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Now the earth was formless and empty, darkness was over the surface of the deep, 
and the Spirit of God was hovering over the waters.  
And God said, "Let there be light," and there was light.

Gen 1:2,3
The first transformation
The Spirit of the Lord is upon me…

To bring justice to the nations

(Isa 42:1)

The coming of the Spirit is to result in transformation of the nations.

Preamble

Abstract 

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 examine this in a limited 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 Transforming Revival that engages the postmodern city. 
Consequently, I develop a new theory of “citywide transforming revival” as an expansion of revival theories. Citywide Transforming Revival is a concept of synergistic revivals in multiple sectors of a mega-city. This results in long-term change of urban vision and values towards the principles of the Kingdom of God.

I develop a theology of transformational goals and of transforming process from the apostolic and prophetic themes that occur when spiritual gifts are released in revival. Transforming Revival results in new transformative apostolic and prophetic structures that engage the postmodern city soul.

Definitions

I define revival as the experience of the person of the Holy Spirit falling on groups resulting in a dramatic transformation of their Christianity, caused by or resulting in repentance, accompanied by boldness in evangelism, power, love and unity.

A revival movement occurs when the Holy Spirit falls on multiple groups, as those initially touched by the Spirit, go in power and take his presence into related social groups.
Transformation, in the text on Social Transformation of the Wheaton 83 Consultation is:
The change from the condition of human existence contrary to God’s purposes to one in which people are able to enjoy fullness of life in harmony with God (World Evangelical Fellowship, 1983: section 11).

I use transforming revival for a consummated revival movement fully engaged in transforming the core and the nooks and crannies of society and culture. It may cause a cultural revitalisation, beginning with engagement in the public domain.
 Then as major paradigm shifts occur within a generation or so, progressively transforming the values and vision of major cultural sectors with the values of the Kingdom. 

The public domain is that space of conversation about vision, values and structure between diverse ethnicities, interest groups and corporate structures in sectors of the city.

Style: Theology as a Web or a Building?

I use “Transformational Conversations” as a basis for developing theology This is derived from years of leading conversational huis (meetings) from which we develop contextual urban theologies.  A helpful model that parallels this process is of “knowledge as a web or net”
 with neither foundation nor starting point (Quine & Ullian, 1978). Quine argues that non-foundational theology fits the way Christian faith and practice generally operates. This requires attention to patterns inherent in beliefs and practices rather than a general theory of rationality. Since knowledge is seen as a web, there is not the question of the building collapsing if one piece of knowledge is found wanting. The stories must mesh, but need not necessarily do so in a rationalistic linear manner from a foundational point.

This web approach better describes global thought processes than Platonic logic. Filipino or Maori cultures like most band, tribal or peasant societies are story-based, holistic in discerning truth. The aberration has been the Western nations’ loss of story as primary vehicle for truth.
  This is not a rejection of rationality. However, it is an understanding that rationality need not be linear and foundational, but can be holistic.  In transformational conversations, we mesh synchronic Quinian web analysis with diachronic analysis, interfacing the historic conversations with the present web (see Fig. 1). 
Fig. 1: Elements of a Web of Belief Analysis
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Fig. 1: The elements of a web of belief analysis. In synchronic (present time, global) analysis, the integrating truth is validated by comparison of theologies across cultures. Multiple historic Christian communities and traditions feed these. In contrast, validation in traditional diachronic analysis is against past traditions derived from a formative tradition. The particular community of faith, reflecting on both Scriptures and traditions informs and validates each web of belief.

The Context of the Postmodern City

The Conversationalists of Auckland

A widespread national revival movement, the charismatic renewal, touched most of New Zealand’s churches and denominations
 over thirty years, stimulating Pentecostalism and evangelical denominations, and sectors of mainline denominations. I contend that a major agent for transformation in Auckland is the fruit of this revival.  In greater Auckland, I identified 1084 congregations,
 including 350+ ethnic fellowships and congregations, as of 1998 as the cradle of the charismatic Evangelical and Pentecostal sectors of the church.
To examine potential for social transformation, I needed to consider two issues: the committed core of the churches and among them, the second commitment to be cultural change agents.  So how many Aucklanders attend church weekly? I became aware as I developed the above database that the commonly used figure of 10% of New Zealanders in church on Sunday was short of the reality in Auckland. Having sought to map the churches and photographed hundreds of buildings where they meet, I realised that almost every church had two, three or four congregations meeting in it, that new ethnic churches were mushrooming on a monthly basis, that several ethnic congregations had reached the 500+ level, that school halls were almost all being used, that each of the major city centres like Henderson had six to eight warehouse churches, – in fact there was a shortage of space for the church in Auckland. As I write, I have just preached to a thousand member Korean Assemblies of God in a converted TVNZ studio. The Auckland church is not in decline, it is bursting its seams.

A comparison of the percentage of total NZ population of “high participation” Christians, over the years from 1983 to 2005.
 showed that: those who say they attend church weekly fall consistently between 10 - 16% in New Zealand every Sunday.; those who attend 2-3 times per month, plus those attending weekly (the committed core for the purposes of this study) fall consistently between 17% and 19% throughout this period;  those who attend at least monthly fall within a range of 20-24%. Actual participation is always lower than what polls identify (Ward, 2000: note 3). That is about 150,000 people in church in Auckland on a Sunday.

