. I will utilise two major biblical themes, the city of God (Chapter 3) and the Kingdom of God (Chapter 4), anchoring both back into the work of the Spirit.

Such transformation implies multiple starting points and multiple better end points. So it would be foolish to attempt simple statements of goals for the city (that is the role of politicians at any time), but my purpose is to identify critical transformational conversation spaces where these themes intersect with modernity and postmodernism.
Fig. 1: The Transformational Conversation About Vision
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Fig. 1: Part 3 develops a framework centring on the transformational conversation about vision for the city. It uses a biblical framework of the ideal city (part of the theological conversation), extends it through the city conversation, involving contextual reflection on urban and postmodern theories related to Auckland, then relates these to theological themes within the Kingdom of God. Each of these adds holistic elements to our understanding of the goals of transformative revival.
Chapter 1 
City of God: Ideal City
Utopia is a good place that is no place. 
                              (Sargisson & Sargent, 2004: xiii)
Dancing Into City Transformation at Victory Christian Centre

Down the mountains the river flows
And brings refreshing wherever it goes ...
The river of God sets my feet adancing,
The river of God fills my heart with cheer,
The river of God fills my heart with laughter,
And we rejoice for the river is here.

A leader from the ‘Toronto blessing’
 preaches in a recently built Pentecostal auditorium for 2,500. Up front is a banner ‘There is a stream that makes glad the city of God…’ linking the work of the Spirit with the nature of the city. As we worship with a song of those words, women with banners dance around the auditorium. The whole gathering is laughing, singing, rejoicing!

In speaking of transformative revival in Auckland, there has been a presumption of a better future that surpasses the present reality, a spectrum of end goals that must be determined if transformative action is to be fully effective. In this chapter, I examine the theological elements for the city conversations between Christians and city leaders concerning a vision for Auckland. I develop the theme of the city of God by looking back at the characteristics of God in Genesis 1 as a basis for understanding the reflected image of God in the communal humanity of cities. I then project these themes into the future (an application of Brueggeman’s prophetic imagination). This approach is moderated by the rest of the Scriptures, particularly the pictures of the city of God in Revelation 22. I anchor it into pneumatology in the theme of the Spirit of God as the river that gives life to the city. Both themes are popular within charismatic and Pentecostal imagery but their implications in terms of urban transformation are largely unknown.
The River of the City of God

Pentecostalism is a dancing religion. The above song captures its soul. It leads into the complex theological grid that meshes the visionary themes of the Spirit of God with the city of God. Other traditions describe it as a theology of the prevenient work of the Holy Spirit.
 Revelations 22 interprets the underlying nature of the Spirit as the life-giving water of the ideal city of God.

The intersection of these two themes begins with a tantalising statement in the liturgical procession of Psalm 46, “There is a river whose streams make glad the city of God” (Ps 46:4). Tantalising, for it does not make known what that river is — Jerusalem of the day had no river.

A subsequent vision in Ezekiel (47:1-12) describes the river flowing from the temple. The stream begins in the inner temple and becomes a river that flows down to purify the Dead Sea, sustaining an abundance of life, indicating wonderful renewing power. Fruit trees will grow along the banks of the river, their unfailing leaves will become healing. The apostle John alludes to these verses in his vision of the Holy City, adding that these bring healing “to the nations” (Rev 22: 1, 2).

The theme grows in grandeur through the teaching of Jesus about streams of living water (John 7:38). It becomes the centre of attention in the great picture of that future city of God in Revelations. Jesus gives us a specific interpretative key as to what this meant when he (or the apostle John as interpreter) tells us, “By this he meant the Holy Spirit, whom those who believed in him were later to receive” (John 7:39).

This Spirit creates eternal life. It is this life that brings socio-economic-political life to the nations. The Spirit is the stream that brings life to the city of God. That stream-filled city is used in the Scriptures and has been used throughout history as a model against which the good city of each generation has been evaluated.
Thus, at the centre of the life of the city of Auckland is the sustaining Spirit of God. This is true, whether its citizens acknowledge the Holy Spirit or not. Revival, giving greater place to the Spirit’s work, invoking his presence, ought to open up life-giving processes.

The extent to which that Spirit is free to bring life to the city can be evaluated
 by contrasting the nature of its present urban realities with the ideal city of God.

The City of God: The Future Theme

What is the nature of that ideal city of God? With simple attention to the first chapters of the book of Genesis,
 we can predict today’s cities and the nature of those cities. For cities grow out of the collective nature of humankind. That human nature reflects the very nature of God, described thirty-five times in the Mosaic or priestly account of Genesis 1. I will examine those characteristics and their implications. Cities also grow towards the nature of God’s city as expressed in the apocalyptic visions of Revelations.
 For humanity, created in the image of God, projects God’s nature into its communal structures. This defines an eternal basis for ideals for the transformation of a city, a vision of the “good” city. From Augustine’s City of God (Dyson, 1998), to Ellul’s The Meaning of the City (1997)
, the theme of the city of God has always been one of viewing the future, defining the Christian dream and its utopias.

The (Jahwist)
 narratives in Genesis 4 and 11 complement these optimistic themes of a city of God derived from the nature of God in the priestly account in Genesis 1, with a more sombre perspective on the city as a reflection of fallen humanity, for these first cities are built in rebellion against God. Cain, cursed to be a wanderer by God, builds a city, in defiance, for the security of his new-born child.
 The descendants of his line, later build Babel, a city where humankind is determined to reach God by their own patterns, to make a name for themselves, a city which God must step in to destroy. Redemption history has often been described as the history of struggle between these two cities, the city of humanity and the city of God.

The Scriptures continue this saga of two cities into Revelation. The two cities become symbolised by Jerusalem, the city of shalom, where God has set his presence and Babylon, the city of slavery, of oppression, the city against God.
 The outcome is of the city of God triumphing, after the violent overthrow of Babylon by God himself (Rev 18). Then the bride of Christ, which is the city of God, is fully revealed in all its glory (Rev 21).

Hermeneutical Background

Using Genesis 1 to understand a position within the biblical tradition in order to deal with modern cities involves some hermeneutic problems. Yet these perspectives on philosophic foundations from Genesis 1-11 are useful as a conversational framework for a multifaceted urban Christianity because of their acceptability across the theological spectrum. Whatever hermeneutic perspective one has of Genesis: literalists of fundamentalist background, or those Evangelicals committed to the inspiration of the canon but recognising the humanness of its formation, to those who view these early chapters as allegorical; there is a universal affirmation of the metanarratives portrayed.
Regardless of terminology — whether myth, history, saga — the canonical shape of Genesis serves the community of faith and practice as a truthful witness to God’s activity on its behalf...’ (Childs, 1979:158).

Independent of our understanding of the sources or form of these passages, I would argue that to thus identify the primary philosophies inherent in the compressed symbols of Genesis 1 and track them through the Scriptures as a basis for present faith, is a normative manner of interpretative method. It is in line with the philosophic nature of the symbols in the source(s).
God of Creation

God of Time: Urban Development

“In the beginning…” defines a sense of time and process (for beginnings imply endings), as the opening statement in Genesis 1. It defines a directional historical process in contrast to Hinduistic or animistic thought, which are essentially cyclic, fate-defined or non-linear. Abraham Heschel describes the Hebrew faith “as a religion of time aiming at the sanctification of time” (1965(59):216). The biblical city will have a sense of time. The fruitfulness of Genesis 1 and multiplication of life indicate a process of growth and are foundational to themes of urban development. Without beginning there is no time and hence no development. The biblical idea of rest at the end of the chapter, indicates a seasonal process rather than a modernist perspective on purely linear growth, or an Eastern perspective on cyclic time. The periodic emergence of new life forms and structures in the Genesis account indicate the periodic quantum leaps of new growth which are woven into all life forms.

God of Creation: Cities of Creativity
“In the beginning God created,” defines his subsequent rights to rule.
 His creative activity defines ownership and authority. The prior rights, the beginnings, are matched at the end of the canon with final rights, the eternal. While that reign, that Kingdom, is first seen in a garden in Genesis, it is revealed in full in the final city of God of Revelation.
The trinity is here represented. Before the earth was formed, when all things were non-existent, formless and void (desert and wasteland),
 and one could hear a pin drop in the eternal silence, the Spirit (rûah = breath of God) hovered
 over the waters.
The Spirit’s presence pre-creation, as if brooding
 over the birth and superintending (energising, giving life and vitality (Hamilton, 1990:114)) to creation, lends credence to the importance of the work of Spirit-filled believers in creation of the city. If they are filled by this Spirit, that brooding and superintending of creation will be inherent in their being.
In the beginning God created… But this creation is only in this first instance of creation of light. “Everything else is created, or emerges in Genesis 1 by fiat plus some subsequent activity that is divinely instigated” (Hamilton, 1990:119). “God made the expanse and gathered the waters…” He speaks, then works to separate light from darkness, water from water.
In the beginning God created… This was the work of that Spirit, if we would view Job 33:4 as further interpreting the methodology of the creative work (“The Spirit of God has made me; the breath of the Almighty gives me life”), an ongoing work of creation, as Jesus says, “my Father is working still” (John 5:17).
Humankind, in his image, reflects that capacity to create something out of nothing, out of desert and darkness. Or, failing that, something out of something. Import-substitution is a theory that describes the heart of growth of cities. Cities that can innovatively copy and improve on items they import, then re-export them, are cities that will grow economically (Jacobs, 1984). For example, Silicon Valley lives off the creation of computer chips and their derivative products. A city filled with the Spirit will be a city of such creativity.

God the Communicator: Cities as Centres of Media and The Academe

Father, Spirit and then the Word. For in the silence, suddenly there is a voice! Or as the physicists describe it, a perturbation creating waves in nothingness, leading in less than an instant to the big bang of an exploding, expansive universe. Immediately there is life and action simply by the voice. “And God said…”, “and God said…” (vv. 3, 6, 9, 14, 20, 24, 26) — a recurrent voice, creating phrase by phrase, an ongoing creative process.
These eight specific commands, calling all things into being, leave no room for notions of a universe that is self-existent, or struggled for, or random, or a divine emanation (Kidner, 1967:46).

The derived emphases, the foci on the presence of the incarnate Word, the church and the preached Word of God as source of creation of the city is inherent in these first verses of Scripture. For any city where the whole counsel of God is preached in every nook and cranny, will ideally become a creative and structured city.

And God said… God is also a communicating God. He is always speaking. The universe reverberates with his life-giving words and that conversation involves the Holy Spirit, who in turn continues within us, as a speaking being, speaking what is heard from Father and Son, speaking of the future, guiding into truth (John 16:12-15).
All humanity in their image seeks to communicate so cities become the centre of the television channels, the Internet, the radio. Even when perverted, city dwellers do not lose this inherent nature that reflects this communicating God. Thus a people and a city filled with the Spirit will find a liberation of good communication.
The Good City
And it was good. The goodness, the perfection of God is reflected into a good creation. That creation ultimately resulted in good cities. I derive from these Scriptures an understanding of a city where all people, structures and their interrelationships are infused with his Spirit and reflect and are subject to the values of the Kingdom of God. Should there have been no sin, no fall from God’s grace, cities would have occurred that were all good. In the fall of humanity, the creation of cities instead reflected the lifelong internal conflict between the nature of God within collective humanness and the sinfulness of that collectiveness.
God of the Aesthetic: City as Environment

A second aspect of and it was good… is that the city, as communal reflection of the work of God, is to be aesthetically pleasing (Dyrness, 1983/1991:22), just as the garden was good and was perceived of as good. It is to be ecologically integrated and humanity is to manage it.

The godly city will also be seen in the end of the Scriptures to have spatial definitions that create humane environments
 and enable the garden to flourish. For biblical history begins with a garden but ends with a garden in the centre of a cubic city. From another perspective we may presume that demographics and urban expansion are deep within the Fatherhood of God, for fathers provide environments.
God’s sovereignty in fixing “the boundaries of the habitation of the peoples” (Deut 32:8) is a recurrent though complex biblical theme that relates to land and land rights in cities.
 How he does this in cities is a matter of wonder for geographers and mathematicians currently utilising fractal analysis in urban studies, for it is as if a hand outside of humankind has generated patterns into which we fall. Urban demography is a great study of these processes of God’s activity. The end of urban demography is predicted when the Scriptures speak of a cubic city, 1000 stadia high, 1000 stadia long, 1000 wide. We presume it is only symbolically complete, space-maximised, but what if it will actually be this shape? Certainly, the world’s present population can fit one family per cubic stadia!
 Such theological questions lead us to a central godly relationship of people to space, community to geography.

In the mandate to manage the earth, he also holds the people of this city accountable for their spatial relationships and the contribution they make to this assigned task. A theology of urban planning
 flows from his Fatherhood and his delegation of managerial responsibility.

The creation of Adam from dust requires our humanness to always be connected to the environment:
This interdependence with creation has another component… it is not possible for this solidarity to be broken. However much they may pride themselves on their independence, people are never “on their own” with respect to the physical environment… This is why…in rebelling against the order of things (forgetting we are dust) we not only ruin our lives, but in a sense destroy the earth as well (Dyrness, 1983/1991:30).

The Auckland disconnection of Maori from their land, of migrants in transition from basic necessities of life, of youth from fathers or even extended family are part of the source of the dissonances leading to youth gangs, a neurotic society, teen suicide. Restoring healthy environments are an essential activity of the Godhead and hence of Spirit-filled believers. The gospel of salvation of soul cannot be heard independent of reconnection to the environment.

God as Community: City as Community

The city is also relational. God says “let us make.” While there is the possibility of the “royal we” in the phraseology, the interpretive nature of John 1:1 indicates the presence of the Father, the Word and the Spirit. The Godhead is an “usness.”
Made in his/her likeness, we reflect that communal nature, first in the village, then the town, then the city. In the garden there are clearly defined relationships of an infinite King with his subjects and of his subjects with the forms of life around them. Humankind is to rule in God’s image, as his vice-regents and to be his brother’s and sister’s keeper. That image remains after the fall (Genesis 9:6; James 3:9), but it needs to be “renewed … after the image of him who created them” (Col 3:10).

Inherent in the creation account are relational patterns that become the foundations of the relationships of the city. Within the Godhead itself is a communication and there are authority relationships. The Son does only what the Father does (John 5:19). The Father delegates and gives authority to the Son (John 5: 22, 27). The Spirit bears witness to the Son (John 16:14), who speaks of the Father. Godly cities reflect such authority within equality.

One relationship (the human management of creation) is to be a reflection of the vertical authority — an authority-submission caring-dependent nature of the God-human-earth relationship.
 We are to manage the created order as vice-regents (variously understood as rule, be stewards of, or care for (Darragh, 2000)). “Thus the task of dominion does not have to do with exploitation and abuse. It has to do with securing the well-being of every other creature and bringing the promise of each to full fruition” (Brueggeman, 1982:32).
The other relationship in the cry, “Am I my brother’s keeper?” (human-human) is a reflection of the primarily horizontal relational nature of brotherhood and sisterhood, a relationship based primarily on equality and social responsibility.

The creation of a companion for the man (from his ribs, not his feet nor his head) speaks of the equality of being of male and female in the dynamics of communication and working together. “The sexes are complementary: the true partnership is expounded by the terms that are used (a helper fit for him, 18,20 RSV; literally, a help as opposite him, i.e. corresponding to him)” (Kidner, 1967:65). This duality reflects the triune relationships in its unity. Its expansion into family reflects the triune nature of God. God’s purpose was neither male nor female but the completeness of complementarity and family.
From these two patterns of communal relationships come our patterns of the city as community. As in the Godhead, there is headship and delegated authority, expressed in city councils and other leadership structures in the city. As in the Godhead, there is division of labour and equality of being. As in the Godhead, there is the companionship that outworks itself in the entertainment, the sports life, the media, the recreational activities of the city.

God Structures: Cities as Structure

In the first three days in Genesis, God creates form out of a formlessness and emptiness,
 then he fills the form with life.
 He commands humanity to manage it in his stead. As Claus Westermann points out, creation is “good or suited to the purpose for which it is being prepared” (1974: 61) – it relates to an integrated global and cosmic system, with an inherent goal. City planning and city management should be a reflection of that godly activity.

This structuring nature of God in us is the basis of my predicting from Genesis 1 the emergence of cities as part of the goal of creation. For cities are centres of structures. For example, the agricultural system is based in rural cities, banking structures built off the production of the land are also based in cities. I have described the reflection of God in communications structures already and so on. The structuring is inherent in the delegated roles. Human management involves the naming and categorising. The mandate given to manage resources leads to issues of efficiency, patterns of decision-making, the spatial form and function of the city.
Let the land produce… let the waters teem… God creates things to be fruitful. Out of the fruitfulness comes the increase in wealth (not out of paper money). From this principle is the enabling of the life in the city to be fruitful and to multiply,
 or in modern phraseology, the city is a centre of productive economic growth. Three times it is blessed (1:22,; 1:28; 2:3). “Blessing throughout Genesis is the conferring of beneficial power that produces fertility in humanity, in livestock and lands” (Dyrness, 1983/1991:23). The agricultural and the banking system are built on this fruitfulness. These are good. People are to manage that fruitfulness, to name it and order it. Justice, efficiency and form all reflect this God-given human task.
Our question is about the “goodness” of a city. Good and godly are not dissimilar. The garden is a place for the King to walk. Similarly, the city of Revelation centres on the King and his light-giving, watered by the river, symbol of the life-giving Holy Spirit. Thus one aim of developing a city in which the church is growing (as with its other healthy systems), is that its worshipping nature becomes centrally illuminating and life-giving to all other city systems. The church infused with the life of the Holy Spirit is the source of healing for the nations.

We may turn to the second creation account and 4:20-22 to see also the children of the first cities in the development of the orchestra, symbol of the city as centre of the arts and of toolmaking, the beginnings of technology and industry. These lead us to define the ideal city as a place of fulfilled artistry and creativity, alongside creative technology.

Inherent in this Genesis account is a later theme from the prophets, the theme of justice, aiming at a city that is both good and just — two overarching goals. Justice gives that sense of rightness and fairness that all humanity seeks, Christian or not. It is based on the structuring nature, clarity of authority and equality of being defined in these early chapters. The theme of justice leads us to a definition of a city that at all of its incremental changes is just over time, in space and in its use of resources.
 Justice is a balance of many principles, maximising different principles at different times. Justice is often related to a sense of fairness of distribution (Tonna, 1982). But it also must consider right use of resources and right management of resources in the context of managing the whole earth, in relationship to other ecosystems.

City as Delimited Evil

In attempting to envision an ideal, I need to consider the parallel theme in the Scriptures, the city of humanity in opposition to the city of God. Eventually the corrupted city of humanity is portrayed as that great city, Babylon in Revelations — a centre of world trade, immorality, greed and religiosity, to be shattered by the hand of God. Ellul (1997) has outlined this, introducing us to Cain who in rebellion builds a city and of his line, “Nimrod, the verb form of whose name means ‘let us revolt,’ the world’s first conqueror” (Conn, 1992:19).
Idealism must take cognisance of the realities of the struggle between these two cities and create restraints to evil. As we seek to impart the vision of the city of God within this city, we must keep in mind the globalisation of Babylon across the face of the earth, purveyor of immorality and luxury. Proclaiming the ideal city of God invokes warfare by the human and spiritual forces arrayed against it in the Babylonic city that seeks to raise its head from our collective fallen nature.
Cities, the Genesis record seems to imply, are provisions of God’s common grace; they play a remedial role in human life. Through them, God restrains the development of evil, blesses fallen creatures and works out his sovereign purpose in both judgement and grace (Conn, 1992: 19).
Conclusion

[image: image8.wmf]The above themes give us conversational frameworks in which we can engage any city in envisioning ethical, cultural and strategic issues. As that Word is communicated and the city seeks to align itself with that Word, the stream flowing through the city, the life-giving Spirit, is able to cleanse, heal and cause the city to become fruitful, productive, artistic, well managed – good. These characteristics of the ideal city give a theological paradigm for measurable goals in developing the good city, the godly city.

In the next chapter I will utilise these theological characteristics of the ideal city and relate them to the city conversation by interfacing a few urban studies themes with the conversation for a vision for Auckland city.

[image: image9.wmf]Fig. 2: The Nature of God as Reflected in the Good City

Fig. 2: Thirty-five elements of the character of God predicting the good, the ideal city, as his being is reflected in the collective humanity of cities.

Chapter 2 
Urban Conversation: The Soul of Auckland

A People without Vision?

“What is the purpose of Auckland? What is its soul? What is its redemptive gifting?” The response is a pregnant silence. There are a few mumbles about a “city of sails.” Then the request, “You tell us its purpose!”

“Does it have a soul?” I counter and the discussion ranges over apathy, economic rapacity, the quality of the city in contrast to other cities globally, its role as centre of Polynesia.