Evangelical and Pentecostal clustering has grown from about 4.5% to almost 6% of the population over the fifteen years from 1986 to 2001 (Grigg, 2005b).
 This growth is linked by most leaders to revival and the charismatic movement over these last forty years.  The predictions have been of increasing secularism.  But what if revival synergies continue to reoccur? 
As the second part of the significance question, we needed to evaluate the potential number and commitment levels of change agents in the public arena, towards the possibilities of developing a creative minority to catalyse major paradigm shifts within the culture. Those bold and gifted enough to stand in the public arena will be a minority of these, less than say 5% of more than 240,000 active churchgoers (in 2001) (Grigg, 2005b). Thus, there is a national pool of manpower and woman-power of perhaps 12,000 who could become publicly active in social transformation. (they join an already active, theologically informed Catholic and mainline Protestant grouping of perhaps equivalent size).

What theologies will motivate and sustain these 12,000 into effective transformation equipping them theologically to utilize their technical and leadership skills? How can this prophetic nucleus be positioned to move the wider church into a transforming revival? I first wish to briefly identify conversation spaces about goals of transformative revival.  In the majority of the study, I wish to develop a theology and praxis for  citywide revival processes as they move towards transformation.
The Goals of Transformation of a Postmodern City
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Fig. 2 shows elements of the Kingdom that create a reintegration of elements in postmodernism.
The second contextual factor is the postmodern nature of Auckland.  This paper focuses on Processes of Transformative Revival. But to begin with what are the goals of transformation for a city? For a postmodern city? If the culture responds to the transforming Spirit, revitalisation into what? Elsewhere I have contrasted the urbanism of Auckland with the City of God, the Kingdom of God and Postmodern so as to identify conversation spaces for such transformation.  This results in multivariate analysis of major themes. There are no single or simple answers, as in fractal geometry, small perturbations in starting conditions create dramatic ending configurations.  Thus we end up with conversation spaces, not delineated answers.  Specific answers are the realm of the politician and technician at any given moment.  In theology we are to create the conversational agendas about the underlying spirit of a culture.
Fig 3 shows “conversations spaces” where Kingdom goals will likely lead for any given postmodern city. 
· Beyond the non-entity which is postmodernism, the Kingdom creates coherence, integration, hope in the midst of loss of meaning, loss of integration, loss of authority.  
· In the collapse of Newtonian certainties about matter, collapse of greed-based economic systems, the destruction of the earth’s resources, Kingdom principles of the nature of God within matter, the moral care of the environment, God’s being as the source of energy and hence matter, the expansive, creative nature of the universe, create potential life-giving futures.  
· In the midst of the Madonna-like schizophrenia, fragmentation and loss of hope for postmodern youth, the Kingdom brings dignity, worth, meaning, hope.  
· In the midst of the expanding oppressions of the New World Order, the Kingdom brings an alternative order of service, empowerment, affirmations of cultures, and creation of peacable public spaces.  
Processes of Citywide Transforming Revival
Progression into Revival

Renewal began in the early 1960’s (Steel, 2003:125) as a small stream that became a river of nation-wide revival. It was preceded by a period of brokenness and prayer, of common believers searching for God beyond the traditions. This led to an encounter with God for many who are now the country’s spiritual leaders. It resulted in new patterns of worship and the exercise of spiritual gifts.

George Bryant describes the sense of spiritual decline in the 1970’s and 1980’s:

As the number of Christians in the mainline denominations reaches their lowest ebb ever, as the population turns in droves to atheism and agnosticism… Between 1976 and 1981 census membership of the four mainline New Zealand churches — Anglican, Roman Catholic, Presbyterian and Methodist — dropped by a massive 190,496 or 8.9%.… Mix up the philosophies of liberalism, humanism, secularism and modernism with that of materialism and you have a built in recipe for decay in Christ’s church on earth (1986:3,7,9).
Into this barrenness, the testimony of new experiences of the charismatic renewal found fertile ground among lay people. The possible renewal of churches, viewed by progressive church leaders as a way to success, allowed for tacit or active assent.

The Search for the Spirit

H. W. Annan speaks of his experience at the early Palmerston North epicentre:
I was immersed in the outpouring of the Holy Spirit in 1959 at Palmerston North — an experience that was to lift my vision and increase my expectation of what God wanted to do in our nation…

The 60’s decade was a decade of discovery… An insatiable appetite dawned upon groups of young people especially, to seek God in ways that were not taught; unstructured spontaneous prayer times, calling out to God expecting response, lying on the floor and sometimes banging on the floor with hands, weeping and praying. This hunger led to a search for answers and for books where answers may be found…

Denominational boundaries were crossed in the search for ‘enduement from on high’. The desire for evangelism surpassed the tradition of denominational loyalty. Informal gatherings in homes increased to fellowship around the quest for answers. At first the ones and two’s were filled with the Holy Spirit followed by larger numbers until there was an obvious move under way. Frequently interdenominational meetings were springing up and the desire for church unity became the ‘in’ word.

A prophet, Arthur Wallis, travelled the land, calling for revival (Knowles, 2000:146), initiating a conference in August 1964 in Palmerston North along with Milton Smith and British revivalist Campbell McAlpine (Steel, 2003: 137). This influenced many, particularly in the Brethren movement. Orama, a renewal centre on Great Barrier Island, developed by Neville Winger, who had been reaching out to drug addicts, became a centre for teaching and encounters with the “power of God”. David du Plessis (world leader in connecting Pentecostal, Catholic and ecumenical streams) spoke in 1964, at the first “Massey” charismatic conference. These were developed by the Anglican Christian Advance Ministries as yearly Summer Schools which were attended by up to 800 leaders (mainly Anglican, yet ecumenical) in Palmerston North from 1973 (Battley, 1986:49). Dennis Bennett, a leader in charismatic experience in the USA (1966); Rev Michael Harper, a respected Anglican expositor; and others, were brought in to Anglican circles, laying a solid biblical and experiential foundation for the work of the Holy Spirit and doctrine of the Baptism of the Spirit. Bob Wakelin developed Inspirational Tapes, a vehicle for distributing the teaching of many visiting charismatic teachers, such as Derek Prince. In Auckland, the ministry of Anglican evangelist Bill Subritsky and Doug Maskill resulted in thousands becoming Christians (Francis, 1993: 73-80).

Early Public Expression of Revival

In 1969, a large march of Christians occurred along Queen St. in Auckland, with the Maori prophet-evangelist, Muri Thomson, in the forefront. It was a sign of a new generation of youth rejecting the marginalisation of classic Christianity.

All of these created new theological paradigms which were limited to certain issues. But those issues were significant shifts in thinking that opened up whole new fields of understanding. I can identify three aspects of significance: emphasis on the work of the Holy Spirit and her gifts; a shared theology of confessional groups and spiritual leadership based on the evidence of the power of the Spirit.

The next level of expansion was the development of small confessional groups. House groups and prayer groups (some would call them cells) developed. From 1971 to 1979, the Life in the Spirit seminars gave small group structure to the expansion of the movement. Deep relationships and spiritual ministry to personal needs occurred becoming the basis for new economic relationships, sharing of possessions and formation of communities.

As I travelled by motorbike from church to church in the 1980’s, I realised that another dynamic was occurring, a structural transformation of leadership roles in some churches. Among Baptists, “spiritually dead” deacons’ courts and elderships became transformed as elders began to be elected because of functioning spiritual giftings. House group leadership continued to provide an environment for developing leadership and the potential missionaries I was looking for.

My estimate at the time was that around four to six years after renewal began in a church, these emergent leaders found ways to outwork their spiritual fervour in new socio-economic relationships and apostolic structures. Hundreds volunteered for missions. 800 attended a week long Youth Missions Fest. One year, 700 signed up for YWAM Discipleship Training Schools. Servants to Asia’s Urban Poor, one of the few Kiwi-born missions was birthed. All the Bible Schools were filled. The number of Bible Schools doubled to 60 (Allis, 1995).

This generated renewal of church structures within denominations and some structural reformation of denominations (excluding the theological training (Davidson, 1991:172)). More than 100 committed communities formed, many from ex-Brethren fellowships in the 1970’s and 1980’s.
 Milton Smith gathered leaders of these exiled communities in 1977 into a series of symposiums and conferences (Steel, 2003:141). The Anglicans and Catholics have always proved capable of enfolding new movements and the Anglicans appointed leadership to the Renewal Ministries. But despite nearly 100 Auckland clergy experiencing “the baptism of the Holy Spirit” and speaking in tongues between 1973 to 1976 under the ministry of Bill Subritszky, “the leadership of the church was not favourable” (Francis, 1993:194).  Consequently the majority of parishes did not back the renewal. Presbyterians were largely trapped by their theological commitment to structural forms and existing patterns of theological training, so renewal did not result in structural reform, but contributed to the increasing polarisation between liberal and evangelical wings.

Among the Baptists, renewal (affecting 25% of Baptist pastors by as early as 1975 (Brown, 1985:108)), resulted in effective local church reformation of leadership structures based on spiritual giftings and then in denominational reformation. It eventually enabled the denomination to reject the leadership of a small liberal minority and sustain a commitment to evangelical values and to growth. Increasingly pastors moved into pastoral roles through church-planting experience. The mindset of such pioneers is apostolic rather than academic. 

A process of migration to institutional Pentecostalism from the charismatic movement began. Elaine Bolitho identifies a flow of people from mainline through Baptist to Pentecostal structures (1992:114), though neither she nor I can accurately date nor measure the extent of this.
  Fig 3 can be interpreted on this basis.

The Pentecostals’ new fellowships and training schools recruited many enthusiastic leaders lacking opportunity for their gifts in other denominations with more static (rural) leadership models. Worsfold (1974:127-166) had demonstrated the necessity after the revival of the Smith Wigglesworth Crusade in the New Zealand context of the 1920’s, of creating cell and authority structures to harvest the fruits of renewal. After a period of freedom, the renewal of that period became formed Elim and AOG denominations. 

I suggest that the end of the renewal was 1989 (not that the Spirit stopped working in isolated outbreaks of revival, but that the nation-wide movement halted). When the renewal became denominationalised (Davidson and Battey identify 1989 (1991:171)
), then it stumbled. Rather than being a “church across the churches” (ecclesia inter ecclesiae) it once again became pastorally controlled. We are too close to that date to state this categorically. 
Entropy: Decline and Failure to Develop Transforming Revival

Elsewhere I have analysed some of the causes of decline: there was loss of information flow, as decisions were made to move to denominationalised expressions vs. the inter-church unity base; loss of lay leadership development in the mainline denominations; loss of prayer group dynamics; Pentecostal doctrines of ‘anointed” church leadership entered in, regressing the diffusion of power to the laity back to front-lead pastoral controls; lay leadership became frustrated; the period of new theological paradigms became blocked, rather than moving to newer dimensions of national revival.  These elements lead to a loss of spirituality.  A new generation of secularised youth do not know these works of the Spirit of God.  The heavy dependence on culturally imported American Pentecostal models vs. the culturally indigenous work of the Spirit at this stage further accelerated decline. Institutionalisation into Pentecostalism occurred too quickly with this renewal. On the other hand, the evangelical denominations in general failed to institutionalise cell groups and leadership training.
Failure to Move to Socio-Economic Revival

Elements germane to the analysis of a possible progression to Transformative Revival require a little more reflection. 