The scenario is repeated group after group. There is no apparent shared vision for a city of a million. People have a sense of general well-being and a vague sense of unease as to the ethics of those in authority — beyond that there seems little sense of direction.

What would happen if transformative revival resulted in cultural revitalisation in Auckland? In this chapter, I will develop dialogues between the seven themes of the ideal city of God from Chapter 1 with elements of vision for Auckland city. This part of the city conversation enables us to anchor the study locally. Such conversations are multivariate. They need to be broken down into subsets. I will identify these as conversational spaces – public spaces related to specific themes, where discussion of goals from reflection on the Scriptures and the city can occur.

Urban studies is an ecclectic set of disciplines with which to study the city. My selection of themes is reflective of the previous chapter, modified by some urban anthropology themes
 that I have found myself discussing with city leaders: definition of city soul, pluralism and ethnicity (related to the community of God), urban economics and technique (related to the mandate to manage the earth), urbanism including imploding families (related to biblical themes of equality, work and rest), and order in the city (related to God as Father, authority structures and management of the earth).

To work from urban issues is new. A leader of the Green Party in an interview on Radio Rhema (March, 2005), commented that she did not expect Christians to have any input on the politics of the environment, as it was not one of their agendas. Similarly, Ahdar working from a legal perspective, identifies the issues of engagement by “Conservative” Christians to be self-defined by a range of morality and family issues where periodically they come into conflict with “The Wellington worldview” (2000:75-106). In contrast, I am postulating that Evangelicals are ready for a major paradigm shift into comprehensive cultural transformation, not just occasional conflictual engagement. The city of God enables such an engagement.

Conversations About Defining Soul

The question we are examining is, if the Spirit of God was freely accomplishing purposes in Auckland as a result of a series of synergistic revivals, what would Auckland become?

A formal attempt by the City Council in 1998 to define the soul of Auckland resulted in:
The City Council’s Community Vision — Auckland 2020

Auckland is Tamaki Makaurau, many peoples united in a proudly Pacific city. It moves ahead with confidence — constantly growing, creating opportunities and prosperity. It is New Zealand’s first city of commerce and culture — sharing energy, growth and creativity. It is as unique as its volcanic cones, as sparkling as its waters and as beautiful and diverse as its islands. Auckland values its past, acts in the present and creates the future.

This was distilled from multiple sectors of the community and reflects elements of the city of God in its productivity, creativity and community, described in the previous chapter.

But perhaps seeking one definition for a city soul is unwise. Auckland has multiple souls. The Entrepreneurial Business soul is contrasted in New Zealand with Wellington, the governmental and cultural centre. Auckland is a Multiethnic Regional Pacific City centre for the Northern North Island and for the Pacific, also being the largest Tongan and Samoan city. Certainly, it is being seen as an International Multicultural City. With greater freedom for innovative education with the Education Act of 1989, it is increasingly becoming an Educational City for Asians. It is an Industrial City. While luxury yacht building is a rapidly expanding sector that could develop into a leading edge for industry, the phrase, “City of Sails” has represented a visionary direction. The name represents its role as a Tourist City, accentuated by the America’s Cup and other sporting events.

Conversation space: What role will people full of the Spirit have in such definitions of city soul? How will they encourage that which reflects the image of God and reject that which violates the nature of the city of God? Are they alongside the city leaders in such a way that they can influence the definitions?

For example, the biblical denunciation of exploitation and oppression (the violation of themes of equality and brotherhood indicated in the theme of the city of God) would preclude the placing of a gambling casino with a high tower in the centre of the city of Auckland that currently destroys the family life of many people.

Or releasing creativity and productivity in humanity, a part of our reflection of the creative God, should result in proactive encouragement of industrial development into leading edge technologies, a certain kind of creative industrial soul…
Ethnic Conversation: From Bicultural to Multicultural Soul

Cities as Parties: Social Systems
I have described the cultural life of the city as generated from the image of a triune God when that image is integrated across a collective urban humanity.
In urban studies parlance that collectivity is broken into subsets.
 Social group defines persons who find and feel themselves together with a common identity differentiating themselves from others. But the subsets — communities, neighbourhoods, ethnic groups — do not define the whole. The interrelationships between the communities and the whole are perhaps as important as the communities themselves. The formal and informal networks between people and groups end up as the structures of the city.

Ethnic neighbourhoods develop as people need to be loyal members of a well defined group emotionally attached to some tribe, clan, or community. They feel lost when they cannot do so. As immigrants enter the city the very process of rejection by the residents who can not understand them, thrusts them together into their own supportive ethnic communities.

Another process occurs as communities of similar socio-economic values form, to some extent because the banks and developers cluster communities by the level of their bank accounts and to some extent by the inclination or necessities of the families. Poor families may not choose Otara — but economics may. Immigrant Indians with money choose Hillsborough because near here are the best schools and a primary motivation for their migration is education of their children.

These clusterings of the night erupt down the motorways early in the morning to reconfigure themselves in workplaces. Here race, ethnicity, social class and economic success are no longer the determining factors as to how relationships cluster. These are the contexts of social mobility. Generally these are secondary relationships, relationships of economic necessity rather than those of choice.

[The city] consists of a cluster of ethnically distinguished neighbourhoods whose members collaborate in staffing the firms, markets and other economic and political organizations of the city. Economic co-operation brings the members of the diverse ethnic communities into intimate and daily contact with each other. Social predilections separate them at the end of the day (Dorfman 1970:37).

Each ethnic migrant group for survival will need to find a niche in the city’s economy (Dorfman, 1970:40) similar to the way the Fijian Indians now control Auckland’s corner dairies and the Cambodians run the bakeries. Ultimately the community organisation of the ethnic communities into self-supporting economic and political power contexts within the wider diversity is a key to racial harmony.

What we can predict, based on trends in Los Angeles and other multinational cities, is that the ageing European population of Auckland, will find themselves increasingly marginalised and disenfranchised. Their low birth rates coupled with the history of high out-migration rates in contrast to the immigrant birth rates will be one factor in this.
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Fig. 3: Auckland Ethnicity of legal residents (1996) is made up of 33% migrants and 67% New Zealand born, of whom 12% are Maori and 5% Pacific Island background but born in New Zealand. 

While English will remain the trade language and Hindi, Samoan, Tongan or Filipino probably will be rarely spoken except by the older migrants, there may possibly be sectors of the city speaking Cantonese, Korean and Japanese. For, while the former are adaptive cultures with a background of contact with English, these latter ethnic groups require several generations to integrate into other societies (Hiebert, 1993). Chinese Howick, Indian Hillsborough and Samoan Otara may have consolidated their ethnicities.
 Muslim suburbs will have developed around several multi-million dollar mosques begun from converted churches. More likely, given the small size of the ethnic communities and the significant impact of public schooling, the city will still contain clusters of ethnicity, but remain reasonably integrated.

Conversational Space: Beginning with the nature of God, who is diversity in unity, will spirit-filled believers facilitate the city in value’s systems, skills and mindset to cope with the increasing diversity and plurality of cultures? Will they create the environment of tolerance and communication, of respect and delight in the nature of God reflected in others’ cultural systems?
People experiencing the brokenness of revival express the imperative of being their sisters’ and brothers’ keepers. In a city filled with the Spirit, the church will work with each subculture as it forms new associations in such a way that these reflect the values of the City of God. In reacting to an earlier article of mine (1997a) about the necessity of evangelisation among these new religious groups, Peter Donovan, professor of religious studies at Massey University, does an excellent analysis of civic responsibilities of the churches to peoples of other faiths, part of the answer to these questions. He identifies conversation spaces in themes of sanctuary, inner city regeneration and public civic ritual. He then examines the value of the refugee and migrant services, hospital chaplaincy and issues of religious education in schools as vehicles for learning new patterns of dialogue and working “responsibly alongside other people of faith” (2000).

Pluralistic Religious Conversations

The emergence of these religious Asian and Pacific societies will bring religion back into the public arena. But it may well be non-Christian religion which becomes politically correct, built on the 1990’s anti-Christian secular culture. Islam will increasingly wield power, as political power is inherent within its religious worldview.
 If the advance of new age spirituality over the last decade is a measure, politically correct, tolerant Hinduism will perhaps be advanced and find warm reception by a few pluralistic secularists seeking a form of spirituality. This will further open the door to the worship of various spirits and patterns of witchcraft, some deriving their roots from old English traditions and some from older pre-Christian Maori spiritualities, such as I found in a witchcraft shop in the old tram depot. A walk through Lynn Mall finds idols in several of the Chinese, Japanese and Thai food bars, where ten years ago they would never be seen.

The 2001 census (Statistics New Zealand, 2005) identified 39,798 Indian Hindus and 41,634 Buddhist, mostly Chinese, in New Zealand (more than 90% in Greater Auckland), along with 23,631 Muslims from Iran, Iraq, Pakistan and elsewhere (these figures exclude illegal migrants and non-residents and students (at least doubling these figures for Chinese).
Imagine it is 2020. The predictions of a new age of searching for spirituality are being outworked. The nation is now deeply spiritual, with daily incantations to multiple idols and major religious movements that ebb and flow every two or three years to worship of new spirits. Based on the 1989 changes to the education act, schools continually spring up based on teaching Christian fundamentalism, Catholic religion, Islam, Hinduism, Shintoism and traditional Maori religions.

Conversational Space: Who interprets this plurality to the second generation Pacific Island, Indian, Korean children of the churches of today? Who interprets this plurality to the elderly of the Anglican, Brethren and Presbyterian remnants? How does the church expand the values of the city of God in this situation, no longer of secularism but of pluralism?

Ethnic Leaders’ Hui
Yearly, under the leadership of Bryan Johnson of New Covenant International Bible College, we have conducted ethnic leadership hui, where groups of church leaders from eight to ten ethnicities, sit and reflect together using conversational transformation approaches to discern theology and practice on issues related to the pain of migration, the problems of children of migrants etc. How do we expand this network and this approach into effective development of comprehensive theologies and practice for these migrant communities?

Conversation With an Economic Soul

Cities as Providers: Economic Units

Cities house markets, which depend on numerous contacts and flows of information. Each city is the centre of a market of one sort or another: London as banking centre, Hollywood as movie production centre, New York as fashion centre, Kolkata as centre of Hindu philosophy. And Auckland???? Sailing? boat-building? IT? Biotechnology? Education?

Probably, but not inevitably, a second level informal economy will expand as in other major mega-cities, based on the failure of migration policies to sustain legality of a significant number of migrants and the failure of legal migrants to enter the workforce adequately. I have Indian migrant friends who are operating marginal businesses, acquaintance with a sector of Iranians who buy and sell second hand cars as an undocumented business process, a Russian friend who is “self-employed.” The WINZ (Work and Income Department) efforts to decrease the time between migration and entrance to the work force are significant and may preclude the formation of a significant informal sector, but as migration has accelerated this sector has been expanding.

Successive governments have moved from egalitarian state to one with higher levels of wealth differentiation.
 This, coupled with experience in mega-cities globally of the emergence of significant classes of street people leads me to an expectation of such a class in Auckland. Yet, given the extent of the safety net and the commitment by all government parties to sustaining it, it is doubtful this will become significant.
Conversation space: To what extent do present economic options significantly reflect the God of justice and the God who creates structures to produce wealth? Teaching on simplicity vs. greed (Hofmans-Sheard, 2003), alternative communal economics reflected in co-operative housing (for example Liberty Trust, which has developed a loan cooperative process), economic sharing (Hathaway, 1990), support for the housing of these poor in transition and advocacy for governmental policies that reverse the class differentiations are but a few of the present Christian responses (Randerson, 1992). How does the Christian conversation engage the pervading economic conversation?
Conversation with a Technological Soul

If the Holy Spirit had great freedom in the city of Auckland, how would that affect its technological and economic aspects. People are not independent of the dust from which they come and to which they return. Ash Wednesday reminds us of that, reminds us that we are defined by our connection to the earth and hence defined by technology that extends humanity’s relationship to the land. Jacques Ellul (1964), the great Christian French urban philosopher, sees this as destructive. Dyrness, former Dean of Fuller School of Theology sees that, “there is no hint that such a dimension constitutes a liability for the man or the woman; it has nothing (yet) to do with the fall” (1983/1991:29).
The rapid expansion of cities over the last century has been closely related to the multiplication of technological innovation. Could you have New York as a mega-city prior to the invention of the elevator? Would Los Angeles exist independent of the invention of the freeway?

Technology also significantly defines the patterns of our humanness. Technology largely differentiates the characteristics of rural and urban persons. Similarly the nature of technology of any given city defines a person as against the technology in another city – the rickshas of Kolkata define a different mode of thinking to the high-speed trains of Tokyo. By the same tokens the levels of similarity of technology globally define universal modern urban personhood.

To survive, Auckland, as any future city, is moving from an agricultural and manufacturing base to a knowledge base, managing knowledge and its development, transmission and utilisation and promoting innovation. Auckland has both the educational centres and the high-technology industries to survive this challenge.

Conversation space: Based on the God-human-land relationships examined in the last chapter, it is reasonable to expect the Spirit of God to significantly separate her disciples from being technological machines into being people whose meaning is defined by inner spirituality and relational integrity. An alternative and an aberration is that the church will be a showplace for high tech super-dramas portraying a human Jesus in a medium that is non-human.

Paralleling the development of technology is the Spirit’s work in an environmental ecology that proactively seeks to bring into city structures the mandate to manage, to tend the resources of the earth. An environmental network has been developing as part of Vision Network to address such issues. Finlay (2004) and Darragh (2000) have written on environmental theology from a New Zealand perspective, but these issues remain largely undeveloped. The processes of interaction with resource management planning are currently reasonably open. To what extent will the Spirit guide her people into teaching environmental theology as foundational to such processes?

Urbanism: The Socio-Psychological Urban Conversation

Kiwi Culture of Urbanism


Urbanism
 has to do with the way of life of urban dwellers (as against urbanisation, the process). The study of the socio-psychological characteristics of urbanism can be correlated with many of the elements in the previous chapter of God as community, communicator, healer.

The rural migrant leaves the communal relationships of the community facing loss and grief and then finding overload. How does a person who related to 500 people in Paengaroa suddenly find the skills to relate to a million in Auckland? Wirth’s original paper on (American) urbanism (1996) defines this as negative. The loss of a sense of identity, alienation and the entrance into the “concrete jungle” produces competition and mutual exploitation rather than co-operation. Redfield (1969b(47)), in developing a theory of folk-urban polar types of society defined the village as satisfying, peaceful and well integrated as against the impersonality and heterogeneity of the city, thus idealising the rural.
Later anthropological writers (e.g.Lewis, 1966) on the other hand, challenged these views, seeing urban life as a positive one of choice and freedom, of creative individuation as against forced communalism, of new co-operative structures. Thus the mutual support of the farming community of Stratford is left for the collective supportive working environment of the banking staff in an Auckland suburb. They developed theories of how new coping skills develop to handle this positive greater web of relationships and creation of new communities within the mega-city. Urban anthropologist, Gulick, integrated these opposing poles into a schemata examining disconnectedness and connectedness (1989:151-179).

Conversation space: Examination of emerging church movements, an expression of the community of the Godhead, must thus answer the question of how they are creating new patterns of connectedness in the city at two levels — creating the church to meet these social needs and helping create just communal structures for all peoples in the city. Though common grace in every culture enables a certain level of adaptation and integration, only the church has the integrating power of the cross to mediate the divisions between communities. But it must be present in each community to facilitate this. The failure of all the Auckland denominations (I have talked with a leader responsible in several of the major ones) to define a strategy for a church in every suburb predicts increasing difficulties in accomplishing such a goal.
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Fig. 4: Marital status in Auckland in the 1996 census, indicates 16% divorced, separated or living in an extra-marital relationship, with an additional 9% not specified.

Imploding Families

The extended family, upon migration to cities, becomes reduced to the nuclear family. But an increasing percentage of Auckland families exist without both parents (28% in 1996). Common lore is that this is a major contributor to neuroses, suicides and breakdowns affecting a significant proportion of the population. 
The Overworked Kiwi

One weakness of Evangelicals has been to view the breakdown of marriage purely as a failure of morality and not understand the external pressures of the urban environment that contribute. Consideration needs to be given not only to the psychological dynamics caused by the broken family structure but also to the increasing levels of stress.

Some see the increased stress occurring because of the necessity of both spouses working in order to cope with family financial pressures. Thurow, an economic futurologist, in a chapter on the global economic viability of the family concludes:

‘Competitive individualism’ is growing at the expense of ‘family solidarity.’… Patriarchal linear life is now economically over. Family values are under attack, not by government programs that discourage family formation (although there are some) and not by media presentations that disparage families (although there are some), but by the economic system itself. It simply won’t allow families to exist in the old-fashioned way with a father who generates most of the earnings and a mother who does most of the nurturing. The one-earner middle-class family is extinct. Social arrangements are not determined by economics — there are many possibilities at any point in time — but whatever the arrangements, they have to be consistent with economic realities. Traditional family arrangements aren’t. As a consequence the family is an institution both in flux and under pressure (Thurow, 1996:33).
The implications for New Zealand’s future are significant. Women’s work hours have increased dramatically. Family structures will increasingly struggle under this pressure. Psychological stress will exact a toll. Civic life is less and less staffed by volunteerism.

Conversational Space: From Genesis 1, we have observed that the city infused by the God of time will have clarity as to work and rest. Its incremental development will be paced to the needs of its people in seasons of work and rest. Can Christians generate modifications to an overarching economic philosophy, that move it towards these biblical principles? Randerson has attempted this in New Zealand from social gospel presuppositions (1987). Most business leaders among Evangelicalism I have talked to would find Griffith’s (1982; 1984; 1985) emphasis on increasing productivity more acceptable. The prime minister’s statements concerning the necessity of moving women into the workforce to increase productivity in February 2005, created significant debate in the media (see for example,  Knight & Laugeson, 2005). Nowhere did Christian understandings of work/rest inform the discussion.

Conversations About Law and Order

The Spirit of God is involved in creating order and authority relationships. Cities and power are inseparable.
 The economists and technocrats can increase productivity, but are often unable to order in a just way the configurations of economic relationships, so as to reduce mal-distribution, exploitation or the ongoing chaos of a continually changing city.

Auckland is at the stage of moving from being a small city of a million to a full-fledged mega-city. Creation of regional planning authorities have been crucial at this stage in other cities with variable results as to their effectiveness in forward planning so that just development of cities has developed. The 2004 debates about failure of the Auckland Regional Council to adequately develop roading or the derision by urban planners of the Auckland council’s decisions to create blocks of small sized apartments throughout the city are but two of many issues with roots in a biblical perspective of creating a humane environment.

The flip side of this is that cities are places of chaos and all of human depravity.

Conversational Space: Conversations about order correspond with theological elements of the God who rules as Father with authority and the God who structures. Catholic urban missiologist, Benjamin Tonna (1982: 58-77, 95-112), reflects theologically on legitimacy, order and disorder and urban planning in the city. These he bases on premises: that order belongs to the political domain, in our responsibility to function as God’s vice-regents; that a God-filled city is a city where all is just; that the fallenness of humanity requires that the city constrain evil; and that the aesthetic beauty of the created order, is foundational to urban planning and governance. While there are Christians in civic roles and urban planning roles, there are no forums in the city where these meet to develop a framework of Christian ethics for order in the city.

In the government clinic in which my wife works, Christians have been instrumental in creating an effective rehabilitation process for prisoners that society considered refuse. Based on my database and anecdotal evidence, Christian involvement both in law enforcement and in restorative justice in New Zealand is significant, but where are the forums to identify the biblical frameworks for development of societal ways of limiting evil?

Conclusion

Part 3 of this thesis is a search for a conversational framework as to end goals of transformative revival in Auckland. In this chapter, I have identified a number of characteristics of the Auckland city, informed by urban social theories and related them to the seven main themes as to the nature of God reflected in the city of God of Chapter 1, identifying conversational spaces between theology and analysis of Auckland.

But the modern context of urban studies and of Auckland is now going through a major phase shift, a cultural turn into a transitional phase of cultural uncertainty known as postmodernism. (Chapter 3). This time of transition opens the door for greater opportunity for conversation about the reformulation of new cultural integrations, offering a season of opportunity for cultural revitalisation as response to expanding Evangelical and Pentecostal cultural engagement.
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Fig. 5: Conversational Spaces: Auckland Urbanism and the Good City

Fig. 5 illustrates the conversational spaces defined by interfacing the City of God with urban studies themes in the context of Auckland.

Chapter 3 
Expanded Conversation: Postmodern City

In the past few decades, advanced industrial societies have moved through an inflection point, from the Modernisation phase into a Postmodernisation phase… With Postmodernisation, a new worldview is gradually replacing the outlook that has dominated industrializing societies since the Industrial Revolution… It is transforming basic norms governing politics, work, religion, family and sexual behaviour.