The NZ revival showed fruit in new economics, as have other revivals. Economic communities developed, many becoming landed communities; concern for the poor that enabled initiation of Servants to Asia’s Urban Poor; and several new work schemes for poor people.
 New social dynamics developed as new fellowships formed.

Prophetically, some leaders called the church to live simply, live for the poor, do justice and seek racial reconciliation. The book of Acts is clear about these economic dimensions of the revived lifestyle (Acts 2: 44-45; 4: 32-34). Pierson has identified them in several evangelical revival movements in history (Waldensians, Lollards, Hutterites, Moravians (1998:vi)). Many heard these as a call from God and obeyed. 
Others and in general most Christians, became trapped by survival or consumer materialism. The result predicted in the Scriptures is that the hunger for God and commitment to community declined. This affects the work of the Spirit. For many who transferred to Pentecostalism, a further step away from these issues occurred with the importation (at times via Australia) of the American “prosperity gospel”. This has become particularly true for the mega-churches descended from American AOG models as they drew in many from mainline and other Pentecostal churches in the 1990’s. Christian Life Centre in Auckland perceives their teaching on materialistic success as a positive “release from a spirit of poverty” – choosing to oppose the teaching from within the renewal to “live simply that others may simply live.” High pastoral salaries and luxurious living are cited as evidence of successful Christianity.
 Brian Tamaki, bishop of the Destiny Churches, interviewed on Radio Rhema, stated that this kind of lifestyle set a model for his flock.

Central in the Acts 2 revival passage on Pentecost is the multiracial mix of the peoples. President of YWAM and New Zealand leader in reconciliation, John Dawson, developed comprehensive theologies about the relationship of revival and reconciliation between peoples (1996). Several prophets called the church elders in local areas to go and sit with the Maori elders, listen to their wounds and seek reconciliation (Clover, 1996; Grigg, 2001b). The renewed church, in general, did not obey. Returning to several churches where this message was received, I found there had been no significant action. (I personally wonder if God could have released a wave of revival among Maori. This would have created a synergistic impact on the Pakeha community. It did not happen). This contrasts with the obedience of many liberal leaders in mainline churches who sought such just reconciliation between the peoples.

Thus, I am suggesting that the grass roots work of the Holy Spirit in a renewal of humility, simplicity, reconciliation, unity and purity became focused on front-led revivalists with symbols of spiritual power affirmed by materialism. History tells us that sensuality
, accumulation of wealth and seeking power are often not far away from such power-symbols.

In summary, renewal did not move to its socio-economic outworking.   Yet the revived individuals and the missional structures they have generated (remnant missional clusters of the revival, along with the institutionalised post-revival structures of congregational-based Pentecostalism), are now potential sources of new cultural energy. This study proposes that redirection of revival to transformational ends remains a possibility.

However, the loss of renewal dynamics and transition of many activist Christians from classic churches with their deeper level of theological and historical reflection on the faith, presages a possible lack of momentum for sustaining cultural change and predict a likely reversion to Pentecostal fundamentalism, unless new theological paradigms are disseminated…

Fig. 3: Processes Common to All Levels of Expansion of Revival Movements
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Fig. 3 Common Processes: At each phase, the same processes of seeking God in prayer and repentance, his intervention and anointing and resultant love and power are evident. Information flow and theological transformation are required at each phase, though different information and different theological issues. New styles of leadership need to develop at each phase and each phase necessitates a process of small groups, though these differ in type as the revival expands.

Citywide Transforming Revival

The above diagrams are inadequate concepts of revival for the urban millennium. A new web is needed. I now  expand revival and revival movement theories of the previous sections into a theory of Citywide Transforming Revival. 

In this section I have analysed the popular web of belief about the nature of revival starting with its roots in the Lukan accounts and identifying principles. Revival, as understood by revivalists, includes a time of tarrying, then divine outpouring of the Holy Spirit on groups, with signs or wonders, causative or resulting from conviction of sin among believers and unbelievers alike, public repentance, deep love, character change, bold declaration of the reality of his presence and a multiplication of power to other groups through those touched.

The expansion of the Spirit’s outpouring on groups results in revival movements. I have extended missiological theories of revival by examining three questions: the relationship of revival and time, differentiating people group and web movement theories and contrasting urban movement synergies with rural web movements. This leads to a sustainable but seasonal model of revival based on a multivariate synergy.
In Fig. 4 I integrate the recent web of belief among evangelical and Pentecostal thinkers about revival movement progressions
 as the presence of God affects four phases: first, personal revival; secondly, small confessional groups; thirdly, structural renewal of churches and denominations. Fourthly, I propose that consummated or Transforming Revival achieves deeper engagement with the culture. The culture may or may not respond and be revitalized (as a fifth dynamic?). Movement dynamics may be truncated at any step.
The processes at each level though similar, are of differing scale, thus with different dynamics. Conceptual renewal is included in the process of the work of the Spirit in Fig. 4,
 along with the dynamics of repentance, release of love, unity, signs and power in proclamation, information flow, leadership emergence and multiplication of small groups for each phase. For example, conceptual change required for cultural engagement is much more complex than for personal revival, with very different information flows.
Interpreting Loss of the Presence

Is such a theory necessary? I have already alluded to the loss of the national revival dynamic, how it failed to some extent through redirection from biblical ends of releasing the laity to bring the Kingdom into society, into a pastorally-controlled institutional focus on the intermediate goal of church growth, accelerated in the migration to Pentecostalism.  Part of the difficulty for charismatic leaders in New Zealand was to interpret the loss of presence and power. 