Modernization and Postmodernization (Inglehart, 1997:8).

I have sought to define the modern city of Auckland in conversation with the ideal city of God. In this chapter, I extend the conversation about goals of transformative revival by describing the context in elements of postmodernism, the lifestyle of the mega-city, identifying some conversation spaces within it. I will largely leave responses to the next chapter on the Kingdom of God.
The task of rational definition of postmodernism, a descriiption of an eclectic anti-foundational milieux with shifting boundaries, is impossible, so I will simply seek to describe some elements in its (non-existent?) metanarrative. The choice of which themes to discuss reflects an extension of the previous urban themes and an attempt to identify primary aspects of change in relationship to truth and authority, the material, the nature of humanness and the socio-political.

I first consider reasons for utilising the theme of postmodernism in social analysis and its development from modernism in the New Zealand context. Then I define postmodernism in the context of postmodernisation, examine two critiques, and describe its expansion in philosophy, literary theory, physical sciences, economics and its resurgent spirituality. I then look at some characteristics: loss of metanarrative, resulting in image as substance, fragmentation and schizophrenia, the global technological society with its belief in progress, consumer society, and pragmatism as a way of life. I conclude by examining the revival movement in Kiwi Kulture and its response to this new milieu. I then take a brief excursus at the end of the chapter examining whether the hermeneutic of transformational conversations of Error! Reference source not found. is postmodern in style and substance.
Postmodernism: Interpretative Key to Complex Cultural Change

Postmodern Child-raising

My 11 year old Brazilian-Kiwi daughter comes home from an evangelical school, to sit before a computer designing 21st century cities, while messaging Pakeha friends who frequent a charismatic church and her Chinese friend whose father flies in from Hong Kong each month. At night, when she joins me to watch the news, I have to censor what she sees as she is bombarded by juxtaposed views of poverty, welfare, government interference, homosexuality and the regular update of police response to violence.

In the midst of this plurality, sensuality, truth and sordidness, how do I interpret to her the cultural changes going on and the lack of public Christian response while expanding her understanding from evangelical retrenchment to the public engagement of the Spirit?

Unclear definition of the causes of societal change and unclear theological and strategic processes to bring about actual engagement with structural causes of moral and social disintegration leaves many in a fog of failed dreams. Social analysis, such as this chapter, is an essential step in clearing away the fog. Such analysis must take into cognizance the elements commonly lumped together under the nebulous term, “postmodernism.”

Rural Village to Modern City to Postmodern Megacity

Fig. 6: Internal and External Forces Defining Kiwi Society

 
[image: image1]
Fig. 6 shows some external determinants in three phases of development of the Kiwi soul. These are paralleled by internal communal progressions. The early phase through till the second world war was one of survival and dependency. Aspects of modernism then became central. Issues of postmodernism in the 1980’s and 1990’s lead to both redefinition of the tribal and expansion of migrant communities as well as characteristics of the global postmodern city.

To understand post-modernity, I need to define modernity in New Zealand. The city of Auckland, representative of many emerging mega-cities, is a mixture of rural/tribal, modern and postmodern cultures and values. It grew from the rationalist modern period in which New Zealand as a nation was born. Five characteristics of that period are identified in Fig. 6.

This was a philosophic wave on which the leadership of New Zealand built momentum. Rationality created the drive for the efficient running of a capitalist economy, a bureaucratic or semi-socialist state and a highly valued scientific method (that supported my father’s role as a soil research scientist in sustaining agricultural pre-eminence). These were all encompassed with a sense of economic and social progress and increasing control of the forces of nature. This environment of technological modernity in which the New Zealand soul developed, has been characterised as Descartes’ autonomous, rational substance, encountering Newton’s mechanistic world (Grentz, 1996: 3).

Conversation Space: For believers, inherent in such worldviews is a grieving of the Spirit, who created humanness in far greater complexity than rationality, to rule, manage, care for a world far more complex than mechanistic, and to do so, not as autonomous agents, but in dependence on himself. Modernism has been a denial of the truth that in ourselves we have no existence — a worldview denial of God as the sustainer. Evangelicalism, growing in the modernist period and using its tools has always critiqued its foundations (Vanhoozer, 1995: 10-11).

The Phase Shift to Postmodernism

Twenty years beyond the failed responses of the Christian Heritage Party challenging “secular humanism” of modernism, a new cultural window has opened. For modernism, characterised by “the pervasive rationalisation of all spheres of society” (as Weber put it), has been fracturing at its centre as advanced industrial societies morph into postmodernism.

… modernization is not the final stage of history. The rise of advanced industrial society leads to another fundamentally different shift in basic values – one that deemphasizes the instrumental rationality that characterised industrial society. Postmodern values become prevalent (Inglehart, 1997:5-6).
This phase-shift into postmodernism provides a window of time for new openness to transformative conversations.

Postmodernism is a term describing a cluster of complex social analyses of cultures beyond the expansion of modernity. Modernism has now moved into a new phase of global culture we might call New Global/Tribal Culture.
 It is a global civilisation, embracing that sixth of the world not trapped by poverty and filters down
 to that other five-sixths, who are increasingly affirming tribal identities. It grew from a past Western Christendom and modern civilisation, based in Europe and was exported via the European empires. En route it was transmuted into a global civilisation, marked by jeans and McDonalds, Pepsi and computers, MTV and walkmans. Despite the prominence of some American cities, such as Los Angeles, in its emergence, it has no single base nor is it a politically defined civilisation. This kind of networked civilisation without central rule is something unknown in history.

Postmodernism Defined

There are multiple perspectives on postmodernism, not all compatible. Anderson describes a global paradigm shift in belief systems:

We still have the belief systems that gave form to the modern world and indeed we also have remnants of many of the belief systems of pre-modern societies… But we also have something else: a growing suspicion that all belief systems — all ideas about human reality — are social constructions… in which different groups have different beliefs about belief itself. A Postmodern culture based on a different sense of social reality is coming into being — and it is a painful birth (1990:3,4).
The term radicalised modernity, used by Anthony Giddens in The Consequences of Modernity (1990) reflects thinking in economics and development studies. He argues that we are not so much living in a postmodern world as experiencing a fundamentally changed condition of modernity, where changing technology in late capitalism is increasing the scope and pace of change in cultural forms. This term better includes issues of continuity, in contrast to “post-” implying “against”. British sociologist, Zygmunt Bauman (2000), also extends “heavy” or “solid” hardware modernity (the mass production factory society) to “liquid modernity,” (the information, networked society).

Postmodernisation
This Postmodernism as a description of cultural values, beliefs, worldviews etc., is based on postmodernisation, changes in the structures of society. Fig. 7 shows some of the identifiable changes in social structure from the modern to postmodern period.
Fig. 7: Postmodernisation: Structural Changes from Modern to New Global Culture
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Fig. 7 indicates structural differences between modernisation and postmodernisation. What is not indicated is that the modern continues in parallel with the postmodern, as this is at least a generational transition.

The Globalisation Critique

Critics view this term as part of an ongoing colonialist search for a universal.
 Such Western definition at a global level is seen as destructive to local cultures. The global culture is not just emerging from the collapse of Western cultural integration but from the interplay of six thousand cultures across the shrinking globe. As such, to define it with a Western term inferring evolution from modernism is a form of Western arrogance. For example, Huntington (2001) argues for nine major modern civilisations around the globe. On the other hand, he concludes that modern societies resemble each other more than traditional societies because of increased global interaction and transfer of innovations and technology and because of the transition from agricultural production to industry as the basis of modern society.

Thus, I prefer not to use the term “postmodern” to imply the new cosmopolis is a culture of networked cities in opposition to the old order. Rather, it is a new emerging order building on the philosophic ruins of the old. There are metanarratives, but they are morphing.
  Yet, while bearing in mind these critiques, I will employ the term as a usefully descriptive category because it is popular, and opens a realm of public debate. It also facilitates analysis of the changes occurring between the coexistent urban diversity of tribal, peasant, industrial and information societies in relationships to both local and global cultural poles.

The Genesis of Postmodernism

Next, I will glance over the genesis and some characteristics of global postmodernism in some fields of knowledge, with the recognition that significant parts of Auckland society and a large portion of young adults (it is a generational change) now live within this framework. The question of how the Spirit, through the revived church, will respond and redefine these values underlies this analysis.

Postmodernism in Philosophy

Philosophers for more than a century have been predicting the death of Western civilisation based on the loss of the central sources of tradition, authority and power based in the church, the nation-state and the university (Fig. 7). The philosopher Friedrich Nietzsche (1844-1900), is considered to have begun the attack on modernity with his ‘the death of God’ (the loss of the truth and power of Christianity in Western culture), leaving only ‘knowledge as a will to power’ (Nietzsche, 1967), the pragmatic use of creative energies in language, values and moral systems to develop conceptions of truth, as perspectives for advancing causes or people. Because all knowledge is a matter of perspective, hence all interpretation is inadequate approximation, hence innately a lie, there is no truth; only relative truths.

This collapse of the search for universals (such as perfect beauty), devolved through the arts. I can best describe this by a presentation I used with students in the 1980’s to illustrate the lostness of humanity without an integrating Christ. It summarised a work of one of Francis Schaeffer’s mentors, art historian Rookmaker. He analysed the collapse of the search for absolute beauty in art (1970/1999). Symbolically, the Renaissance moved God from the centre of the artist’s canvas. Now Dutch canvasses had humans at centre and God in the small picture on the wall (portraying the individual human as central authority, God as peripheral). Realism led to Cubism and Impressionism which led to abstract art. Postmodern art has no human centre. God may not be present. Spirits are. Technique and technology are present, but often warped. The search for integration, perfect beauty and meaning for many has ceased. Experience of image remains.

The rise of deconstructionism as a literary theory provided the philosophical trigger for analysing these changes. Deconstructionists reject the view of structuralists that meaning is inherent in the text. It depends on the interpreter, hence there are many meanings. Jacques Derrida, in French philosophy, rejected the “metaphysics of presence” — the idea that something transcendent, eternal, is present in reality and can be described (Sherwood, 2000). Michel Foucault, reflecting on the relationship of power and knowledge (particularly in Discipline and Punish (1977) and the Archaeology of Knowledge (1972)) added that because knowledge is to name something and is an exercise of power, the great books need to be “unmasked” to show how they conceal the will to power (George, 2000). Richard Rorty adds that we cannot verify truth by correspondence between an assertion and reality through the internal coherence of the assertions themselves (1989). Thus philosophy becomes a conversation rather than discovering truth. These ideas reflect the abandonment of the search for a centre, a unity in knowledge (Grentz, 1996: 5-7).

French philosopher, Jean-François Lyotard in The Postmodern Condition: A Report on Knowledge characterizes “postmodernity” as “incredulity toward metanarrative” (1985: xxiv). Thus postmodernism, as a philosophy reflecting popular culture in the West lost sight first of Christendom’s God in the modern era, then of modernity’s humanity as authority. The loss of an external anchor for truth has resulted in there being no measure to evaluate “your truth” from “my truth.” This fractionalisation results in no consensus on truth.
Yet, from dissonance, cultures seek integration
 if they are to survive, emotionally, socially and morally. They may stumble on in that dissonance, or they die. For this reason in this study I posit postmodernism not as a rejection of metanarrative itself, but as a transitional phase rejecting the metanarratives of an integrated modern Western worldview for the emergence of new integrations in the global/local culture.
Conversational Space: Evangelical philosopher Francis Schaeffer developed one of the earliest popular evangelical critiques of these trends (1968), showing that if there is no external reference point for truth, there is no lasting morality, for there is no basis (except the norms of the masses, not exactly the highest of moral bases) for judging what is moral. If there are no morals, there is only what an evangelical theologian of culture, Os Guinness (1976), writes of — the Dust of Death, the death of Western culture. But the end is not death and chaos as the philosophers of the largely atheistic left define, but an integrating city.

The speed of this cultural impact, also reminds me of A.F.C. Wallace’s (1956) revitalisation theory about the impact of a larger culture on a tribal people and the four possible responses that occur as they lose the integrations of their culture – gangs, new prophetic movements, accommodation to the new, or anomie — only this time it is a global cultural tsunami where whole nations face these shocks and four similar possible responses.
What are the implications for revived believers in Auckland facing a culture that daily loses its commitment to truth and increasingly laughs at all authority? In what ways does the church redefine coherence and the centrality of truth for those marginalised by the oppression of incoherence in the midst of new technology? How do they portray The Story into a context where there is no truth, only story, with all stories of equal validity?

What I am proposing in this thesis is a prophetic response that engages the tsunami, but creates new integrations, new metanarratives running stylistically parallel to this dominating worldview (like a surfer riding the wave), but rejecting some of its core tenets.

Physical Sciences: Death of Materialism

In the 20th century, a parallel shift occurred in the physical sciences. Chance and chaos, symbolised in the theory of relativity, or the Heisenberg uncertainty principle, replaced the absoluteness of Newtonian physics of inert matter, described in Principia (1687).
 This leads Paul Davies and John Gribben in The Matter Myth to speak of the “Death of Materialism”:

Newton’s images of the workings of nature as an elaborate clockwork struck a deep chord. The clock epitomized order, harmony and mathematical precision, ideas that fitted well with the prevailing theology. Gone were the ancient notions of the cosmos as a living organism.… The doctrine that the physical universe consists of inert matter locked into a sort of gigantic deterministic clock has penetrated all branches of human enquiry… contributed in large part to alienating human beings from the Universe they inhabit. When extended into the domain of human affairs, such as politics or economics, machine mindedness leads to demoralization and depersonalization. People feel a sense of helplessness; they are merely ‘cogs’ in a machine that will lumber on regardless of their feelings or actions.… These people can take heart: materialism is dead (1991: 5-7).

Quantum physics led to chaos theory, descriptions of nonlinear systems that become unstable and change in random and yet predictable ways. The certainty of clockwork is now replaced by a world of open futures, in which even matter acquires an element of creativity. In the social sciences the reaction to behaviourism in psychology and determinism in sociology in the 1960’s has also moved increasingly to open systems approaches.

Along with this loss of unity comes an all-pervasive intrusion of what postmodern critic Neil Postman (1993) calls technopoly, the intrusion of technology into everything from medical practice to bureaucracy to politics to religion. Ellul foresaw this decades prior (1964) in The Technological Society.

Conversation Space: How does the church redefine the human-matter dynamics in terms of such open-ended creativity and futurism? How can the church be faithful in defining the presence of a creative God in the nature of environmental space and network space?

Postmodernism in the Political and Economic Domain

Paralleling these shifts in the physical sciences are shifts in the broader culture, the economic and political domains. As described in Fig. 7, nationally based production/ consumption capitalism has become the globalised economy. Economies have moved from manufacturing to information technology. The result is a flattening of bureaucracies. This has been accelerated by the rapid expansion of technology, resulting in an endless expansion of daily choices.

Concurrently, nation-state political systems have in many countries lost the allegiance of citizens who have now reverted to ethnic origins as the basis of political organisation. Tribalism and at times, balkanisation is increasing from Jerusalem to the Congo to the Maori party. 

Conversational Space: In the past, bishops related to prime ministers. Today in this flattened hierarchy, how does the church train its broad base to use new levels of access to directly influence national leadership? 
I know urbane Christian workers and an executive who refuse or are unable to utilise email. I know of elderly folk for whom these changes are all confusion and even more confusing when brought into their safe place, the church, by enthusiastic theological college graduates bent on postmodern church growth. How does the church cater for those who opt out of the stress levels of accelerated technology into anomie? 

In what ways may it affirm tribal identity, yet enhance cultural unity?

Beyond Secularism: The (Almost) Structural Relocation of Belief

The church during modernisation was moved from the centre of the city to  be replaced by the bank, factory and university. In post-modernity it has become further dispossessed -  no longer one sector of society as in modernity, but one option “for those who like that option.”

Secularism as a philosophy (as against secularisation as process) has developed hostile to spiritual beliefs and supernatural explanations. Originally, there was that area of life that “had not yet been penetrated by religious values.” Gradually however, the word came to mean, “that order of society which is neutral to the influence of religion” (Cohen, 1958: 37-38). But Newbigin argues that the state cannot be neutral in respect to other metanarratives (1986:132) so the phrase becomes one meaning hostility to religions.

Yet, this new culture is not simply secular but deeply spiritual. Moving beyond secular modernism, it involves an underlying search for the spiritual, yet a search largely outside traditional religious structure. This opens a door for conversation about the good city. Peter Lineham argues against extreme perspectives on this structural relocation of belief, indicating that church and state in New Zealand continue to be bound together in an “unequal co-dependency” (2000:41). The confusion for secularists is that the thesis of secularisation hasn’t panned out: “It is in the West itself, not the century of secularisation, but of unprecedented religious innovation” (Turner, 1993:24). While there is a steady rise in those who have no religion or object to the question on religion in the New Zealand census (37% in 2001) the statistics in Error! Reference source not found. indicate that churches in New Zealand are alive and well and with the exception of those which have bought into secular theology or are trapped in older institutional forms, they are growing. In fact, with the exception of large parts of Western Europe, the opposite to secularisation is true globally, as sociologist Peter Berger’s The Desecularization of the World (1999) describes.

Conversation Space: Ahdar has demonstrated points of conflict in New Zealand between secularists and conservative Christians (2000: 112-115), speaking of two “disestablishments” of traditional Christianity, the improbability of re-establishing a Christian state, yet the possibility that public religion may yet make a comeback, with “some unaccustomed bedfellows” in an increasingly pluralistic society (2000:76-77). An interesting phenomenon of postmodernism, is the re-emergence of the search for spiritualities. Secularism has been found wanting. While the old institutional religions are resisted, new spiritualities are being sought. The local bookshop has a shelf of books on new age religion, witchcraft, Zen Buddhism, Yoga, one or two Bibles, but nothing of substance about orthodox Christian beliefs. Our shopping centre in Glen Eden, as in many Auckland suburbs, boasts a new store for witchcraft. In New Zealand this search for spirituality includes the use of Maori spirituality on public occasions with state acquiescence.

Redefinition of society around “a biblical worldview” is the response of a cluster of society leaders at the Masters Institute. Ahdar gives several definitions (2000:45-54) from current discussions that devolved from Harold Turner. He uses them to contrast with the “Wellington Worldview” in his model of engagement (2000:115). The idea of “worldview” jumped from missions anthropology into Evangelical Christianity through the Gospel and Cultures network,
 and became anchored into a fight against “secular humanism as the enemy”. It has been imported into New Zealand through books like Understanding the Times, by David A Noebel (1991) that contrast Secular Humanism, Marxist /Leninism and Biblical Christian Worldviews, or Walsh and Middleton’s The Transforming Vision: Shaping a Christian Worldview (1984). This is a simple, though useful, way of engaging Evangelicals with the culture. I wonder if continued rethinking by the Masters Institute of the anthropological dynamics of worldview may become significant. They will need to move beyond the analysis of secular humanism of the 1980’s into postmodernism and their use of “a” Christian worldview (viz a viz the multiple worldviews in the Scriptures, influencing the multiple worldviews of cultures).
Metanarrative Loss and Redemption

Part of the folklore of postmodernism is that the metanarratives, the great traditions, have been challenged and found wanting (Lyotard, 1985:xxiv). For example, claims of rational science as a basis for “progress” are viewed sceptically by those who have benefited by the technical progress (e.g., space research), but have been damaged by its economic oppressions (e.g., agent orange). Justice is no longer seen as a universal but only as a rationally defensible concept within the society in which it is exercised.

Yet in the hard sciences not all agree with the philosophers. Some indicate the possibility of the creation of new metanarratives. Certainly, economic globalisation has its own narratives and the emergence of the global order involves the creation of a new language of power, extending past modernity and the developmental thinking reflected in the Club of Rome, the World Futures Society and UNESCO.

Conversation Space: I have indicated earlier an anthropological view that societies collapse unless they find integrations. Christians have a metanarrative. They thus need to answer how they can remain fixed on an everlasting Kingdom in service of the oppressed. And how their metanarrative can influence emergent global narratives in media, economics, governance...

Fig. 8: Postmodernism: Collapsing Modernism, Emergence of Global/Tribal Culture

Fig. 8: A summary of discussion in this chapter of differences in five aspects of worldview between modern and postmodern era: rational truth devolves to a loss of metanarrative, nation states are increasingly subsumed in a new world order, mechanistic views of the material evolve into the creative and spiritual, while there is expanded exploitative consumption and competition, the modern search for integration devolves to a postmodern mindset of fragmentation and image, secular humanistic foundations expand into evolutionary determinism.
Image and Substance

If we can no longer stand objectively outside and look for the grand themes, the only place to stand is on the inside. If there are no grand narratives, then there are only stories, images in juxtaposition to show that there is no point of reference. Thus design uses different fonts and left margin art irregularities and films flash multiple images without seeming connection. Baudrillard (1999) logically explains why images become disassociated from the realities they represent. Style, not meaning, becomes paramount. Since we cannot integrate meaning at depth, the surface images become the media. Body and bodily sensations receive new focus. The band takes centre stage.

Conversational Space: In this context, one response is the creation of churches that reflect postmodernism in style, without accepting postmodernism’s rejection of the search for universal truth — churches of image, drama, music, changing scenes, like the Hillsborough Baptist Sunday youth services. Worship at Christian Life Centre Auckland and other central city churches involves the swingers, the shakers, the wavers, the dancers, the lights, the band and the projected image. Behind the image is the reality of Jesus who became the image of the invisible God. The correlation of the two is crucial for postmodern man and woman. On the other hand, juxtaposition of postmodern media that portrays rejection of authority, truth and substance, with a message of substance, eternal authority and truth, result in discord. Perhaps for many, it will result in a religious schizophrenia. Some retreat into the old certainties and old hymns in order to maintain continuity with history. Stylistically postmodern churches allow for both, usually through diverse services.

Fragmentation

With the loss of authority and metanarrative, history loses meaning and time itself fragments into a series of “presents.” In politics and social structure, the loss of authority is applauded (falsely?)
 as the expansion of democracy. In the medical field, the rejection of the formal medical profession and emergence of multiple medical traditions means a loss of the court of appeal. In deconstructionism in literature, loss of the search for universal truth, has resulted in an understanding that words mean only whatever you wish them to mean, as “signs.”
The loss of authority and hence integrative social structure also allows opportunity for creation of darker forms of societal control. Radical movements seek to hold society to ransom for good or ill — gay rights, ecology, environmentalism, justice for the oppressed… Law becomes fragmented into a collage of disjointed principles with no integrating theme.

Conversational Space: In this context, the creation of multi-generational communities of faith, where integrative belief and relational systems are transmitted across generations, provides a major source of the hope of sustaining a cultural core in a way that has relational, familial, intellectual, historical and emotional integration. At the level of the church and culture, is there a theology and missiology that can enable conversation with the metanarrative of the Scriptures with this fragmentation, replacing modernism in multiple sectors of society?

Psychological Schizophrenia

In the modern period, the search for self was a central theme, but outside the external authority of God it led to despair. In the postmodern period the search is abandoned, being replaced by a series of images of self that can be pulled off the shelf. This leads not to alienation but to schizophrenia and suicide. Some have highlighted Madonna as symbolizing this multiplicity of representation from Material girl, to Marilyn Monroe, to Evita, to creator of her own sexuality, to compassionate earth mother, to sensitive spiritualist (Kellner, 1995; Ward, 1997: 117-121).

Conversation Space: The embrace of the community of faith in its realities of confession and forgiveness across the damaged personalities that each one brings into it, with the catharsis of worship, confession and small group love, is a dramatic answer to a schizophrenic culture. Deeper than that is the necessity of generating committed communities where for periods of time, damaged youth, the fallout of fragmented marriage patterns, can reconnect with patterns of disciplined love and teamwork, discovering the wholeness of the fellowship of Christ. Rebuilding a culture around stable families and whanau (extended family) is a central platform of all the evangelical or committed Christian politicians in whatever party in New Zealand.

The Global Technological Society

Belief in Progress

The term “post”-modern rather than anti-modern implies some sense of good in modernism. Perhaps it is the belief in progress, the better life, for life is economically better this decade than last and this has been the experience for billions throughout this last century. This has rarely been true before in history. Tonight’s news in French (May 4, 2004), showed the European cultural commissioners signing an accord, with a speech about the remarkable cultural progress – “more in the last 100 years than throughout history!” But progress in what?

Liberal theologians in the late 19th and early in the 20th century linked it to the moral progress of civilisation, particularly of Christendom. Auschwitz was the answer. Kosovo, two generations later, echoed the moral hollowness of European secular modernism.

What has occurred is the exponentially progressive expansion of technological innovation, with concurrent expansion of life expectancy, decrease in poverty for a significant portion of the globe, improvement in educational levels, expansion of intercultural communication through expanded travel and so on. French sociologist-theologian Ellul was one of the earliest to define The Technological Society (1964). Technological change has accelerated and is perceived to have speeded up each year with a new video, PC, or new camcorder, each one markedly better than the last.

If we can place a man on the moon and build a space station, of course we can civilize Mars! The future is perceived as unending in its technological possibilities, despite Schumacher’s theme in Small is Beautiful (1973/1980) and other predictions about the limitation to natural resources such as The Limits to Growth by the Club of Rome (Meadows, Meadows, Randers, & Behrens, 1972/1977).

Conversation Space: Evangelicals with their high view of scriptural truth, also have a low view of the righteousness of humanity. They understand sin as being universal and apart from regeneration and sanctification through the Holy Spirit (i.e. conversion and discipleship), do not see religious diligence, the abolition of poverty, the expansion of education, or the creation of the welfare state as seriously decreasing that level of personal sinfulness. (That is not to say they do not see these as significant areas of social justice). Apart from the ebb and flow of righteousness through revival periods, they do not see societies moving towards righteousness. These views lack a serious understanding of common grace, of God-activity reflected in common humanity.

Consumer Society: Jihad vs. McWorld

Within postmodernism’s sense of technological progress, technology has come to define us. Barber tells us that as communist man and woman disappear and democratic man and woman disappear, what is left is consumer being, a one dimensional humanness. The world has become a global consumer culture. The only escape from this global consumer McWorld culture are the cultures of poverty. The mad rush for China and Africa is seen as an opportunity for consumption. Even the Internet is for sale now — watch it free if you watch the ads!!

The loss of citizenship is a side effect of consumerism. It requires time and energy. It is proactive, doing. The consumer by contrast is a (nearly) passive receptor, placid, just an economic unit. When the consumer becomes the whole of our identity, even the public place has largely disappeared. The alternative according to Barber, in an echo of Schumacher, is that peoples in free communities should be the locus of self-government.

Conversational Space: These ideas closely parallel the apocalyptic thinking of most Pentecostal and evangelical believers about the future Kingdom,
 with their expectation of a one world socio-political-economic consumer-oriented government leading to the role of a despotic antichrist, popularised by Hal Lindsey’s The Late Great Planet Earth (1970). This leads fundamentalists and many Pentecostals to a resistance to the UN and intrusions by the UN into New Zealand culture by such things as a bill of rights. This is in stark contrast to the optimistic view in liberal theology, the perspective of the Kingdom gradually transforming societies on earth. This apocalyptic opposition is dulled by ever-increasing consumerism. What theological motifs will both balance out and sustain such theologies and their critiques? Is there a theological middle ground that both confronts the expanding global power structures, yet works towards gradual transformation?

Pragmatism as a Way of Life

With the rejection of the spiritual for the secular and an embracing of the technological, modern personality gravitates to pragmatism, or achievement as the measures of a man or woman. Berger, Berger and Kellner in The Homeless Mind (1973), identify several score characteristics of the modern mindset determined by the mechanistic, mass-production age. Humankind no longer controls the technology God has placed in its hands to manage, but rather it is defined by the technology.

Our speech is full of database terminology and talk of networking (impersonal relating across a broad spectrum of secondary relationships). Our mind chops time into manageable chunks like a mass production assembly line. Rest becomes meaningless for it does not appear to produce. The interchangeable parts of an organisation, its executives, are replaced every two to three years regardless of personality. Evaluated on performance, men and women become cogs in a machine. Postmodernism rejects this scenario in a return to new communitarianism and identity found in smaller communities, a new tribalism, or what Heelas and Woodhead in their critique of Berger’s homeless mind, describe as new secondary institutions that provide transitory homes (2001). 
Conversational Space: In this context, the relational Christian community is built from a biblical understanding of a spirit-infused humanness, an alternative of integration to the lostness of being — an integration of body and soul, city technology with humanity. How can the community of faith engage this technological conversation with this life-affirming humanness?

Conclusion
This analysis of progressions from modernism into post-modernism defines the context in which Evangelicals and Pentecostals need to develop transformative responses in Auckland-New Zealand. Metanarratives have been found wanting. The nature of materialism is in question. Image and media become the vehicles of cultural communication. There is a flattening of political power, and a tribalisation of politics. It is an age of fragmentation and schizophrenia. To each of these the scriptures have answers that bring integration and meaning to cultures. In the next chapter, I will expand the theme of the kingdom of God as a framework to respond to these issues.

But first, a small excursus to complete Error! Reference source not found., an evaluation of transformational conversations as postmodern theological method. Readers may skip this, if they wish to continue with the overall flow of the main argument.

Excursus: Transformational Conversations and the Postmodern City

In this brief excursus, having looked at elements of postmodernism, I ask two questions as to how the hermeneutic of transformational conversations relates in style to the postmodern milieu and whether such an approach to theology is essentially postmodern.

Stylistic Fit with Postmodernism

First, there is a good fit between charismatic and Pentecostal oral theology as expressed in transformational conversations and the multiple stories of postmodernism, just as evangelical theology is heavily entwined with modernist rationalism in style.

Secondly, their experiential nature and multiple stories also relate to the search for spiritualism. Large Pentecostal churches and even charismatic St Margaret’s Anglican with their media presentations, also express the overarching core of a “technique” culture, expressing image as well as search for substance (the Church Life Survey shows that substance is also welcome if imaged (Brookes, 2000)). These cultural dynamics within the movements are the context of this transformational conversations approach.

Thirdly, in the consultations and hui in which these transformational conversations have developed, holism is expressed by multiple stories, rather than necessarily following logical progressions towards points of universal truth. In Murphy’s philosophic terms (1997:120-121) they define webs of belief not foundationalist systems. As theologian, I usually integrate the stories into a holistic summary. And leaders love this. Again, while the philosophers say “metanarrative” is rejected, I suggest that holistic processes leading to integrational truth conclusions and based on an awareness of how the disjoint elements fit together, are not unwelcome. Thus effective conversations involve both story and cosmic propositions.

Fourthly, one would expect that if charismatic Evangelicalism and Pentecostalism have migrated into postmodern styles, they would be significantly present in media, for as noted earlier in the chapter it has become the structural vehicle of postmodernism. This is the case in New Zealand music, as singers like Daniel Bedingfield rack up single after single at the top of the UK and European hit parades. Former YWAM’ers, he and his sister, Natasha, (who has done the same), are clear that their intention is to bring the Kingdom into the centre of secular music. There are others in the Kiwi music scene, less high profile, attempting the same. This is reflected in the music of the churches, the yearly Parachute weekend of thousands. Conversational theology about revival and Kingdom, becomes the theology of the balladeers.

Finally, at the core of postmodernism in philosophy is the critique of knowledge as power. Foucault’s (1994: xv-xxi) assertion is that every interpretation of reality is an assertion of power. Jon Sobrino, liberation theologian, develops this in his critique of Western theology (1984:7-38). In contrast, knowledge gained by this transformational conversation approach from the bottom up has developed among the disenfranchised. This study thus illustrates a response to Sobrino’s analysis of the essential demonisation of theology in its establishment nature, its use of words to control. Transformational conversations invert the power matrix.

Postmodern Evangelical Theology?

From the affirmative answer above to the question, “Can an evangelical postmodern theology stylistically relate to postmodern milieux?” a second question is evident, “Can we develop an intrinsically postmodern evangelical theological approach?”

Charismatics and Pentecostals in this sense are postmodern phenomena, when one views postmodernism as a move from the integrative voices of Western power centres to listening to the multiple voices of the peoples. Pentecostals have rejected the language, the theology and the style of Christianity of the “official,” “powerful” churches. It is a “popular religion,” what Berg and Pretiz (1996), have good reason to term “grassroots Christianity” against the “survival of tradition.” David Martin calls Pentecostalism “an option of the poor rather than the liberationist “option for the poor” (1995:27).

But relating theology to the realities of the postmodern milieux does not imply full entrance into the philosophical analysis and ideas of deconstruction represented in the broad term postmodernism. We can differentiate at least two postmodern worlds:

urban planning, architecture, economics, politics, media and popular culture, where postmodernism describes real phenomena and with which transformational conversations are a good fit.

the world of postmodern theologians and literary philosophers whose premises are speculative and, for Evangelicals, often suspect when viewed against biblical truth.

Those in other disciplines have the same critique of the latter world:

We reject the notion that cultural construction is the only factor shaping human experience. There is an objective reality out there too and it applies to social relations as well as to natural science… when you shoot someone , that person dies…if one forgets objective engineering principles, the building may collapse… among physicists… a theory eventually triumphs or is rejected depending on how well it models and predicts that reality (Inglehart, 1997:12,13).

This latter world, is heavily influenced by “language games” within closed academic communities, as Lyotard (1985) so aptly describes much academic theological training. These are fashioned by symbolic words, particular fashionable theological trends that owe some debt to deconstructionism
 in literary theory, philosophy and criticism.

Theological modernism rejected the metanarratives of the Scriptures for the rationalist metanarrative as source of authority. Some postmodern theologies have attempted to continue this metanarrative to its logical conclusions — and those conclusions have proven to be an empty set of contradictions, of unending deconstructions, what Gavin Hyman in The Predicament of Modern Theology (2001), describes as “nihilist textualism” in which the end of foundationalism brings with it the end of theology, particularly the work of Don Cupitt (1998) in the UK and Mark Taylor (1984) in the US, both writing within the framework of Nietzsche’s “death of God” and the postmodern “end of metanarrative”.

I believe we need to posit another kind of postmodern theology
 when we talk of evangelical postmodern theology. For extending liberal theology into the postmodern is not helpful for Evangelicals. For example, Kim (2000:179), in analysing the World Council of Churches gathering in Melbourne, reflects the liberal, postmodern theological literature, when she implies that to be theologically postmodern is to be “anti-” and thus will include liberationist theological stances: anti-structural, anti-establishment, anti-colonial and anti-masculine. But this is not the experience of these Pentecostal voices from the edges. These voices are postmodern in form and style, but do not confirm the categories of liberal postmodern theology. This calls into question the nature of that theology. It requires Evangelicals to posit alternative approaches relating to the “real” postmodern world.

I affirm French philosopher, Jean-François Lyotard in his definition of postmodern as “incredulity toward metanarrative” (Lyotard, 1985:xxiv), when it is applied to some metanarratives of the modern project, but reject the underlying modernist disbelief in the metanarrative of the Scriptures (and in philosophies that subsume housing construction, milking cows and other realities that do not deconstruct!). Such affirmation, however, does not return to fundamentalism, with the metanarrative of Scripture having only one meaning that can be rationally exegeted. Postmodern understanding, that truth is multiplex not univocal, fits with Jesus’, Pauline and Johannine multilevel exegetical usage of the OT, the tenor of the collation of story in the canon, Jesus’ story-based didactic approach and the nature of wisdom in the Scriptures.

Thus at its heart, an evangelical postmodern hermeneutic can be partially and critically postmodern, just as evangelical theology to date has always been only partially modern. The biblical metanarrative transcends others or none. These ideas parallel, though don’t exactly map another category of postmodern theology, which some term “radical orthodoxy” (John Milbank, 1999). Those in this category embrace anti-foundationalism, the narratives and the linguistic idealism of postmodernism, but attempt to recover a paradigm where theology absorbs and makes possible all other discourses (Hyman, 2001:3-4).

This is in the hope that, as postmodernism is a temporary philosophic and cultural phase between civilisations, the metanarratives that sustain and integrate our civilisation may perhaps be reformed around the eternal metanarrative. Thus, transformational conversations are neither rationalist evangelical theology nor non-integrated postmodernist. What has been developed here is a third way for evangelical theology — a communal transformational conversation, postmodern in that it is collaged, multivariate, story-based, yet committed to the ongoing exploration of a metanarrative.

Now, I will return to the main flow of argument, proposing the Kingdom as response to the postmodern city.


Chapter 4 
Spirit, Kingdom and Postmodern City

The Kingdom of God is the highest good. The idea of God is the highest and most comprehensive conception in philosophy; the idea of the Kingdom of God is the highest and broadest idea in sociology and ethics (Rauschenbusch, 1916:59).

In this chapter, I propose a new evangelical understanding of the Kingdom of God as centre of a web of belief about transformative goals. This is a conversational response to themes of postmodernism in Chapter 3. It reflects a personal pilgrimage of twenty-five years of use of the Kingdom as missiological framework for social change – one tested in numerous situations, surprising me again and again with life-changing paradigm shifts for people, churches and movements into holistic transformation.

I begin with the relationship of the city and the Spirit to the final coming of the Kingdom. I then explore the role of the Kingdom as one of the integrating themes of the Scriptures. I look at the pneumatological nature of the Kingdom, expand holistic Kingdom themes and the responses to the Kingdom (discipleship), as they relate to conversation spaces identified in the study of postmodernism. These cluster around the Kingdom as integrating centre, the revitalisation of postmodern humanness, the morality of the physical world and the Kingdom and the New World Order (diagrammed in Fig. 12 on page 1 and Fig. 13 on page 1). I then demonstrate the missiological implications by reflecting on conversations between the Kingdom and business in Auckland.

Kingdom, City, Spirit

The ultimate reign of God is integrally connected with the coming of the city of God in the final chapters of Revelations.

I saw the Holy City, the new Jerusalem coming down out of heaven from God, prepared as a bride, beautifully dressed for her husband (Rev 21:2).

This bride, has been the hope of the saints, Abraham looked forward to “a city whose builder and maker is God” (Heb 11:10), a city prepared for his faithful people (11:16). “For here, we do not have an enduring city, but we are looking for the city that is to come” (13:14). The church is the bride in preparation, the city being built. The city is preceded in verse 1 with the broader context of the universal Kingdom:

Then I saw a new heaven and a new earth, for the first heaven and the first earth had passed away and there was no longer any sea (Rev 21:2).
This quotation above by John, from Isaiah 65:17, is not of a creation ex nihilo, but a transformation. As in Genesis 1, so in this revelation of the eternal Kingdom, environmental structure precedes life-forms. But it appears to be metamorphosis, for he goes on, in verse 5, “Behold I make all things new.” Paul, in Romans 8, tells us that “the whole creation groans, waiting our adoption as sons”, thus this metamorphosis is integrally related to our salvation. The Kingdom involves a renewal of creation, a transformation of world and universal orders. In reference, perhaps, to the waters of primeval chaos of Genesis 1, he then states, “there was no longer any sea,” and the transformation of chaos is complete.

Then is voiced a grand climax, for the crowning of the creator, his taking up his reign on earth, his Kingship, has to do with his presence with the created social creature,

And I heard a loud voice from the throne saying, “Now the dwelling of God is with humanity and he will live with them. They will be his people and God himself will be with them and be their God” (Rev 21:1-3).

“The dwelling of God, (or the tabernacle, or tent Gk: skene) is with humanity.” 
 This is an allusion to the Hebrew shekinah, God’s immanence both in the world and among people. It is an echo
 of the new covenantal promise of Ezek 37:27, “My dwelling place shall be with them; and I will be their God and they shall be my people” (see Ezek 34:30; 36:28; Zech 2:11a; Lev 26:11-12). Paul links this dwelling of God among people to believers being the temple of the living God, the temple of the Spirit of God.
 The linkage of people to city is perhaps a reflection on Ps 46:4, where the phrase “city of God” parallels “dwelling place of the most high” (Aune, 1998:1122).

Kingdom as Centre of a Web of Belief
This framework of the Kingdom of God most recently has enabled breakthroughs for Evangelicals in their involvement in transformation.
 The theme of the city of God and framework of the Kingdom are considered in this study, firstly because they are both common integrative biblical themes, used by movements across history. Secondly, they are accessible and potentially popular and open up study of classic Christian theologies to Pentecostals, since they both include pneumatology. The work of the Spirit is integral to entrance, expansion and the nature of the Kingdom. The Kingdom includes the theme of the “people of God,” an existing strongly held foundational theme for a “Christ against Culture” movement.

Up to this point, while the Kingdom of God theme is now familiar and discussed among New Zealand Pentecostal leaders, it has failed to provide broad mobilisation of the Pentecostal movement, perhaps largely because the breadth of the theme has not been extensively taught among Pentecostals. I have examined other theologies of city, justice, liberation theologies, covenants and the cosmic Christ, but these can be subsumed under the Kingdom. They also lack a popular base within these movements.

The theme is evident in the Genesis accounts,
 though the terminology begins during the monarchy of David (Psa 45:6; 103:19; 145:11). It was the central theme in Jesus’ teaching, beginning with Mark’s use of it as a summary of his focus (Mark 1:15) (Beasley-Murray, 1986:71). Paul is last heard of in Rome, “preaching the Kingdom of God” (Acts 28:31). The end of the Scriptures is about the return of the King to bring his reign. It recurs uncannily in almost every generation. Perhaps indicating its power, is its history as the theme underlying much of Calvin’s work and much of the liberal social gospel movement earlier last century.