In the vacuum of explanation for the loss of the presence, many people touched by the revival migrated to Pentecostal churches. However, interpretations of why God had lifted his hand, were also not part of Pentecostal teaching. Instead, (along with the real ongoing presence of God on some touched by the revival), imported specialist revivalists, or those gifted in sign gifts and more fervent attempts to recall the former presence of God, became normative.  Better explanation is needed! It is not honest to keep prophesying, “Revival is coming! Revival is coming!” without defining the nature of obedience once revival has come.

I now offer an alternative framework, by developing a theory of Transforming Revival, The foundational principle I have identified as the coming of the Spirit in power:

Communal Presence: The cause of Transforming Revival in the city is the overwhelming presence of God among the people of God.

At the same time, revival has to be defined in terms of the relationship of the Holy Spirit and the public square. This I have expressed in the second principle .
Transforming Revival 1 -  Consummation and Cultural Revitalisation: Revivals progress to consummation in a phase of transformation that involves cultural engagement, with the possibilities of cultural revitalisation if there is a response of public repentance.

Two other principles of theological progressions have been identified:

Transforming Revival 2 -  New Theologies: Revival movements are often initiated by a small shift in theological thinking that releases energy for change (Lovelace, 1979:381-383; Pierson, 1985:3a).
Transforming Revival 3 -  Necessity of Integrative Theology: Revivals result in long-term social transformation  if they have disseminated theologies that support such an activity (Orr 1955:95-113, 125).

Fig. 4 portrays the processes proposed and some of the principles discussed in this section. The theme of the last section can be added to the principles already observed:

Transforming Revival 4 -  Public Grief-Anger: One of the evidences of a movement being Spirit-filled is grief-anger, when biblical ethics are violated in the public arena.
Socio-Economic Fruit

This study relates the impact of revival to social transformation. A starting point is the evidence in the revival scenes in the Acts 2 community and again in Acts 4:32-34. They are stories of a new social community and new redistributive economics matching the new spirituality. This new socio-economics was surely based on the disciples’ training by Jesus and their modelling the nature of the new Kingdom, an eternal jubilee of redistribution of wealth and equality across social classes (Grigg, 1981; 1985/2004; Snyder, 1997:67-76).

The literature documents such results repeatedly. The following is a typical story:

Before the (Welsh) revival there had been an almost plague of drunkenness and gambling. During the revival, taverns were either closed or turned into meeting halls. Instead of wasting their earnings on drinking and gambling, workers started taking their wages home to their families. Because of the conviction of the Holy Spirit, restitution became a fruit of repentance and outstanding debts were being paid by thousands of young converts. These two factors alone resulted in a substantial economic impact on the whole community…business founded on honourable trades and products prospered. Those that traded on vice went out of business. Possibly never before in history has an entire society been so profoundly transformed by a spiritual revival in such a short time (Joyner, 1993:76,77).
Transforming Revival 5 -  Socio-economic change: Revival immediately results in positive changes in social and economic relationships.

Character Transformation

Luke, in his accounts, emphasises love and unity leading up to and following Pentecost. Others have the same emphasis on love. Pierson (1998:IV), perhaps reflecting sociologist Berger (1954:480), summarises one evidence as, “Revival decreases distances between individuals, male and female, rich and poor, church and church.” Gordon Wakefield (1976:76), describing the effects on Wesley, calls it “the burning charity.” Moltmann (1991:280), speaking of the images of the Spirit says, “the raging tempest and raging fire are also images of the eternal love which creates life and energises it from within.”

The Presence of God, Healing and Spiritual Encounter

Some years ago, over a period of six months I interviewed more than 50 people ‘slain in the Spirit’, after they had fallen onto the floor in a type of slumber in revival meetings under the overwhelming ‘presence of God’. Each identified a deep sense of the love of God as the Spirit healed inner traumas, speaking of her purposes and revealed aspects of his person. Unlike hypnosis or demonic possession, they were able, if they wished, to allow or halt the activity of the Holy Spirit. Most preferred to bathe in the Spirit’s presence. I have spoken to some years later. These experiences marked a turning point in their personal lives, marriages and ministries.

One could take the fruit of the Spirit, the first fruits of the in-breaking future Kingdom and muse on their effect on any city. What happens when love, joy and peace sweep over a sector of a city? What is the impact on violence and dissension in homes? What happens when patience, kindness and goodness become the norm in the civic square? How do faithfulness, gentleness and self-control affect families and media presentations?

Transforming Revival 6 -  Increased Love: Transforming Revival within extensive sectors of a city increases love and unity in the public square.

This has a corollary:

Transforming Revival 7 -  Consensus Seeking: Transforming Revival unfolds a divine sensitivity to others, greatly enhancing an environment for truth and consensus seeking.

How did I reach these conclusions? In my first years grappling with injustice in the slums of Manila, I taught an analysis on Isaiah 58 that showed progressions towards a righteous society, and progressions away from righteousness in Isaiah 59. One foundational element in a good society derived from these passages is the capacity for truth-seeking public dialogue on issues. This enables consensus seeking. Ungodliness entwined with “lying tongues,” causes divisiveness and eventually both oppression and a response of violence in Isaiah 59. The release of love and unity should create men and women with greater capacity and perception towards seeking consensus and truth. James tells us that people of the Spirit move away from dogmatism and absolutism to an openness to reason (3:16, 17).

Dick Hubbard: Social Entrepreneur

Dick Hubbard, businessman, has for some years sought to develop businesses based on social responsibility. Evaluating the behaviour of the previous mayor as unnecessarily abrasive, in 2004 he stood for the mayoralty and won, in order to bring a graciousness into the civic forum. The decision to do so was made with his wife, in the context of seeking God.

Urban Plurality and Citywide Revival

The second corollary has to do with breaking down existing barriers:

Transforming Revival 8 -  Reconciliation: Revivals move peoples towards reconciliation, both racial and ecumenical.

Cultural and economic barriers exist between cultural groups within any mega-city. In a larger city such as Auckland, several migrant groups are large enough to coexist with others but function largely within their own circles. The revival has generated men and women of the Spirit in Auckland who are actively working to integrate new communities and dialogue with leadership of entrenched cultural groups. Teaching theologies of reconciliation accelerates such processes and surely must be the work of the Holy Spirit.

Called to Reconcile

“I run reconciliation classes for Maori and Pakeha,” she said at the end of a seminar on a Vision for Auckland. “That is wonderful! Who helped you to get into this?” “Just the Lord! I’m charismatic and the Lord began to speak to me about this in pictures, so I just began, then I studied it at university. Now as a lecturer, I give seminars up and down the country.”

This leads to my focus on a postmodern mega-city. In a mega-city, in contrast with the mono-cultural rural town, we need to evaluate the idea of synergies.
 With the emergence of mega-cities, there are new limitations but also new possibilities of city-wide revival. Transforming Revival involves not only the expansion of one revival movement, but also the impact of synergistic movements on whole cities or cultures.

Historic revival has often been within tribal or people groups such as the Naga people in India, the Maori of the 19th century, the Walamo tribes of Ethiopia (1937-43) or the Welsh Revival of 1904, or uniform cultural contexts where rapid people-movement dynamics have exploded, such as in Korea. In each case, it institutes a phase of new cultural interpretations after cultural disintegration or damage.

In contrast, experience with city leadership teams gives little evidence of complex, pluralistic cities entering into sustainable Transforming Revival from a single dramatic event as portrayed in the transformation videos of George Otis, Jr (1999).
 On the other hand progressions in some cities — the Brazilian cities, Manila, Mumbai, Chennai, Nairobi and elsewhere, indicate the possibilities of synergistic change.

In terms of revival synergy in Auckland the gospel has moved rapidly among migrant mainland Chinese (but less among Taiwanese). Another style of Christianity appears among Koreans and totally independent webs occur among Fijian Indians and wealthy, highly educated Tamil and Malayalam migrants from South India. The size of each ethnic or linguistic population limits each movement. Although barriers between them hinder the rapid flow of the work of the Holy Spirit in a citywide movement, I have observed a number of events now where the Holy Spirit is released upon groups of leaders which include people from these diverse cultural backgrounds. There is a releasing of love and a desire to work together.
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Fig. 4: Proposed Web of Belief: Phases of Transforming Revival

Fig. 4 portrays the five phases of Transforming Revival and some of the elements that occur at each phase (table) and across all phases (repentance, power, love , unity, proclamation.

Transforming Revival 9 -  Synergy: Citywide revival movements occur when a synergy develops between web movements in a number of ethnic, racial or social sectors, so that each contributes to the others at crucial points.

The theological and praxis themes being reworked in this study are part of the ongoing global search for such dynamics. Knowles (2004:50-51) discusses factors of reinforcement, referring to social factors in society that reinforce certain elements of Pentecostal belief. I suggest the term can be applied to reinforcement between similar revival movements within the geographic space of a mega-city.

Release of Entrepreneurial Mindset as Source of Transformation

Voluntary organisations build up “social capital” (Ammerman, 1997: 367-8; Greerley, 1990:154-5) through networks between state and individual. In that sense it is a political act simply to create a layer of institutions which could be integrated into an emerging civil society. Likewise, it is a political act to establish free space and to create models of self-government and participation with a flat hierarchy of management (Martin, 1995:29). Emilio Willems (1967), studied Pentecostals in Chile and Brazil and found that their faith helped them overcome anomie (a sense of loss and disorientation). Other anthropologists mention upward mobility through the mutual support system of the Pentecostal faith community, the acquisition of skills through lay participation in church activities, the preference that honesty gives in job hunting and a greater number of self-employed people (Berg & Pretiz, 1996:163-167). 

Such a release of leadership resembles the concept of entrepreneurship. It is a crucial component of Transforming Revival missiology. McClelland (1962), building off Max Weber’s understandings of the relationships of religion and economic growth (1963c; 1980), analysed the psychological roots of entrepreneurs. He demonstrated that fifty years after religious (Christian or Muslim) revival , there is economic peak, as children born in the revival turn their diligence, sense of divine purpose, destiny and perfectionism (holiness), not necessarily to religion alone, but to business. As a result, they rise to be the economic leaders of society. There is another development study I read thirty years ago, concerning the psychological roots of entrepreneurs (Hagen, 1971). A suppressed minority in a society, when given freedom will produce highly driven and gifted leaders into upper levels of that society. Would this be true of Evangelicals, with their sense of suppression of morality by Labour’s social engineering?