This theme, in contrast to the dispensationalism of fundamentalist groups (hence breaking its interpretative power), is developed in the belief that the Scriptures are a unity.
 While there is differentiation as to God’s activity at different phases of redemption history or expressed in different narratives, this does not mean that God changes in personality, style or fundamentals. God’s interventions at every phase of redemption history are consistent. The discontinuities at the incarnation, the cross and the parousia, are subject to the continuities of his nature.

But a further step is needed beyond existing, culturally limited,
 evangelical theologies of the Kingdom of God, such as by Bright (1953), Ladd (1959) or sociologist Kraybill’s more socially aware Anabaptist perspective (1978). We need to move to a more comprehensive biblical understanding of the nature of the Kingdom as involving the socio-economic, spiritual and political.

Charles Van Engen (1998), reflects on missions theologian emeritus, Glasser’s The Good News of the Kingdom (1993) (which in turn draws on Ladd (1959) and in turn Oscar Cullman’s “Kingdom present and not yet” (1962)). He indicates four things the theme of the Kingdom has done for evangelical missiology:

1.  The Kingdom of God concept broadens missiological reflection beyond a predominantly individualised and vertical understanding of salvation to a holistic view of the interaction of the church and world.

2.  Glasser’s Kingdom missiology breaks the impasse between evangelism and social action that has plagued Evangelicals.

3.  Kingdom-of-God missiology creates the possibility of new conversation among Evangelicals, representatives of the conciliar movement, Roman Catholics, Orthodox, Pentecostals and charismatic.

4.  Glasser’s own personal pilgrimage made him deeply aware of the social and political implications of the Kingdom of God that challenges all governments, all forms of racism and all social structures that would seek to deify themselves.

Independently, Dyrness (1983/1991) working in Manila, and Bellingham in Bangladesh and India (1987), have grappled with relating the Kingdom to the social realities of poverty and oppression. The most lucid evangelical statements I have read are in Howard Snyder’s A Kingdom Manifesto (1997). Two decades of theological conferencing by Chris Sugden and Vinay Samuel and the Transformation network produced Mission as Transformation (1999), with several chapters on the Kingdom. This and Glasser’s teaching at Fuller have influenced the Latin American Theological Fraternity and Petersen in Latin America (1996:209-224). Brian Hathaway developed a New Zealand church-based missiology of the Kingdom (1990) reflecting these influences.

Nevertheless, with the exception of the latter, the evangelical understandings lack the comprehensiveness of social gospel conceptualisations of the Kingdom by evangelists significant in the early World Council of Churches and liberal social gospel theology, such as Rauschenbusch (1907/1968); Kagawa of Japan in Christ and Japan, (1934); E. Stanley Jones in India with The Unshakeable Kingdom and the Unchanging Person (1972); or H. Richard Niebuhr of the US (1937/1988).

Continuity and Discontinuity of the Kingdom

OT Intervention; NT Invasion

In the Old Testament, the reign of God was acknowledged and frequently he intervened in situations, applying the social, economic and political principles of his Kingdom (first part of Fig. 9). Yet the presence of God was not with humankind, his Spirit did not dwell with men and women. Thus in the times of Samson and the judges, he exercised his rule as the Spirit came upon chosen individuals for the duration of each crisis.

Then Isaiah, in the Servant Psalms, prophesies of the Servant of the Lord who would exercise his ministry through the eternal anointing of the Spirit (Isa 42:1-14; 61:1-3). This is what differentiates the New Testament from the Old — the small baby in a little manger in an insignificant town, surrounded by a host of angels, shepherds and wise men. The King has come! The Kingdom of God has invaded the Kingdom of the ruler of this world. The Kingdom is now in the midst of us! First in the Christ and then in his body, the Spirit dwells among humanity!

Fig. 9: The Kingdom of God as Integrating Biblical Theme

Fig. 9 indicates eternal consistencies of the Kingdom (and the covenants) and its social, spiritual and economic principles. These are contrasted with the differences in the relationship of the Kingdom of God to humanity in the Old Testament, the New Testament and after the parousia. In the Old Testament he intervenes but does not dwell. The New Covenant is of an indwelling God, choosing to suffer as servant, creating communities that model social, spiritual and economic principles. After the judgment he will rule the earth.

In the Old Testament, the King intervened in the life of Israel. Now he has invaded! His strategy? Throughout the whole world he has set up small bands of men and women (churches) at warfare with Satan, the ruler of this age. In the narratives of these guerrilla units, the principles and values of the Kingdom are demonstrated (2nd part of Fig. 9).

The Holy Spirit as First Fruits of a Future Kingdom

These principles are manifested through the power of the Spirit in transformed believers. Stronstad (1984) indicates the centrality of the anointing of the Spirit on Christ, expanded into the outpouring of the Spirit on the charismatic first church, as the integrating centre of the Kingdom in the two volume Luke-Acts story.

But the Kingdom is also still to come. Half of the parables of the Kingdom are of a present Kingdom and half of a future Kingdom.
 Jesus came the first time, humbly, quietly as foretold in the four Servant Psalms of Isaiah, not as judge but as servant. He brought his Kingdom into the world. One day he will return again, to break the Kingdoms of this world and establish the rule of his Kingdom forever ((Dan 2:31-35), third part of Fig. 9).

So we enjoy a taste of its blessings here. We “have tasted of the powers of the age to come” (Heb 6:5), through the Holy Spirit . That is a power and conflict-related experience:

‘But if I cast out spirits by the finger of God, then the Kingdom of God is come to you’ (Luke 11:20).
At times, the Spirit restores our bodies through healings, though usually we have to wait for his coming when we will receive new bodies (I Cor 15:50). He gives us power over the evil one by his Spirit, but “Satan is not yet cast into the place prepared for him.” At times we see clearly, as the Spirit of Truth guides us, but mostly we “see in a mirror, darkly.” “On that day we will see him as he is.” This imperfection means that much of what we do is incomplete, a sign of the fullness of the future Kingdom.

Discipleship, Response to the Kingdom

Discipleship, our human response to the Kingdom, is a significant theme among Evangelicals, but has been disassociated from the Kingdom. It has become an extension of evangelistic motifs, popularised by the Navigators as methodologies for post-conversion sanctification, as they worked with Billy Graham in the 1950’s. Its reinterpretation, if we are to understand the fullness of the Kingdom, is one key to an evangelical theology of transformation. Fig. 10, in a new way, expands discipleship from classic evangelical holiness motifs to its fuller meaning spiritually, economically and socio-politically. Foundational aspects of each of these three arenas and their relationship to the work of the Spirit, are examined next.

The starting point is the common evangelical understanding of discipleship as the human “spiritual” response to acknowledge the King, to acknowledge the Lordship of Christ. Jesus left behind him the indwelling Holy Spirit in the believer, the incarnate presence of God as against his being wholly other. Indeed we cannot enter the Kingdom unless we are born again of the Spirit (John 3:1-16). Jesus did not leave us comfortless, but promised the Holy Spirit (John 14:1-7). The book of the Acts demonstrates the centrality of the work of the Holy Spirit in advancing the Kingdom.

But that hope is defined in Isaiah much more broadly than the simple indwelling of the Spirit as companion and comforter. The hope is defined as “justice for the nations,” established through the anointing of the Spirit (Isa 42:1-4).
 Jesus tells us to seek his Kingdom and his justice above all else, as a first principle of discipleship.

Disciples, Kingdom people, as a result of the indwelling Spirit, are also expansively proclamative. Because the Word was God, the communication of his being in person, we become communicating people as we enter into his being — with both word and deed being part of that communication. Similarly, whenever the Holy Spirit falls on people, there is communication. Jesus, upon the anointing of the Spirit, came preaching, “The Kingdom of Heaven is at hand, repent and believe the gospel (Mark 1:15).”
Jesus preached through word, deed and power, ruling over creation, for as he preached he “went about doing good and healing all who were oppressed by the devil.” This he did in the “power of the Spirit”(Luke 4:14,18). Mark 3:14 tells us quite simply that the twelve were “to be with him and to be sent out to preach, with power to cast out demons. 

Along with communication of the gospel by speech is the communication of character. The fruit of the Spirit makes men and women agents of transformation by their very being. They have presence because of the presence of the Spirit. Historically, the presence and character development have been related to the exercise of spiritual disciplines in “discipleship”.

Discipleship as Methodology or the Fruit of the Spirit?

The Navigators developed from the American Evangelical centre represented by Billy Graham. Their theology builds off biblical texts to develop discipleship themes in individualistic terminology. As pietist descendants of Wesley, they have defined discipleship as the centrality of Christ, disciplines of quiet time, prayer, Bible Study, obedience and proclamation.

They began as a highly influential university movement and grew rapidly in New Zealand as a significant renewal movement that has sustained the faith of thousands in fundamentalist and evangelical churches, while largely operating outside of church structure.

As one indebted to this movement for the sustaining of these disciplines over 40 years, I would affirm these as a powerful basis for sustained spirituality. But they have limitations.

Holistic Discipleship
My first step to move beyond the rigidity of such disciplines to more comprehensive holistic discipleship was an understanding that Jesus defines the disciplines of the Christian life not by religious rituals, but as the character qualities in his manifesto in the Sermon in the Mount (meekness, poverty of spirit, purity of heart and so on) (Grigg, 1979; 1980). Paul, the apostle, devotes the majority of his teaching not to religious methods, but to character issues.

Fig. 10: Discipleship as Response to a Spiritual-Economic-Socio-Political Kingdom

Fig. 10 indicates three sets of relationships between King, people and created order within the Genesis account. Obedient human response to the King is known as discipleship. The first two relationships, God-human, God-human-land are primarily those of authority. The human-human relationships are primarily of equality. These define the primary arenas of “spiritual” discipleship, economic discipleship and socio-political discipleship. Holistic discipleship includes all three arenas.
The second step, was an understanding that these are the work of the Spirit. In the overwhelming presence of the Spirit in revival contexts, these characteristics begin to manifest. Yet they require all the above human disciplines to be sustained. However, the emphasis of the Scriptures is on these being the fruit of the Spirit, rather than the fruit of human endeavour.

Thirdly, in Luke 14:26-33, Jesus himself defines discipleship in economic (part 2 of Fig. 10) and social terms (part 3 of Fig. 10) (Scott, 1980). For discipleship, the response to the Kingdom, is not simply a spiritual relationship with God (part 1 of Fig. 10).

At a missiological level, the most powerful way I have found to move people to this understanding has been through action involving Kingdom incarnation. For Jesus’ first step of discipleship, his incarnation, is a historically central socio-economic-political subversive act, not simply a spiritual act. Luke 2, in its descriptions of the incarnation, reflects the Jewish understanding of the prophets in their denunciation of social sins. The Magnificat tells us how the incarnation places the locus of economic theory at the point of uplift of the poor. The incarnation was a profound social act, making the issue of identification or solidarity with the poor central to social action and defining the locus of Christian mission among the poor. The incarnation was a profound political act, defining the nature of godly politics as politics that serves the least important of society (Grigg, 1992a; Kraybill, 1978).

It is logical that any person filled with the Holy Spirit will tend to emulate these preferences in theologies of justice, incarnation and transformation. This supernaturally happens in revivals. Jonathan Edwards, the revivalist in his post-Great Awakening Religious Affections (Edwards, 1742/2005), asks the question, “Where does one look for true signs of revival?” His answer – “In those who seek to relieve the poor”. As indicated in the diachronic survey, historically this has subverted existent economic, social and power structures towards good.

Incarnation among the poor confronts the powers. The preached Word results in confrontation with the powers. These two elements of incarnational and confrontational discipleship become central to its expansion into socio-economic political dimensions.

Jesus not only preached the presence of the Kingdom, he demonstrated that Satan’s works were destroyed (Matt 12:28). When the disciples came back enthusiastic because even the demons were subject to them, he tells them “I saw Satan fall like lighting from Heaven” (Luke 10:18). Finally he “triumphed over Satan in death.” Satan was rendered inoperative (I Cor 15:26; Heb 2:14). Thus spiritual warfare themes are integrally related to our understanding of the nature of the Kingdom and the clash of this Kingdom with the Kingdoms of this world, their economics, societal issues and political issues.

Transformational theology is thus an expansion of discipleship, Kingdom oriented, incarnational, justice and character focused, proclamative in its central thrust and involves ongoing power confrontation with the Kingdoms of this world (Samuel & Sugden, 1999:xvi).

Discipleship as Communal

Discipleship is also communal, not simply individualistic. A significant theological shift occurs when Evangelicals grasp that Jesus’ commission was “to disciple the nations,” not just individuals, but to bring the nations (ta ethne = peoples) under his authority.

Changing the Mindset of a Nation
Since the 1980’s, Youth With a Mission (YWAM), a Pentecostal short term youth training mission, has become the biggest mission in New Zealand. It popularised Kuyper’s theology, as the ‘7 mind moulders’, looking at issues of how to affect the mindset of a nation or city. Kuyper, a Christian theologian who became the prime minister of Holland early last century, did extensive thinking on the ‘spheres’ of Christian influence, building off Calvin’s Kingdom theology (1998a; 1998b). He, in turn, built from an Augustinian framework. An underlying concept is that ‘discipling the nations’ involves bringing not just individuals but nations under the reign of the Kingdom. This pattern of thinking has resulted in former YWAM’ers in parliament, as business leaders and in educational reform.

The Kingdom and Postmodernism

Defining the Kingdom

As a simple definition of the Kingdom of God, I will utilise Dyrness’ phrase, God’s active, interventive rule over humankind and the creation.
 This rule has always existed and always will (indicated by the arrow in Fig. 9), defining the personal nature at the centre of the universe. While Genesis does not use the phraseology of the Kingdom of God, it lays the foundation — “In the beginning, God…” To speak of God’s creation is to remember that God created all things. He rules and reigns from before the beginning. He is King of Creation.

This is integrally connected to revival. God’s Spirit was the creative breath that formed the universe. The Spirit’s voice has not stopped speaking. The Spirit continues to create. The universe is thus infused with the voice and the breath and the being of a personal God. This view follows Philo and Augustine, in that God is not dependent on that universe, nor is the universe God, but matter is infused with his being, his personality, his breath.

He does not depend on the process of nature and history for his existence, but he does have purposes that can only be realised in nature and history (Bennett, 1941:39).

The Personality of Matter

I suggest that economic discipleship, the Christian response to the fundamental postmodern questioning of rationalist materialism, beyond the transformation of Newtonian physics and the death of materialism into chaos theory or relativity, is based on an understanding of matter as infused with personality, the personality of the Spirit of God, spirit not of chaos, but of structured creativity - what the Scriptures call righteousness, wholeness, holiness. Matter is not only, as Einstein derived, energy. Personhood is the source of the energy. Matter has an infusive personality. The universe at its heart has a personality. Colossians 1:15-20, the grand song of the apostle about the great sovereignty of his Lord, speaks first of our Lord’s creation, then of an integrational role, then of his immanence, his infusion of all in all. That song is central to our conversations with the postmodern city and the star-trek generation.

And that central personality of the universe is community. Within that community, the source of power and authority is the Father; the exercise of power is by the Holy Spirit. This creates a conversational space connecting with the search for creative power so central to many postmodern media productions. Relationship to the Holy Spirit as the essential creative power of the universe is a central element of charismatic and Pentecostal Christianity. This could place Pentecostalism at the centre of postmodern conversation. But only if it extends the conversation into the fullness of a Christian ecology and environmentalism.

The breath of God is also by nature expansive, as science has discovered in its conclusions of an infinitely expanding universe. As described in Chapter 1, it is the Spirit who is continually hovering over and creating cities, giving a basis for Christian involvement in all things related to construction of good cities and entrepreneurial business. These themes enable structural conversations with the post-star-trek generation that understands an expanding universe.

The Morality of the Physical World

To humanity is passed the responsibility to manage, husband, care, rule over this creation,
 to guard over something so preciously created by God’s own breath. Our relationship to creation raises a major theological question. Since the creator is moral, his creation must also be moral. What is the moral nature of the material? Is the world good or evil, godly or demonic?
There are opposing scriptural streams that must be held in tension. On the one hand, the Scriptures are world-affirming. God made all things good. Very good! Even in humanity’s sin they remain good, though the land is cursed and work is hard. God not only created, he also loves the world and sent his Son into the world as an incarnate being in material form, affirming the importance of that material existence. These statements form the basis of conversation with society about good work, fruitful agriculture, expanding economies, etc.

On the other hand, the Scriptures are world-denying.
 We are not “of” the world and are to separate from the world, the flesh and the devil. This fallen “world” (Gk: Aeon or present age) is the value system of society hostile against God. Rather than creation, the Scriptures are talking here of the derived sinful human culture of the world and demonic intrusions.

This tension is central to the metamorphosis of Evangelicalism under consideration. In seeking as part of our discipleship to “not love the world,” to “not be conformed to this present age,” Evangelicals in the early part of last century concluded that they should not be involved in the social issues, the political issues, the governmental issues of the world. Don’t they hinder us in our primary focus on evangelism? Yet, St. John, tells us that “if we see our brother (or sister) in need, yet close our heart against them, how does God’s love abide in us?” (1 John 3:17). According to the Old Testament concept of righteousness, right relationships with our brother are a sign of our right relationship with God. Our calling is to be “in the world but not of it.”

It is as if Evangelicalism and Pentecostalism were locked into a truncated spirituality. They have focussed on only the first two steps of Matthew Fox’s (1983) reiteration of paradigms of spirituality, the four paths of delight (via positiva), letting go (via negativa), creativity (via creativa), and compassion (i.e., celebration and peacemaking (via transformativa). But socio-economic discipleship in a postmodern city requires the release of creativity in the freedom and gifts of the Spirit (via creativa) and must move into this via transformativa. Socio-economic discipleship must engage the created world, enter into it after the manner of Christ, but separate from the values of the world of fallen human culture.

Beyond Inanimate Materialism

It is the empty modernist theory of inanimate materialism that is dead — not God. The new physics has blown apart the centrality of materialist doctrine. Relativity exposed the clockwork universe as shifting and warping. Chaos theory has replaced Newton’s determinative machine. Chance has replaced causality. Solid matter has dissolved into apparently empty space seething with quantum activity. In its place, chaos theory has opened a future of creativity. Collaborative particles drive new forces (Davies & Gribben, 1991).

These changes in the underlying perception of matter mirror changes in production and the market economy. The physical materials in a silicon chip are negligible yet the information and creativity released are far more productive than the iron of steam engines that drove the industrial revolution. Human imagination and creativity has now become a major dimension of formerly mechanistic production in what is becoming known as knowledge economies.

That discovery opens up the possibility of conversation between those who know him who is creator and the wisdom of the universe
 and the children of the Silicon Valley generation, the children of those who developed the internet, DVD and ipod.

Economic Values: Human Dignity Against Technologically-Defined Non-Personhood

Again in the area of economics, one could ask, to what extent Evangelicals have enabled society to respect the dignity of the human being. Jane Kelsey, in Reclaiming the Future: New Zealand and the Global Economy (1999), has a well-documented analysis of the effects of overly rapid commitment to the positive benefits of free trade with concomitant loss of jobs in several sectors, including 21,000 in the textiles and clothing sector, the loss of sovereignty over many of our national assets leading to increasing foreign debt and increase in inequity and insecurity.

It is apparent, in returning to New Zealand after a decade, that governments, year by year, have increased the levels of pressure on New Zealanders to produce. This has included the increase of employment, deliberate policies to force women into the workforce in order to increase productivity (Knight & Laugeson, 2005), yearly increase of the tax take, as well as the destruction of the power of the trade unions (developed to protect the poorest workers) and collective bargaining processes and the creation of an indebted student population.

The reassertion of human dignity against such policies, which are based on assumptions of man the machine, woman the equal machine, is crucial for the sustaining of a just and good society. While there is no evidence of Evangelicals bringing these principles into the national legislative process, the stories basic to Error! Reference source not found. each contain the application into the workplace of values of the worth, the creativity, the dignity of each individual. However as the stories of managers, they show an emphasis by Evangelicals on three of several major, economic themes of the Scriptures: work, production and creativity. These are paralleled by ministries from many churches to sectors of poor in the community, including almost every church in Auckland reaching out to migrants. These tend to represent part of the search to apply two other biblical principles of equity and redistribution.

The Biblical Critique of the Consumer Society

In a context of increasing differentials between rich and poor and expansion of indebtedness via credit card, postmodern discipleship cannot be less than economic, if it is to be true to Jesus’ words.