Thus, the fullness of revival may well result in entrepreneurial structures; the biblical terminology is perhaps prophetic and apostolic structures modelling or calling out in the public square for repentance. These then require responses of repentance by the leaders of city structures for the culture to move into cultural revitalisation.

Thus, the following are tentatively proposed:

Transforming Revival 10 -  Empowerment: The empowerment processes of revival produce entrepreneurs. The biblical terminology for the primary giftings in such people is prophetic and apostleship.

Transforming Revival 11 -  Secular Location of the Apostolate: Entrepreneurs released in revival create not only new churches, but new Christian organisations influencing the secular and new structures in secular careers.

Transformation of Nooks and Crannies

The previous sections indicate the natural periodic re-emergence of existential charismatic styles of Christianity, with their strange contrast to academic Christian formulations. It is a contrast in style, in content, and in nature of vision. Stylistically, the social impacts of revival movements do not stem from a social vision, finely manicured in sacred halls of learning and gazing into the future. They rather stem from divine encounters, divine empowerment and response to the present.

“Jesus’ ethics is neither a call to repentance in light of an immanent Kingdom nor a blueprint for bringing about the perfect society on earth” (Dempster, 1999:62). Instead, as Richard Neibuhr develops (1963), Jesus’ ethic is a “response ethic.” Indeed revivals seem to be like salt or light in their penetration style. They are a series of dancing stories, responding to contexts. The Holy Spirit is the master of the dance. She utilises multiple theological paradigms in the creation of their synergies.

Transforming Revival 12 -  Incremental: Transforming Revivals are incremental, wending their way or darting their way into the nooks and crannies of society, without necessarily conforming to a global master theology.

On the other hand, there is a tension between freedom of the Spirit and her operation in spiritual leadership, part of which is to envision, and to understand the signs of the times.

Transforming Revival 13 -  Human Integration: Wise citywide leadership integrates theology and strategy, to maximise synergy between grassroots expressions and facilitate progressions in revival to social transformation.

Putting It All Together

I have developed Transforming Revival principles.
  This has been framed by reviewing the eight processes of revival and expanding their application from the initiating communal presence of the Spirit  to cultural engagement and consummation in cultural revitalisation in columns 4 and 5 of Fig 4.

These include the love, sensitivity and reconciliation that the Spirit invokes in communities of believers that results in grief and anger in the public square along with loving and consensus-seeking behaviours. Such revival empowers and releases entrepreneurs into secular arenas of society. It results in economic reconfigurations. Consummation depends on information flow of new theological paradigms and teaching of an underlying theology of social change. It relates to the release of prophetic and apostolic leaders and empowerment of common people full of the Spirit who incrementally transform the nooks and crannies of society. These are not to be located primarily in the cultic centres (congregations) but in creation of godly social structures.

The new paradigm of Transforming Revival rejects the notion that revival automatically results in city-wide transformation simply through prayer. Instead, I have identified that revivals are not always sufficient to release significant positive social transformation nor necessary , since the Spirit also works through common grace.  I have expanded revival principles into a theory of incremental , seasonal, synergistic, city-wide Transforming Revival.

Leadership is necessary to integrate such progressions of theology, structure and synergies. Among the primary gifts initiated and released in revival are those of the prophet. 
Moving beyond the evangelical revival web, an expanded Pentecostal understanding of the prophetic and apostolic is now proposed as a further step in developing a theology of the process of Transforming Revival.

Prophetic and Apostolic Structures as Transforming Voices

Releasing the Prophetic: The Spirit of Creative Minorities 

The work of culture and the creation of enduring institutions are the realisation of visions and dreams of relatively small creative elites who by inspiration project a future worthy of imitation (mimesis). The immediate consequence of their actions may appear to be failure.… 
(Tonsor, 1998:99).

There are prophetic elements in each of the five phases of Transforming Revival in the previous sections.  Arnold Toynbee, argues in his monumental Study of History (1972:127ff) for the determinative role of creative minorities in the development of civilisations. 

Phase 4 of cultural engagement involves the expanding network of creative change agents and prophetic institutions at city leadership levels. In my earlier studies of city leaderships globally, there are generally many prophetic persons recognised in a mega-city at culture changing leadership levels. Not scores; and not just individuals.

The unity and communality of these is a crucial issue. The relationship of these prophets to the apostles who would implement and structure their movements is also crucial. I have dealt with the nature of prayer and networking elements of this in Transforming Cities on “Building City Leadership Teams” (Grigg, 1997d:53-66). Such leadership teams, with their networked institutions, may become a creative prophetic minority within a culture.

Phase 5 involves a cultural response of repentance, a rapid cultural change of direction, an acceptance of the alternative public consciousness created by the prophets – a cultural revitalisation. 

In this vein, Walter Brueggeman argues from the Scriptures for freedom from stereotypes of prophets as foretellers or social protesters to a wider cultural leadership role:

The prophet is primarily addressing the underlying vision of the nation. He is energising that ‘dominant consciousness within the culture and energising persons and communities with the promise of another time and situation towards which the community can move (1978:15).