For example, following Jesus’ simple statement that, “the cares of the world, the delight in riches and the desire for other things enter in and choke the Word (Mark 4:19),” classic Christian discipleship has developed another principle in its rejection of greed, the accumulation of wealth and consumerism. The great transition away from this standard perhaps occurred with the failure of the puritans after Calvin, to keep regimentation on “profitable industry.” As Britain led the world into the new consumer and technological age, Bishop William Temple (1881-1942) (1942:29-34) indicates that the church for 150 years failed to sustain a consistent public critique of these sins. While Christian socialism and the social gospel, spoke to the issue of redistribution of wealth, they did not deal with the popular value systems of ordinary Christians with a call to the principles of co-operative economics and simplicity, without greed, in the midst of increasingly competitive systems.

This directly contrasts to earlier Calvinism, with its understanding of the just use of resources for the common good, frugality, diligence and their relationship to the emergence of capitalism.
 While we are enjoying the expansion of wealth, the abolition of poverty and the freedom of the middle class, we pay a price in the violation of other biblical principles of stewardship, remaining debt-free and wealth for work (vs. creation of paper money). One of those costs is the increasing debt burden of New Zealanders. What is a Kingdom response?

Liberty Trust: A Vision of Escaping Economic Bondage

One model that breaks the power of debt in New Zealand is Liberty Trust — a cooperative venture that enabling people to place their money for housing into a common pool, then making no-interest loans from that pool to others, until all in the pool have received sufficient to escape bondage to bank interest. It was birthed in a vision received by a Bruce MacDonald, a New Life pastor, during the renewal and has operated since 1985.

A Kingdom of Dignity: Redefining Humanness
A second area of the Kingdom as response to postmodernity is in the redefinition of humanness. The Genesis account indicates that not only is the created world a reflection of a good creator, so too the creature is a reflection, a mirror of his goodness. Jesus discusses the infinite worth of a person when he queries the cost of a sparrow and the size of the hairs of our heads and tells us that our Heavenly Father cares for each of us more than these details.

Initially humanity was created in all the glory of God’s image. The image is replaced by a fallen and damaged image, like the grotesque shapes of the poverty-stricken faces of the slums. Yet humanness is restored to that image by the presence of his glory upon us. This comes from the transforming Holy Spirit (II Cor 3:18). This is the end goal of discipleship.

These Kingdom presuppositions are the basis of Christian engagement in the major debates of biotechnology and psychology. Let me relate two stories to illustrate this:

DNA Determinism

My biochemist friend argues (while we watch our sons fight it out at soccer), that based on modern project presuppositions after B. F. Skinner and Darwin, humanity is simply a result of mechanistic process which include variations because of probabilities. If so, then there is no justification for giving people a sense of moral worth and dignity. There is no defence of innocent men and women against those who would call for a higher purpose, a rabid nationalism, a role for a super-race.

The Source of Psychology

That becomes the basis of a God-conversation with a psychologist at the other end of the field — a simple query as to whether her search for understanding of personality has led to the knowledge of the person behind the creatures.

No other philosophic or religious system beyond Christianity has such a high view of man and woman, of the dignity and worth of man and woman. They are defined not as an advanced evolutionary animal, but as created (whether that be through intelligent intervention in an evolutionary process or otherwise) by God, with a peculiar God-capacity. They are not simply an extension of levels of life, but are vice-regents of the creator. A low view of man or woman results in the hierarchical oppression and slavery in each of the Hindu, Islamic or Buddhist societies with which I have dealt. While it is difficult to indicate the relationship of ethical ideas and social changes accurately, Mangalwadi has demonstrated in the Indian situation (1986; 1998; 1999)  that where genuine Christianity moves, the view of the dignity of man and woman results in a democratising of social systems, in the uplift of women, in the abolition of oppression and slavery.

Without such a high view of humanness, there is no option for defence of the poor. Each one must look after himself, for survival of the fittest is survival of the human race. With such a high view of humanness, the affirming of the dignity of the poor and raising them from destitution becomes a source of our future and a centre of our purpose. This becomes the basis for social themes seeking to eliminate prostitution, slavery, workplace oppression, racial, sexual and political exploitation and affirm the dignity of committed marriage, democratic ideals and so on. Jesus tells us that all will know we are disciples because of our exercise of love.

Postmodern Kingdom discipleship will involve multiple social expressions of love and affirmation of the fullness of the anthropological dimension.

Reviving the Corpse: Revitalisation of Postmodern Humanness

New understandings in a postmodern context, of the morality of creation, are determinative also of new understandings of the created being. Humanity has always been defined by its relationship to the creation that it is commanded to husband — “from dust we came, to dust we return” (Ecc 3:20). Discipleship can never be pursued independent of its economic dimensions.

While God is our final environment, we can only know him in the spatial and temporal forms of his creation (Dyrness, 1991(83):24).

The turning away from God by unemployed workers, dispossessed Maori tribes and affluent middle class Kiwis may all be seen as related to their alienation from their environment.

Creating a new cultural value system involves the necessity for repeated restatement of the Kingdom values of humanity with soul, identity, meaning, accountability and an eternal future beyond being part of an evolutionary biology. In Paul Tournier’s phrase (1957), there needs to be a continuing public statement of the Meaning of Persons.

As described in the previous chapter, fundamental in the progression from collapsing modernism into postmodernism, is the anthropological redefinition, the remaking of modern technological machine person in a clockwork universe into postmodern being. The machine-mindedness of the modern industrial period has led to demoralisation and depersonalisation. In this vacuum of definition, Christians now have a season in which to redefine humankind beyond modernism’s machine.

Some say humanity died when its soul died, when God (Western Christendom’s God?) died at the birth of the modern rationalist period. Nuttall places God’s death between VE night and VJ night, between the dropping of the bomb on Hiroshima that cancelled any right to morality by authorities in the Western world of Christendom and the end of the Second World War. It cancelled any possibility of the future, resulting in the absurdity of Dada art, or the surrealism of James Joyce (Reid, 1972: 12,13). The soul is dead! Despair remains! Or given the speeding up of technology, schizophrenia!

Values Renewal and Redefinition of Humanness

To what extent do the fruits of the New Zealand renewal accomplish the goals of redefinition of humanness? Certainly the early phases of the renewal were phases of great release of people from bondages and at times of emotional and physical healings. In the creativity of new-found spiritual gifts and prophetic words as to God’s future, new identities and purposeful meaning were born. These replaced the frustrations of an often non-participative and meaningless traditional religion.

However, as indicated earlier, the significant dependence on the controls of the new experts, in the migration to Pentecostalism — those gifted with powerful sign gifts and the technique of success and the subsequent church growth institutionalisation — foreshadows a decrease in meaning. Narrow bibliolatry or fanaticism, rote liturgies of popular songs and sign-generating preachers served up in the weekly shows eventually result in disenfranchised believers without meaning.

The failure of Pentecostalism to develop a full-orbed biblical teaching on the nature of humanness can only lead to the death of being and meaning. In the failure of the movement to expand its life into culture transformation, eventually one sees the death of culture – unless the synergy of revival from other movements continues to renew. Pentecostal rejection of intellectual pursuit needs changing into an affirmation of Spirit-directed academic discipline. If not, Pentecostalism may be expected to have little long-term conversation about meaning in an increasingly meaningless, bored, suicidal city. The alternative, a more academic approach to postmodern emergent churches, is seen by some to provide an alternative model that has intellectual validity, as well as postmodern cultural relevance (Taylor, 2004; 2005).

On the other hand, beyond modern man and woman is another dimension, postmodern cyborg. Rats with long ears and similar genetic selective breeding experiments are now common in the University of Auckland laboratories, so my professor friend tells me. Humanoids cannot be far behind. The movie predictions in The Six Million Dollar Man of a partially bionic man, pale. Newspapers, talkback shows and political courts are full of wrangling over lack of ethical controls on the outcomes of new possibilities of cloning and genetic engineering. Postmodern humanity is beyond pure humanity, perhaps, at least according to Fukuyama in Our Posthuman Future (2002).

Frankl (1978) reflects on the uniqueness of humanity, which demands that life has meaning and purpose in an age of despair. The good news of a Kingdom of new humanity, in all its biblical comprehensiveness, provides that meaning.

The redefinition of personhood needs also be related to work and rest, for in the definition of the God-human axis, we are made in the image of the Worker who rested on the Sabbath. It has importance in the regaining of the meaning of “good work,” to use Schumacher’s phrase (1979). Without this teaching, life in an ambitious culture ceases to have meaning — except in production and consumption of goods. With this teaching, life is filled with the creativity, the artistry, the hospitality, the grandeur of the cultures of mankind. God, the worker in the creation story, becomes the worker reflected in our story.

This element of discipleship is the work of the Spirit. Volf, disciple of Moltmann in his Work in the Spirit (1991:113-122), suggests a pneumatological understanding of work. In the Old Testament, the Spirit inspired craftsmen and gave David the plans for the temple. In the New Testament, this entrance of the Spirit into our beings becomes the basis of co-operation in the Spirit’s ongoing creative activity in the development of the earth. This also enables non-Christian work to have value and gives a basis for judgement as to what work is against the Spirit. Volf believes that releasing the charisms of the Spirit gives a better basis for understanding the diversity of working roles in the postmodern city context as against the classic sense of vocation in Lutheran and historic Catholic analysis. 

The Kingdom of Hope and the New World Order

Discipleship also involves us in inverse politics. The Kingdom of God is here, yet not fully realised. Until it is fully realised there will exist two different Kingdoms.

One is a Kingdom of this world, symbolised through the Scriptures and in their great climax, as Babylon, a great religious-political-economic conglomerate (Rev 17-19), that has grown out of the rebellion of humanity — its nature is that of idolatory, oppression, exploitation and unrighteousness. It is, at heart, a massive world-wide market place, eventually dominated by a single lawless authority (2 Thes 2:3-12),
 in the midst of an increasingly lawless world.

The other is a Kingdom of the Spirit…

For the Kingdom of God is not a matter of eating and drinking but of righteousness, peace and joy in the Holy Spirit (Rom 14:17)…yet a Kingdom that profoundly transforms economics, social relationships and political issues.

Moltmann (1998) defines theology as Kingdom-of-God theology and as Kingdom of God theology it has to be public theology. Rauschenbusch, in his simple yet masterful analysis of Jesus’ understanding of the Kingdom, relates it to social structure:

The phrase, then, embodies the social ideal of the finest religious minds of a unique people. The essential thing in it, is the projection into the future of the demand for a just social order. The prophets looked to a direct miraculous act of God to realise their vision, but they were in close touch with the facts of political life and always demanded social action on the human side (Rauschenbusch, 1916: 57).

Yet he refuses to limit the Kingdom to social structure, measuring the structures against the Kingdom not vice-versa. Along with a call to fully evangelise the world and bring the peoples into the Kingdom, he poetically called the educated of his day to full involvement in bringing existing structures into line with the righteousness of the Kingdom:

A collective moral ideal is a necessity for the individual and the race. Every man must have a conscious determination to help in his own place to work out a righteous social order for and with God…We must relate (our particular job) to the supreme common task at which God and all good men are working (1916:77).
While Evangelicals are too rooted in an understanding of the nature of sin to accept either Rauschenbusch’s (or Moltmann’s) hope-filled progressive evolutionary view of the growth of the Kingdom and its transforming of the societal structures of the earth,
 our role and call should not be dissimilar to that which he states — we are to live as people of hope,
 which involves a discipling of the structures relating them to the demands of the King. We should work with all our energy to see, “Thy kingdom come! Thy will be done on earth as in heaven!” as much as is presently possible. This should not only be in individual lives but in the social order of our nation and globe. This is the content of preparation for the second coming, for this gospel of the Kingdom must be preached to every people, not just as simple “Four Spiritual Laws,”
 and a sinner’s prayer, but as the gospel of the King who fills all in all and is all in all.

Rauschenbusch and the liberal social gospel may be considered as one of the final attempts to rejuvenate Western Christendom. However, postmodernism has moved into multi-religious cities and multi-ethnicity. Thus such an integrative vision as the Kingdom must grapple with its association with alternative visions within pluralistic urbanism (Mouw & Griffioen, 1993: 110-129). I suggest that the freedom and openness of the Kingdom along with Kingdom themes of reconciliation and servanthood, provide the widest metanarrative for moral dialogue and affirmation of commonalities. Humanism and rationalism pale into insignificance beside the grandeur and fullness of such themes and are unable at the end of debate to define common morality, for they lack the sacrificial motivation to service that is inherent in the cross.

Paul Hiebert, one of the world’s leading missionary anthropologists, with years of interfacing Hindu and Christian worldviews, once commented to me that in his studies on the options for approaching pluralism, a Christian context of tolerance and freedom created a better environment for harmony than the other major religious worldviews. Madood, a Muslim scholar, also concludes that an established religion in Anglicanism in the UK is a far better option for openness to diverse ethnicity and religion than “triumphal secularism”.

This appears also true when considering Hindu affirmation of plurality and its pain in caste differentials or Islamic demands for submission to Islamic law or secular frameworks within which it is difficult to deal well with differences in morality, ethics or religious values.

In general, within such a framework of Christian tolerance, clarity of our own beliefs makes dialogue easier. I conclude that the most loving option is to call the society to be faithful to the living God, while working hard to build public space for dialogue between ethnic-religious communities within a Christian framework of freedom and tolerance.

From Fractured Stories to Kingdom Theologies

The above are complex theological reflections. As an illustration of the use of the Kingdom at a grassroots level, I will now consider the Kingdom as a theme to serve the business leaders in their conversation about transforming Auckland’s business culture (described in Error! Reference source not found.).
As I analyzed their stories it became apparent that little forward development towards a collectively owned indigenous business theology could occur without an acceptable theme. Fig. 11 shows the key themes of their grassroots conversations and biblical source. The final column indicates ways these could be integrated within a Kingdom framework. Such a framework provides the possibility of passing business values by story from generation to generation of business leaders. Discussions with several of the leaders at the time, received very positive responses as to this being a way forward. Martien Kelderman and the late Brian Hathaway of the Bible College of New Zealand have over three years subsequently expanded theological processes in this sector using this as an integrating theme… This morning, over coffee, a couple talk of their attempts to integrate business coaching with Kingdom values…

Fig. 11: Auckland Business Theology and the Kingdom of God

	Business Conversation Themes
	The Businesspeople’s Biblical Conversation Themes
	Their Biblical Sources
	Parallel Kingdom Themes

	Creativity
	Releasing full potential, human dignity
	Gen 1
	Kingdom and humanness

Kingdom and mustard seed and yeast (Matt 13:31-34)

	Productivity
	God made it fruitful
Hard work
God of blessing
 Tithing releases blessing
	Gen 1; John 15:7,16
	Kingdom economic principles

(Matt 18:23-35: 20:1-16; 21:28-31; 21:33-44)

Parable of the sower of the seed of the Kingdom (Matt 13:1-23) Parable of sheep and goats - caring for poor (Matt 25:31-46)

Rich man and the Kingdom (Matt 19:23-26)

	People-centred management
	Loving relationships
Management in different societal spheres
Harmonious work environment
Pastoral care
Redemptive leadership, forgiveness
	I Cor 13,

I John 4:7-21

I John 1:-10
	Kingdom social principles

Love as great commandment (Matt 22:32-40)

Kingdom theology of work

	Ethics in business
	Integrity, financial honesty
God of faithfulness
Ten commandments
Fruit of the Spirit
	

Exodus20:2-17
Gal 5: 22, 23
	The King as supreme sustainer

Kingdom & faithfulness (Matt 25:1-13; 25:14-30)

Kingdom and social order (Matt 22:2-14)

	Struggle against business ups and downs
	Spiritual warfare
Sovereignty of God
Life of faith
	Eph 6:10-20
	Kingdoms in conflict (Matt 16:19)

Kingdom and mustard seed and yeast (Matt 13:31-34)

	Handling power plays
	Sovereignty of God
Trust in God’s purposes
	Psalms
	Kingdom leadership (Matt18:1-4: 20:1-16, 21; 23:1-14)

	Positive mental attitude
	Problems as opportunities for faith and prayer
Spirituality heightening the intellectual integration of logic, intuition, emotions
	I Cor 1:20-25
	Kingdom and mustard seed and yeast (Matt 13:31-34)

The Spirit and the Kingdom

	Career commitment
	Business as a vocation
	
	Kingdom and hiring workers (Matt 20: 1-16)

	Mentoring
excellence
	Discipleship
Holiness, search for perfection
	II Tim 2:2-6
	Discipleship as response to King

	Responsible economic policy and structures
	Prophetic voice to the economic powers
	Eph 6:10-20
	Kingdom economics
Kingdom conflict


Fig. 11 shows a correlation between the ad hoc business theologies of Error! Reference source not found., their sources and the theme of the Kingdom. This shows both the spread of theologies involved (from only a sample of 11 businesspeople) and demonstrates the comprehensives of the Kingdom as an integrating and interpretive framework.
Conclusion: Hope Beyond Postmodernity’s Fractures

In this chapter, I have completed the transformational conversation concerning goals of transformative revival, glimpsing the hopes of a cultural revitalisation in response to the presence of the Spirit in the city. The holistic Kingdom provides a framework for goals that will reintegrate city culture beyond the fracturing of postmodernism. In responding to the loss of the metanarratives of modernism, it provides a powerful metanarrative around which Auckland and New Zealand can be integrated, building hope, community and coherence, diffusing power and democratising social systems. Even when the King is not acknowledged, the power of its themes are such as to significantly influence the conversation in the secular public domain concerning goals. I have related it to the economic, social, political and spiritual:

Transformative revival and the material (Fig. 12:I): The personality of God, as both independent creator of the material world and one whose life is all in all, is the basis for understanding the moral nature of the universe, in contrast to postmodern death of inanimate, mechanistic materialism. The nature of the trinity as source of productivity enjoins cooperative economics, while his creativity is the basis of entrepreneurial expansion and technological innovation. The elements of rejection of materialism and greed, choices for simplicity and redistribution, delimit the acquisitive possibilities of such creative productivity.

Kingdom and our humanity (Fig. 12:II): The nature of our humanity as reflective of his image leads to dignity and worth in the context of loss of meaning in a DNA-defined evolutionary environment of cyborgs and mechanistic McDonaldisation. It becomes the basis of community and of defence of the poor and marginalised against the survival of the fittest.

Kingdom and the social order (Fig. 12:III): The nature of the Kingdom as source of social order contrasts with the spirit of the emergent New World Order of oppression, exploitation and global domination of indigenous cultures. It creates space for pluralism with morality in the public domain, defending marginalised and oppressed cultures. It is a movement of people separated from greed, immorality, the passion for power and resistant to governmental intrusion and abuse.

Kingdom and coherence (Fig. 12: IV): The Kingdom integrates, bringing coherence, meaning, hope and an understanding of truth.

I have anchored this discussion showing the relationship of Kingdom themes to the issues of the business sector of the city, demonstrating the nature of the Kingdom as an integrating theme that enables transferral of business cultural values from generation to generation.

From Revival to Hope

This culminates the discussion of Part 3, in its search for end goals of transformative revival in the postmodern city. As those touched by the Spirit in revival (phases 1-3), engage the culture in multiple sectors (Phase 4) in transformative revival, conversing about a Kingdom and City of God that transform economics, politics and social life, a cultural revitalisation may be triggered (Phase 5) and the city rapidly respond so that the hovering Spirit of God has freedom to create a good city.
In Part 3, in an interplay between cultural studies and theology, some underlying ideals for Auckland as a postmodern city have been identified. Some would say that this requires more, a comprehensive program, definition of details. But the goals of any city are in constant change, so that what is needed is not a one-off strategy (that is the role of the political leadership at any given moment), but a framework for ongoing visionary conversation. What has been achieved here has been to create the theological content to enable Pentecostals and Evangelicals to engage the anthropological, economic, and political issues, the interfacing questions about where the city is going. In Error! Reference source not found., I have outlined a strategy for engagement that requires creating conversation spaces in forums, think tanks, institutes, universities, between theologians, the technique of Christian lay experts and their non-Christian counterparts. This needs to move rapidly, in order that there be a synergy across multiple sectors sufficient to catalyse a cultural revitalisation. Failure to do this in New Zealand may leave the nation in an eternal time warp of the disintegration of Postmodernity, or open the door for entrance by other oppressive metanarratives.

Fig. 12 and Fig. 13 summarize the main themes, some of the modern/ postmodern characteristics they converse with from previous chapters and the necessary Kingdom lifestyle needed to engage these issues. The diagram illustrates elements of postmodernism. I could describe these more exactly, but these figures are intended to replace a few thousand words. The objective has been to define the framework rather than all its details.
Addenda: Missiological Action Steps

But some would wish for specific action steps as well. This study has included strategic proposals throughout, particularly in Error! Reference source not found.. Some major steps implied in this study include:

Extensive training of Pentecostal and Evangelical leadership in theology and practice of transformative revival. The genesis of a new prayer movement nationally is crucial for this.
Popular dissemination of the theology of the socio-economic-political Kingdom and how it engages the culture.

The multiplication of forums, think tanks and publications that enable discussion between the experts in each sector of society with theological perspectives. Eventually these to become a network of graduate level institutes, based on storytelling, with ongoing missiological dynamics.

These need to identify and build alliances within Catholicism and at times with other faiths and among wise secularists in societal leadership.
 I would suggest the following priorities might be considered:

The analysis of postmodernism indicates media as the new institutional carriers of postmodern culture. Evangelicals have already significantly penetrated the music industry, but such leaders need training in Kingdom perspectives.

Expanding training and placement of Christians in TV and print media is a high priority. This is particularly true to effect a change in disinformation about relevance of Christianity and the importance of marital faithfulness.

A critical issue that needs public confrontation is the abuse of power by the recent governments seen in failures to listen to the voice of the people on moral issues, the imposition of a moral agenda that violates historic cultural norms, Christian morals and the mores of migrants from traditional societies.
I have indicated a number of economic areas, where several larger Pentecostal churches have moved away from Kingdom understandings. Rethinking economics from classical church teaching on equity, wealth creation (vs the myth of wealth creation = wealth concentration), dealing with ecology, the domination of technology on personhood, rest and work, greed in societal structures, etc. and then working with Catholic and mainline Protestant thinkers to bring these biblical principles into the cultural mindset and government is a crucial agenda.

Recreating a national core for new waves of revival across the denominations: among Pentecostals in defusing centralisation of pastoral power, confronting the prosperity gospel and expanding understanding of transformative revival; in the declining Presbyterian, Methodist and Anglican denominations at a level of reinventing the training of pastors and lay leadership; and among Baptists and other Evangelicals in a return to a confessional small group movement.

Fig. 12: Kingdom Discipleship Beyond Modernism

	Kingdom Integration Beyond Modernism
	Postmodern Characteristics Addressed
	Values and Lifestyle of Disciples In Postmodernism

	I. The personality of God infusing matter
	Failure of rationalist materialism
	

	The morality of the physical environment
	Expansive exploitation of resources
	Moral care of the environment

	Relationship to the creative power of the universe
	The search for creative power
	A healing lifestyle both of sickness and for the environment

	Biblical critique of the consumer society
	Advertised greed
	Simplicity, wealth for work, redistribution, avoidance of debt

	God as Community
	Competitive economics
	Cooperative economics

	Expansive creative structuring of the universe
	Entrepreneurial postmodern mindset

Expansion of wealth

Technological innovation
	Affirmation of entrepreneurial care of the created order, productivity and expansion of wealth

	II. Redefinition Humanness
	DNA defined evolutionary humanism
	

	The dignity and worth of humanity
	Humanness may be tampered with.
	Affirmation of the creative design of God in humanity 

	The defense of the poor
	 Survival of the fittest.
	Abolition of oppression and slavery, care for the damaged and less able

	The regaining of civility
	 The tough Kiwi image
	Deference, respect, love in public relationships

	The meaning of personhood
	Humans as modern technological machines
	Protection of life. 

	Revitalisation of postmodern humanness.
	McDonaldisation and a future of creativity
	Meaning in work as cooperation with creative Spirit. Rest in God as source of creative.

	III. An Alternative Kingdom to the New World Order
	Growth of a global religious-political-economic authority
	The Kingdom of God as a movement of people separated from greed, sexual immorality, the passion for power, resistant to governmental intrusion, etc. 

	   Defense of the marginalised
	Economic oppression and exploitation
	Resistance to global domination, political & economic

	   Affirmation of culture and local community
	Global domination of indigenous cultures
	Affirmation of local cultures and communities

	   Creation of public space for pluralistic values
	Pluralistic dissociated communities
	Creation of public space based on moral dialogue & affirmation of God-given commonalities

	IV. King and Kingdom as integrating centre
	Loss of integrated authority and truth, loss of metanarrative, image as substance
	Coherence and centrality of truth in relationship to the King as integrator of the universe

Coherence between image and deep meaning, hope in a Kingdom future

	Kingdom as both present and future
	Loss of hope under increasing oppression and lawlessness under a global world order
	Hope based on a future Kingdom
Diffusion of power, Democratising of social systems

	Kingdom as community
	Alienation / fragmentation of family / social relationships
	Embrace of communities of faith


Fig. 12 relates elements of the Kingdom (Chapter 4), with elements of postmodernism (Chapter 3). The third column gives an overview of a Kingdom lifestyle (discipleship) in the cultural transition of postmodernism.

Fig. 13: Elements in the Conversation: Kingdom Integration in and Beyond Postmodernism
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Fig. 13 Shows elements of the Kingdom that create a reintegration of elements in postmodernism.

Conclusion

A postmodern mega-city! The Holy Spirit! A thesis about reviving one through the power of the other! Has this researcher discovered something hidden? Is it theologically significant? Missiologically relevant?

Beneath the Surface

I believe I have unearthed three new paradigms for Evangelicals and Pentecostals and three other areas of illumination of existent theories.
The first is the attempt at a postmodern evangelical hermeneutic that I have called transformational conversations. It is a new paradigm for Evangelicals. It is poorly executed and communicated perhaps, but I think utilised somewhat rigorously.

The second paradigm, has been to get inside revival theory, behind the wall of “God will come and all will change”, to a clarity as to processes, dynamics, phases and principles that move revival from initial encounters with the Holy Spirit falling on groups to cultural revitalisation — what I have termed transformative revival. This is an advance on existing theory. A subset of this is the concept of synergistic revival movements as a significant element in citywide transformative revival.

The third paradigm has been the expansion of evangelical Kingdom theology into interfacing with the core of postmodernism in such a way as to provide a hope for the future reintegration of postmodern culture (in Auckland and other postmodern cities).

The three other areas of new information include, my clarification of how the New Zealand 1965-89 charismatic renewal, in its ebb and flow, may be considered as a truncated revival. Secondly, in my analysis of the theme of the city of God in Genesis 1, I have provided a comprehensive theological foundation for holistic evaluation of cities. The third paradigm, is the missions strategy for transformation of Auckland and New Zealand, inherent in the study.

Focus

The focus of this study is a missions theology underlying both process and goals of “Citywide Transformative Revival.” This has been grounded in local realities of Auckland as a representative modern/ postmodern city.

Global processes among urban missions strategists and theologians have provoked the question, “What is the relationship of the Spirit of Christ to the transformation of a postmodern city?” I have examined this in a delimited manner, by using two local indicators, the NZ revival (for the work of the Holy Spirit) and Auckland city (for emergent modern/ postmodern megacities). This has resulted in an exploration of revival theology and its limitations among Auckland’s Pentecostals and Evangelicals and a proposal for a theology of transformative revival that engages the postmodern city.

Contextual Research

I have anchored this research through evaluation action-reflection process within charismatic Evangelicalism in its engagement with Auckland and New Zealand. I have attributed the expansion of these movements largely to the revival, beginning in the 1960’s with divine encounters, development of leadership cores, new theological paradigms and leadership transformation, including migration from mainline to Baptist and Pentecostal churches.

I have used revival theory to identify the decline of the revival by 1989, as the leadership core, information flows and prayer dynamics dissipated. The loss of confessional small groups and failure to develop indigenous cell group leadership processes, resulted in a loss of spirituality. Theologies of spiritual authority and migration to Pentecostalism consolidated the fruit of the revival but limited the underlying interdenominational freedom of the Spirit. Despite early evidences of embryonic alternative socio-economic theology and practice, leaders generally reverted to a spiritualistic church growth emphasis, for there was little theological reflection in these areas. Yet from within, were seeds of a new prophetic or “creative minority”, searching for ways to engage and transform society.

By examining cultural progressions against the ten commandments, from the sexual revolution of the 1960’s onward, I have identified the roots of a dramatic switch from non-engagement to activist engagement, driven by rage at perceived loss of morality, particularly destruction of family structures. The perceived imposition of a moral vision, particularly in areas of abortion, legalisation of homosexuality and prostitution resulted in turning point events. Governments consistently refused to listen to prophetic acts such as petitions, or marches. Alternative media and alternative schools were developed. But, there was a vacuum of social theology despite global theological progressions among Evangelicals. A cluster of apostolic and prophetic leaders linked to the Vision New Zealand network continued to explore Kingdom theologies and search for effective theologies and structures of engagement in societal transformation.

New Missiological Theology: Transformative Revival

The major development in this study is an expansion from a core charismatic evangelical web of belief about revival to a new web of belief about transformative revival in the postmodern city. Transformative revival occurs when revivals progress to consummation in a phase of cultural engagement. This may generate a response of cultural revitalisation.

City-wide transformative revival is a new concept of sustainable, synergistic revivals in multiple sectors of a city. It involves working with the prevenient Spirit, bringing change in cultural vision and values towards the principles of the Kingdom
This is missiologically significant. It is congruent with the global expansion of urban theologies in areas of both revival and transformation, but integrates the currently popular yet disjoint theologies of revival and transformation. It meets a test for theological relevance by Pentecostals and charismatics, where any theology needs to have biblical validity, be potentially popular and relate to their pneumatology.

I have studied transformative revival process, transformative revival goals and transformative revival action.
Transformative Revival Process
In the study revival has been defined as the divine outpouring of the Holy Spirit on groups. It is causative or in response to conviction of sin and repentance as a result of preaching. It results in seven outcomes: holiness of believers, salvation of non-believers, power, love, character transformation, evangelism and socio-economic change.

The expansion of the Spirit’s outpouring on groups results in revival movements. Beginning with reflections on the New Zealand revival I have developed new theories around four phases of revival: personal, group, structural and cultural. This is developed from thirty principles inherent in Lukan accounts, in the 300-year-old web of belief on revival and in recent research about revival movements. I have highlighted from the New Zealand revival, the literature and Scripture, eight process dynamics occurring at each phase of revival movements in increasing levels of complexity: they are often preceded by long seasons of prayer and waiting on God, empowering, new theological paradigms (different at each phase), information flow, multiplication of confessional groups, love, holiness and proclamation, and a repentant response.

I have extended existing theories of the theology and sociology of revival, by examining three questions of the relationship of revival and time, two types of revival movements utilising people group and web movement theories and contrasting urban movement synergies with rural web movements. This has led to a sustainable but seasonal model of revival movements. Sustainability is greater in web movements resulting from small group conversions and discipling movements than in the renewal of older churches, where it requires deinstitutionalisation as lay leadership develops. This gives positive affirmation to migration from the charismatic renewal to new denominations.

I have then proposed a new web of belief about transformative revival, which defines extensively the nature of the fourth phase of cultural engagement. City-wide transformative revival is a new concept of sustainable, synergistic revivals in multiple sectors of a mega-city. It involves working with the prevenient Spirit, bringing change in cultural vision and values towards the principles of the Kingdom. It centres on the presence of God, releasing love, unity and reconciliation in the public square thus creating space for truth-seeking and consensus and healing cultural fractures. Synergy between diverse revival movements in a mega-city may enable a critical mass for sustainable revival.
The release of gifts of the Spirit in revival, particularly the apostolic and prophetic and the release of the laity are sources for transformative action. I have extended the prophetic tradition from Pentecostal ideas of the prophetic as simple oracles. Revival themes, found in the prophets and Jesus’ approaches to values change, give a rationale for progressive action toward goals of transformative revival. Transformation begins in intercession, public repentance and values change among the people of God. These release prophetic structures to denounce public sin, challenge the mindset of society and define new societal visions. This process has been demonstrated in sectors of Auckland.
Transformative revivals release new entrepreneurial structures that embody the prophetic, becoming vehicles that engage the city in conversation, structure to structure and build influence in sectors of society towards the vision and values of the Kingdom.
Transformative Revival Goals
Having developed a theology of transformative revival process, the question remains as to the goals of transformative revival, “transformation into what?” Church growth, the present focus of revival, is an inadequate goal that I have considered to have institutionalised the revival and caused it to fail to reach its consummation. The very word, “goal,” is also inadequate, for we are dealing with a complex multivariate context. Transformation implies entrance into multiple public arenas (conversational spaces) with starting points and better end goals. This requires multivariate cultural analysis intersecting with multivariate theological responses in a conversational framework.

The City of God theme has been used as a basis for measuring the direction and values of any city against the “good city” filled with the Spirit of God. The city of God is integrally related to the river of God, an expression for the life of the Spirit as source of city life. Examination of the nature of God revealed in Genesis 1, indicate how cities filled with the Spirit will reflect his rulership in good authority structures; his superintendence of time in wise incremental development, urban planning and awareness of seasonal time processes; his creativity in good work and rest, artistry and creative productivity; his structuring nature as it develops healthy systems, urban planning, efficient management; his environmental life-giving as a place of healing, with planned spaces, humane environments, gardens and aesthetics; his community in equality in social responsibility, justice and affirmation of diversity; his being a communicator in being centres of media, knowledge and culture. These must be balanced by the parallel theme of the city of humanity in the Scriptures and the necessity to delimit evil.

In response, urban cultural analysis of Auckland has been anchored in local city conversations about vision and values. As Auckland was developed in the context of modernism, examination as been through the lens of urban theories from the modern period. I have identified some conversational spaces corresponding to the themes of the city of God: definition of city goals, media, multiculturalism, reconciliation, economics, technology as servant not master and creation of community. Christians are to care also for the victims of failed urban dynamics: those affected by urban psychoses and imploding families. They are to resist cultural forces towards broken families, single motherhood and overwork. They are to converse about order, so that just economic relationships and distribution occur.
I have defined Postmodernism, as a better descriptive framework for Auckland’s mutating urban soul, as a transitional phase between the modern period and the new global/tribal culture. The disintegration of modernism, creates a vacuum in which new cultural vision can be fermented. Areas of postmodernism were identified as conversation spaces to be addressed by the Kingdom:

Loss of truth: at the core of postmodernism is a loss of truth and rejection of metanarratives, rejection of the authority of state, church and academe leading to loss of internal coherence yet progression to meaning in story.

Death of rationalist materialism: Our understanding of the material has been undercut through chaos theory, the uncertainty principle, etc. This runs parallel to an opposite affirmation in the tyranny of technology, expansive exploitation of resources and unfettered greed-based economics. There remains belief in progress, pragmatism and consumerism.

Postmodern psychological issues: There is fragmentation of truth in the loss of personhood in a collaged cyberworld, replacement of substance with image, loss of hope and schizophrenia.

The New World Order: The structural relocation of belief from centre to edge, urban pluralism and the emergence of a global/tribal culture are structural elements of a new world order.

The Kingdom of God is proposed as reponding to these issues. Conversational spaces between the Kingdom and these postmodernism characteristics have been identified: the personality of matter relates to the death of materialism and nurture of the environment; the redefinition of the anthropological and revitalisation of postmodern humanness relates to a context of depersonalisation and loss of identity; the Kingdom reign is juxtaposed to a New World Order.

But these responses are based on the necessary expanded understanding of the Kingdom, its relationship to the Holy Spirit and the nature of holistic discipleship as response. What is significant and new for NZ Evangelicals is how the Kingdom has been extended from Western “spiritual” descriptions to its more comprehensive biblical pattern of a socio-economic-political-spiritual Kingdom that engages with postmodernism.

Transformative Revival Action
A theory of transformative revival and of transformative goals should, in part, be anchored in action and validated by its missional outworking. Reaction to societal “flashpoints” in New Zealand pushed Evangelicals into proactive attempts at social change. Perceived failures by successive governments to listen on moral issues and failure of imported fundamentalist American types of political involvement demonstrated a vacuum of social theology.
Highly flexible apostolic and prophetic project teams are developing visionary and activist networks in societal sectors — ethnic, educational, health and so on. The study has identified their relationship, in part, to the milieux of the postmodern age.

Prophetic calls have been developed from these movements to address the city, create new cultural integration and new apostolates in secular sectors of the city. A theology of the apostolic as functional role and gift of the Spirit has been extended into apostolic creation of transformative structures in societal sectors. This anchors the prophetic into conversation as action and structure. Seven elements (indicators) in operational apostolic engagement with various societal sectors have been proposed. Examining these has demonstrated some of the theological progressions, with mixed results as to the extent of theological advance and societal engagement. This led to proposals to expand synergies between apostolic and prophetic leaders in each societal sector through forums, think tanks and institutes.
More detailed examination of stories from leaders in one sector (business), shows diversity of societal engagement but minimal theological integration. This also affirmed the expected grassroots ad hoc storytelling approach to theology and demonstrated the need for Kingdom themes.

Limitations to Transformative Revival

Scattered through the study are evidences of issues, which together, have precluded these sizeable movements from using their critical mass for significant societal transformation. The work of the Holy Spirit is slowed by reversions to reductionist views of revival, anti-intellectualism and absolutism. Among items discussed have been a general dislocation of these movements from the mainline denominations, hence lack of access to traditional theologies on social issues, the decline of the renewal since 1989, loss of holiness, institutionalism of the renewal and traditions that preclude expansion of theologies of social change.
Methodology

Transformational Conversations as New Hermeneutic

I have created transformational conversations as theological methodology to enable this study. It is a new hermeneutic paradigm for Evangelicals and Pentecostals, one of the first ventures into postmodern theology, though within the structure of a PhD. The hermeneutic theory of transformational conversations has been built from the storytelling nature of urban missional theology. It redefines urban theology as communal conversations resulting in societal transformation. Transformational conversations are an interfacing of the God-conversations (conversation within faith communities) and urban conversations (conversations within the city).

Urban theology is predicated on social and theological diversity within the mega-city context. From action/reflection stories, communally owned strands become linked into major themes. Veracity has to do with the breadth and holism of those stories.

I have proposed that transformational conversations begin in missional action and through action-reflection cycles expand into apostolic structures, which incarnate the faith community conversation in structure to structure conversations with the mega-city.

This is a critically postmodern theory. It is an extension of modern evangelical presuppositions of canonical metanarratives, yet partially postmodern in theological style (story-based, multi-outcome, communal). Thus, it is only stylistically postmodern, for it critiques postmodernism’s loss of integrating truth, by affirming integration as being inherent in God’s nature.

Evaluation of the Study as Missional Research
Throughout this study I have kept in mind Van Engen’s (1996: 30-31) ten criteria for evaluating a missions theology: revelatory (grounded in Scripture); coherent; consistent; simple; supportable; externally confirmable; contextual; doable; transformational; and productive of appropriate consequences. Within this study I have sought to be rigorous in holding together theology, context and missional action in each part of the conversations. The balance of local story and global themes has remained a tension.

The breadth of the themes of this study, as urban missiology, have also required expertise in urban missions, urban anthropology, hermeneutics, New Zealand cultural analysis and recent theological reflection, postmodernism, transformational theologies, but primarily revival theologies. Thus to limit the size of this study, several chapters were excluded: cross-cultural theologies; the apocalyptic mindset of Evangelicalism; the derivation of statistics for attendance, with only summary results given. I particularly feel that the study is incomplete without description of the effects of revival dynamics on ethnic leadership emergence following Darragh’s emphasis (2004: 214), when he indicates the ethno-cultural arena as theologically central for New Zealand.
Significant in evaluation of any missiological research, is the question of it producing action. I believe good research should be designed so participants and end users utilise and disseminate the truths distilled. I have experimented with the idea of transformational conversations in hui, churches and classrooms that have enabled group ownership of indigenous theologies. This study has produced one booklet on business theology (Grigg, 2000a); Chapter 2 as a paper (1999), a booklet (2000c), web publications (2000b; 2005); Chapter 9, 10 as book chapters (1997a; 1997b); multiple vision papers for key city leaders (1997c; 1998a; 2000d; 2001a; 2001b); informed the development of indigenous theologies in four hui (1999a; New Covenant International Bible College, 2001); and motivated 149 papers by others involved in these processes (e.g. Adlam, 1999; Baird, 1999; Fey, 1999; Vause, 1997; Wyatt, 1999). Chapter 10 (1997b) has also become foundational to the structure of Vision Network in New Zealand.

Further Research Needed
This study has also left “some things hidden”. I have indicated that the size and energy of the charismatic /Pentecostal movement is sufficient to be a critical mass for social change. Given the rapidity of expansion into societal engagement since I began the study, can we now measure that impact on the city? That is a sociological study. I have indicated possible directions.

Some questions involve simple church growth analysis. When did the charismatic movement peak? What percentage of growth comes from the unchurched? What was the transfer rate from mainline to Baptist to Pentecostal?
Development of a Pentecostal postmodern hermeneutic needs further exploration. If postmodernism is transitional, then how do we best prepare theology that relates to future cultural integration? Since the Holy Spirit is not limited to revival, further evangelical development of a global theology of the prevenient work of the Spirit of Christ in the city is crucial.

In Conclusion
This study has examined a dynamic with many signs of being a work of the Spirit of God, a revival in a modern/postmodern city, resulting in the fruit of leaders who desire transformation of city culture. While this revival has caused church growth and some societal engagement, embryonic theology and structure have not yet resulted in the critical mass to significantly impact the city.

A theory of citywide transformative revival, has been proposed as a way to break some of the theological and structural barriers to engagement. It integrates apostolic and prophetic motifs from revival theologies. New apostolic transformative structures result that engage the postmodern city. It envisages transformative ideals for the city through lenses of the city of God and Kingdom of God, resulting in the revitalisation of postmodern humanness, community and identity, moral relationship to the material environment and an alternative Kingdom order to the New World Order.

Practically, it will require the teaching of these Kingdom themes extensively, the ongoing expansion of Vision Network structures, rapid expansion of training schools into institutes and a synergy of these with more than one new wave of revival. But it is not evident that there is sufficient momentum for these hopes to be fulfilled. Yet, one hopes. The lack of response by secular leaders in New Zealand may mean that transformative engagement, in the end, is not matched with a cultural revitalisation. Yet the strange twists of divine intervention in Moses and Nehemiah leave all the logic of this study with an unknown factor, a sovereign God who acts on behalf of praying people. One measures the human, studies the realities and hopes, yet one expects, beyond reasonable hope.

For these theologies and processes indicate ways forward not only in Auckland, but globally, in the development of the work of a sovereign Holy Spirit in postmodern city transformation.
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� Not that there are no visions for New Zealand. I have reviewed some literature in Chapter 3


� A recent revival movement from Canada, which a number of New Zealand leaders visited, returning with powerful impact on their churches. Other charismatic leaders publicly rejected it as extreme. I have listened to the testimonies of the reality of deep level experiences of the Holy Spirit and changed lives from it. But it was short lived. My analysis is that it lacked an underlying teaching base (central information flow) for sustainable multiplication in New Zealand (see Poloma, 1997). 


�In Gaudium et Spes, Vatican II’s ‘Pastoral Constitution on the Church in the Modern World’, this wider understanding of mission is expounded pneumatologically rather than Christologically to a world in which God’s salvation has already been operative secretly through his Spirit. ‘This may, by the grace of God, issue in a more humane world.… the real author of this humanised history is the Holy Spirit’ (Bosch, 1991: 391). ‘God has already removed the barriers; his Spirit is constantly at work in ways that pass human understanding’ (1991:484). This was popularised in evangelical mission literature by Don Richardson’s Peace Child (1975), a story of the prevenient activity of God in penetrating a tribe with the gospel.


� Measurable indicators can be derived from the thirty-five characteristics within seven theological themes in this chapter.


� A more comprehensive theology of the city of God, covering the whole gamut of the Scriptures, based on the over 2000 references to cities in the Scriptures could be developed, but while it would refine the themes of Genesis 1 and Rev 21,22, it would not greatly affect their broad brushstrokes. Mac Bradshaw (transformation theologian and activist) has argued for the use of Isaiah 65:17-25, the picture of the new heavens and earth, as a more central passage in which to anchor a prophetic theology of the city. It better embraces the city now and what will be, the contrast between present human misery and future hope. I agree, but Isaiah 65 is not as comprehensive as the Genesis and Revelations chapters.


� This chapter has developed from twelve years of reflection on the concept of Harvey Conn’s Genesis as an Urban Prologue (1992). He queries whether Genesis was intended as a historical corrective to the literary traditions of mythic creation commonly known in the ancient world, where the city was the estate of the city-god. Nature is not deified and God is not urbanised into the god of a locality, but is seen as the cosmic sovereign with the whole of creation as his house-city. 


� I suggest this as the only fully comprehensive biblical theology of the city to date. Harvey Conn’s many articles on the Scriptures and city have never been integrated into a comprehensive theology and Ray Bakke’s A Theology as Big as the City (1997) while covering the Scriptures, suffered from his attempt to develop it as a popular theology. Peter Walker’s detailed exegeses of New Testament passages in Jesus and the Holy City (1996), which examines the temple and Jerusalem, contrasts significantly with Ellul’s Old Testament emphasis. Most other materials tend to develop urban theology around issues from reflections on stories, with reference but inadequate biblical exegesis or integration.


� While recognizing the dramatic difference in style of Genesis 1 to subsequent chapters and the common acceptance of the J-P documentary hypothesis, Evangelicals generally remain sceptical of any theory that denies the traditional understanding of Moses as primary author of the Babylonic traditions (Hamilton, 1990:11-38).


� “Cain has built a city. For God’s Eden he substitutes his own, for the goal given to his life by God, he substitutes a goal chosen by himself - just as he substituted his own security for God’s” (Ellul, 1997:5).


�This becomes central to Robert Linthicum’s urban theology, City of God, City of Satan (1991) and underlies much Pentecostal spiritual warfare thinking. 


�I am working from within an evangelical canonical perspective, that affirms a commitment to the superintending work of God in the process of formation hence the authority of these Scriptures. However I also recognise the human elements in the literary genre of the Genesis 1-11 sagas (cf.Westermann, 1980) and the Mesopotamian-style written accounts as debated in historical-critical research from the rise of the documentary thesis and its debates (Albright, 1940; North, 1986; Noth, 1957/1981; Van Seters, 1983, 1999; von Rad, 1962; Wellhausen, 1885). In understanding the genre one has to recognise symbolism inherent in oral tribal traditions, the compressing of philosophic truth into symbols that can easily be transmitted across generations. Thus, these accounts are a form of history. However it is, as one leading evangelical states, ‘not “history” in the modern sense of eyewitness objective reporting. Rather it “conveys theological truth in a largely symbolic, pictorial literary genre. This is not to say Gen 1-11 conveys historical falsehood” (La Sor, William Sanford, David Allan Hubbard, & Frederic William Bush, 1987:74).


� There is grammatical debate over whether this should read, “in the beginning, when..”, indicating the existence of matter before the creation of the heavens and the earth. Brevard Childs representing the consensus, concludes, ‘we have seen the effort of the priestly writer to emphasize the absolute transcendence of God over the material” (1960: 32). This is in line with Isa 45:18, “Yahweh…did not create it [the earth] a chaos”.


� See discussion in Hamilton on the translation of these words (1990: 108-9).


� “Interestingly, in the Ugaritic texts, this verb is always associated with eagles... suggests the meaning “soar”” (Hamilton, 1990:115).


�‘Alateaba’ (hovering) speaks of the fluttering of the wings of a brooding bird, portraying both protection and provision for its young (See Deut 32:11, Isa 31:5) (Villafañe, 1993b: 182).


�Bakke (1997:60) asks the question, “Do we find a theology of place in the Bible?” indicating the failure of Evangelicalism to take this issue seriously when it cut itself off from the parish concept. He then seeks to develop the theme around corporate solidarity. It seems easier to develop it from the human-dust-garden motifs, as have Davies (1974) and Breuggemann (1977)


� This is one element in theologies of land, land rights and housing for the poor (Grigg, 1985/2004).


�If taken literally, 1 billion cubic stadia represents a cubic stadia for each family on the planet - fairly sizeable properties.


�Catholic Bishop Tonna, trainer of urban missionaries, has grappled with the correlation of theology and urban planning in A Gospel for the Cities (1982: 95-113).


� This is in direct contrast to the notion of “subjugation” of the earth, popularly blamed for our current ecological crisis in environmental circles (White, 1967). 


�Genesis 1:2 - Formless and void, 5 - evening and morning, day and night, 8 - sky, 9 - land, 10 - sea.


�12 - land producing vegetation, 16 - filling the heavens, 20-23 - filling the seas and sky, 25 - filling the land.


�28-30 - ‘name’ indicates taking authority over.


�First commented on in Cry of the Urban Poor as a ‘Just Urbanisation Gradient’ (Grigg, 1992/2004:91).


� The issues of public conversation at city hall, in businesses, or as portrayed in the media could also have been utilised to set an agenda, as could other Christian sociological analyses like Kevin Ward’s post-Aquarian age emphases on baby-boomer characteristics of individualism, privatism, pluralism, relativism and anti-institutionalism (1996: 13-34). I consider urban studies a more comprehensive analytical filter than these. 


�The city is a ‘mosaic of social worlds’. In contrast to the early urbanologist, Wirth’s, theory of a ‘culture of urbanism’ (1966:4) defined by the total city, Oscar Lewis states, ‘social life is not a mass phenomenon. It occurs for the most part in small groups, within the family, within neighbourhoods, within the church, formal and informal groups and so on. Consequently, the variables of number, density and heterogeneity are not crucial determinants of social life or personality’ (1970: 34-37). This dialectic was synthesised into urban sub-cultural theories. 


�See Dorfman, Harvard University economist, for the logic of this and its relationship to the ethics of homogeneity (1970: 34-37).


� Norris and Inglehart summarize the debate around Huntington’s “clash of civilizations” theory (Huntington, 1993) and from the global values study data confirm the support for for greater religious leadership in active roles in public life in Muslim societies (Norris & Inglehart, 2004:133-155).


�Newbigin’s classic, The Gospel in Pluralist Society (1989) develops Christian responses to pluralism. Evangelicals have focussed studies on issues of evangelising and ministering within ethnic groups (e.g. Cohen, 1958; Conn, 1991; Garriott, 1966; Greenway & Monsma, 1989b; Hiebert & Hertig, 1993; Ortiz, 1993; Steffan, 1993; Yu & Chang, 1995). The original intention of this study was to address both these multicultural issues and the transformational issues. A choice was made to concentrate on only the transformational issues, though the multicultural issues have been addressed in over 30 papers that have fed into the study.


� The government has given the news a figure that has remained the same for some years of 20,000 overstayers but there is no published research on this, so it is difficult to define, as in any mega-city. My estimate, based on experiences among migrants in L.A. and elsewhere, is of perhaps three times as many illegal- and if illegal, generally underemployed. It is commonly known in the migrant community, that the government would prefer not to deport people (at a cost of around $4000 per head), so there is strong incentive to stay on, even if one’s status has not been legalised. I have experienced myself, officials advising an overstayer who wished to report his situation and clean up his life to not advise them of this, as they did not wish to spend the money on deportation.


�Brian Roper (2005) and Harvey Franklin (1985:46-55) extensively analyse economic issues related to egalitarianism and alternatives to the loss of autonomy under globalisation.


� The original concept on this was developed by Wirth (1966).


� Linthicum (1991) and Jayakumar Christian (1999) have extensively developed evangelical theologies of power and the city. Linthicum expresses his training in Community Organisation by Alinsky; Christian is informed by his work in releasing poor communities in India.


� I would see it further characterised since the 1980’s by acceptance of plurality begun at the Peace of Westphalia. Christian religious pluralism can be said to have been ratified at the Peace of Westphalia in 1648 after decades of religious wars in Europe. It essentially partitioned Europe along religious lines, allowing for not one Christian worldview, but several (one of my reasons for skepticism towards one cluster of Evangelicals who are marketing “a Christian worldview” as the antithesis to “secular humanism” – both are straw men).


	�David Wells (1995) calls it ‘World Cliche Culture.’ Others use the ‘New Emerging World Order,’ which has connotations of structuralist power mentality, but nobody yet has a name for this new civilisation.


�Even this expression indicates the colonial and power-centred nature of the definitions of postmodernism.


� Developed from reflections on Van Gelder’s analysis (1996). 


�Arturo Escobar, representative of Latin intelligentsia and of the bias born from centuries of oppression, comments similarly on development as ‘a top-down ethnocentric and technocratic approach that treats people and cultures as abstract concepts’ to be manipulated in the name of progress, ultimately destructive of third world cultures (1999: 383). 


� See, for example, the underlying framework in the Global Values Study of modernisation processes and postmodernisation (Inglehart, 1997). He rejects the extremes of philosophers like Derrida and Rorty, preferring to utilize ideas of generational shifts in thinking, rather than drastic discontinuities and affirming against them, that there are objective realities outside linguistic constructions.


� For example, the New Zealand government, in one area of social change, is currently seeking migrant policies that involve “social cohesion” which “includes “belonging, participation, inclusion, recognition and legitimacy. The negative side of these positive attributes include such things as isolation, exclusion, non-involvement, rejection and illegitimacy. A socially cohesive society is not unidirectional, but is interactive.” (McGrath (1997), utilising Spoonley (1999: 383)).


� This, in turn had replaced concepts of the material possessing magical or active qualities, or being infused with vitalistic forces.


� Though it can be argued that this is not an increase in ethnic political identity, but a historically recurrent process for Maori, particularly at times when rights have been trampled on.


� See discussion in Error! Reference source not found., Error! Reference source not found. 


� Ahdar (2003:611-637), debates varying legal and governmental responses to indigenous Maori spirituality.


� Partly through Kraft’s ethnotheology (1979) and other evangelical missiologists. Harvey Conn’s engaging Eternal Word and Changing Worlds trialogue between theology, anthropology and missions (1984), captures the period and issues of crossover. 


� Barber (1996) argues that the expansion of consumer options leads to the disengagement of apathy, rather than a diffusion of power.


�Title and ideas from Benjamin Barber (1996).


� For reasons of space, a chapter on the derivations, validity and implications of such apocalyptic thinking which is necessary to understand the divide in mindset between liberal, fundamentalist and emerging evangelical social action approaches has not been included.


� The statements of faith of most evangelical institutions require a commitment to the infallibility of the Scriptures in various ways, statements of a foundationalism that requires significant mental gymnastics to sustain. Most seminaries are now moving to more open statements that allow for a querying of the human elements of the Scriptures  (Hagner, 1998)  – but for some, the fear of liberalism, continues on into a fear of postmodernism (as seen in Wells (1995)).


� Pentecostalism springs up all over the world among the poor, almost spontaneously, as one would expect if it was a genuine work of the Holy Spirit, when the gospel is preached and signs and wonders occur. There is generally little relationship to Western churches, money or theologies (Hollenweger, 1997) .


� The difficulty of using such a global description as “postmodernism” is that there are multiple ways to define postmodernity. Murphy (1997) differentiates Anglo-American postmodernity from European in philosophy. “Post-” implies not knowing exactly what...


� A term “developed by Derrida, as an event provisionally described as reading, writing and thinking that undoes, decomposes, unsettles the established hierarchies of Western thought” (Odell-Scott, 2000:56).


� Evangelical attempts, so far, tend to simply be critiques of elements of modern and liberal postmodern theologies (e.g. So What Happens After Modernity? A Postmodern Agenda for Evangelical Theology (Oden, 1995: 392-406) or Stanley Grentz, Revisioning Evangelical Theology (1993) or Dockery (1995). This hermeneutic of transformational conversations appears to be one of the first genuinely postmodern theologies developed.


� Grentz indicates communitarian vs. individual, post-rational holism, spirituality-based theology as three characteristics of such theology (1995:98-101), but does not model these. This study models the first two of his categories. The analysis of how this is postmodern has come after the fact. 


�This theme has been developed from the Pentateuch through the writings and prophets. Von Rad (1962:234-41), demonstrates that an important aspect of P’s theology is the notion of the deity’s presence as represented by his ‘glory’ (cf. Exod 16:10; 24:16,17; 40:34-38; Num 17:7). Van Seters adds, ‘P especially has combined the concept of the glory with J’s use of the pillar of cloud and fire as a vanguard and gives it the same association with the Tent of the Meeting. It is the divine presence that both accompanies the people and dwells in the Tabernacle as the focal point of the cult’ (Van Seters, 1999: 187-8).


�In the field of intertextuality, the concept of ‘allusion’ and ‘echo’ are most useful for study of passages in Revelation. There are few direct quotations of Old Testament passages in the over 473 verses in Revelations that are directly related to Old Testament passages (Moyise, 1995).


�Moltmann examines the relationship of the Holy Spirit and Shekinah in detail (1991: 47-51).


�See various discussions on the Kingdom perspective of Glasser (particularly McQuilken) and their influence on Evangelicals in Van Engen (1986). The theme has limitations. It is not simple, hence difficult to market in a marketing oriented style of Christianity. McQuilken debates whether such a theme can replace the simpler centrality of Christ and the cross as central for Evangelicals. Yet, Mission as Transformation (Samuel, 1999) includes chapters covering the popularity of this theme over twenty years among Evangelicals.


�Beasley-Murray, British biblical Scholar, in his comprehensive Jesus and the Kingdom of God, begins the theme by examining OT theophany (1986). He points out that while the terminology Kingdom occurs only nine times and King as it refers to the Lord only 41 times, the emphasis on the ruling activity of God occurs from the time of the patriarchs on (18).


�In this, I follow Daniel Fuller’s (1992) scenario that moved beyond the popular classifications of the 7 dispensational periods of dispensationalism to lay a foundation for unity within a canonical (evangelical) view of the Scriptures. This is logical, given Evangelical’s high view of revelation. This is in contrast to more evolutionary views of the unfolding of tradition among those with a greater emphasis on the human element in the development of the Scriptures - where the same conclusion may not necessarily be derived. 


�Middle class, economically secure, politically stable, highly educated, white American.


�Beasley-Murray (1986) documents these extensively. This duality (developed from Oscar Cullman (1962)) is the central thesis of Ladd’s Kingdom theology that has influenced many other evangelical theologians in their progressions from fundamentalism to a holistic gospel (1959; 1974). Snyder indicates it as one of six polarities one must deal with when understanding the Kingdom (1999).


�A dialogue of international evangelical, charismatic and Pentecostal theologians was developed in three consultations in 1998, 1990 and 1994 concerning the relationship of evangelism, justice and the work of the Spirit. Key themes are summarised in Samuel and Sugden (1999).


�Waldron Scott, as general director for the Worldwide Evangelical Fellowship, for example, clearly defined for Evangelicals the centrality of justice as goal (1980), based on exegeses of the Servant Psalms. His work was not accepted as a central theme in the Lausanne documents or Evangelical movement as a whole.


�Definition after Dyrness (1983/1991), as he seeks to relate the Kingdom to third world social issues. Intervention is a community development phrase.


� It is beyond the scope of these paragraphs to enter into the debate about pantheism, panentheism etc. Since such debates have not been fully reconciled historically, either theologically or philosophically, I doubt that I can do it either. Not that they are unimportant, for each perspective has logical outcomes in terms of lifestyle. I do not intend in my above statements to propose pantheism, as I understand both biblically and in the historic debates of the church and the philosophers, there is a separation of creator from creation. Yet the mysteries of the Spirit’s infusing of life into all things has been lost in evangelical understandings of the created order, so a corrective is at least called for. 


�Darragh gives a theological analysis of the range of ways we can relate to the earth (2000:150).


�Few theological studies can match Hengel’s Property and Riches in the Early Church (1974) for an exegesis and theology of this tension.


�Expanded in Darragh (2000:133).


� Brian Hathaway modelled this, both in theology and practice at Te Atatu Bible Chapel (1990).


�These are summarised in The Protestant Work Ethic and the Rise of Capitalism (Weber, 1980).


�Rauschenbush makes this theme of the Value of Human Life, along with the Solidarity of the Human Family and the importance of Standing with the People as the cornerstones of the Social Principles of Jesus (1916). The alternative view of institutional or State Christianity (viz a viz genuine or primitive Christianity) reinforcing control by an elite, and social and economic oppression, is part of Marx’s critique of religion, and part of the experience of colonialisation for many.


�See Snyder (1997) for an integrated theology.


�See Brazilian theologian, Carriker, for exegesis of the apocalyptic in this passage (1993: 45-55). 


�Not only Evangelicals but also the leadership of the social gospel movement rejected this. H. Richard Neibuhr came to regard Rauschenbusch’s moral theology as a form of ‘culture Protestantism’ that too closely identifies the Gospel with selected cultural movements and goals. ‘Rauschenbush remained captive to the liberal impulse to equate God and God’s purposes to values accepted as absolute prior to revelation, such as the common good of humanity. His Social Gospel therefore tended toward an anthropocentric and utilitarian religion that values faith in God as a means to other ends, such as economic and political reform’ (Ottati, 1991:xxv).


� As I have read the interactions of evangelical thinkers actively engaged with postmodernism, I am amazed at the constant recurrence of the theme of hope, for example Jeff Fountain’s Living as a People of Hope (2004), as he engages similar themes to this study in the European continent. 


�A popular small tract presentation of the gospel, developed by Campus Crusade for Christ.


� Madood (1994:53), used in discussion of the benefit of an establishment church in Ahdar (2000: 136).


�Development of this issue is beyond this study but is part of the fruit of this thesis in multiethnic yearly hui co-ordinated by New Covenant International Bible School and Vision for Auckland/Urban Leadership. (Cohen, 1958; Greenway & Monsma, 1989a; Hiebert & Hertig, 1993; Littell, 1962; Newbigin, 1989; Villafañe, 1993a; Yu & Chang, 1995).
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