Redefining the Nature of the Apostolic

Mission structures are a kind of ‘theology on four wheels’, enfleshed demonstrations of a theoretical orientation to the world… they are windows that allow one to peer closely at the underpinnings of a given theology of mission








 (Skreslet, 1999:2).

The apostolic deploys and develops such prophets and creative minorities, sustains momentum and creates movement dynamics for change.  Such assumptions lead me to the idea of think tanks, forums, institutes and eventually universities.

But the apostolic in missions, for Evangelicals and Pentecostals, is related to the role of multiplication of local congregations, based on a reading of the scriptures that formation of new faith communities follows Paul’s practice of creating new congregations imaging Jewish synagogue styles. In contrast, I suggest that:

Transforming Revival 14 -  Transforming Revival involves an understanding of the apostolic role as the creation of entrepreneurial structures which speak of the nature of God’s activity in “secular” arenas.

Australian Assemblies of God pastor, James Thwaites, in The Church Beyond the Congregation, gives an alternative Pentecostal “creation” theological framework for such a discussion (1997; 1999).

The preceding sections on revival have led me to seek to define a new ecclesiology. I have suggested that post-revival emphases on church growth as goal, with its institutionalisation of cultic religion, (i.e., its focus of local church, pastor, collection plate, ritualistic worship (even speaking in tongues) in Sunday morning worship), has been a limited conservation goal within a broad movement of the Spirit. The alternative principle:

Transforming Revival 15 -  Releasing the Apostolic: A primary goal of revival is to set people free into new apostolic directions outside the cloisters.

This affirms missiologist Bosch’s major thesis that true ecclesiology is primarily missional, not cultic (1991: section 1).

It reflects the tenor of the book of Ephesians expanding on the global Church as the agent of transformation. In it, the apostle examines the purposes of history and sees that through the Church, the many-sided wisdom of God is manifested to the powers (Eph 3:10). But the barrier for Evangelicals has been the definition of the local church. If this is re-examined then an understanding of the apostolic, prophetic and evangelistic giftings and their utilisation within secular arenas suddenly becomes obvious.
For Evangelicals there has been a history of theology since the reformation, elevating the local, geographically defined congregational structures known as “the local church.” These theologies grew among Anabaptists as the normative, indeed, absolutist model, identified with “the New Testament church.” They were modelled after the congregational structures of the monasteries, the set apart ones, the religious. With the destruction of the monasteries, anyone could now be one of the “religious” while joining as a lay person into these local congregations. This became “the church.” Elders were elders in this local congregation. When towns became filled with Methodist, Baptist and Presbyterian churches, each felt they should have elders (or the equivalent, depending on their nomenclature).

However, it is not the “local church” to whom Paul writes in his letters, but the church or the faithful in the city of.… The elders, overseers and deacons are those of Philippi (Phil 1:2) or in every town in Crete (Titus 1:6)…. He wrote to city-wide churches with a variety of structures.

Church growth theory has worsened this problem by defining the apostolic as the multiplication of these “local churches”. This unfortunately locks the New Zealand Evangelical church, which is heavily influenced by these theories, into a theological time warp. The evidence in the Scriptures indicates the pioneering of many different Kingdom structures depending on the city and the culture. There is evidence of many small groups, house churches and larger congregational structures in these biblical cities. However, the leaders of these groups are connected across the city. These city churches are diverse structurally and in terms of leadership.

Missiological theory identifies seven Church structures that historically continue to recur.
 To understand social penetration, we need to look carefully at these missional structures in the city.  Today, for example, in mega-cities, clusters and communities of intensely committed men and women, choosing lifestyles of devotion and involvement with the needy, multiply. Focussed around small training centres, they are often committed to Jesus’ ideals of simplicity and sacrifice.  These are not local churches
 but they are Church. This raises the question as to whether the strong identification of the apostolic gifting with (local) churchplanting in the literature is correct. These groups often have an apostolic leadership style. 

In most cases it is not the holding structure of the local worshipping parish, the para-mission structures but the missional structures, which bring growth and dynamic change in the local church.  The database behind this study identified over 700 Protestant mission structures within the Auckland church, half Protestant, half Catholic. Alpha courses drive evangelism in many churches; Dynamite Bay programs resource many effective children’s outreaches; Youth for Christ and Parachute Extreme see perhaps more effective penetration of youth culture than the work of all the church youth groups which feed off the dynamic they generate; Christian schools provide a base for sustenance of Protestant and Catholic congregations and so on.

This on-the-ground evidence again raises the question of whether releasing apostolic giftings into mission in the secular arenas, semi-autonomous from the local worshipping congregations is a more significant structural step into the future than the present focus of the theology of the apostolic as local congregational development (i.e. church growth).

Transforming Revival 16 -  The development of apostolic structures in secular society is a primary means of expanding revival into transformation.

Apostolic and Prophetic Engagement

 “Engagement”
 involves connecting the conversations. While the outlines of the transformational conversation have been drafted, engagement questions whether the conversationalists are speaking to each other or past each other (or simply into thin air). Are the prophets and apostles developing voices and structural expressions of those voices that relate to the structures and issues of society?

 “Transforming a city” is a phrase with two monolithic categories, “transformation” and “city”. Yoder’s (1996) major critique of Neibuhr’s Christ and culture thesis, is of his monolithic categories of “Christ” and of “culture.” This leads me to the premise that while it is difficult to define and engage an entire city or social sector as good or evil, godly or demonised,
 it may be possible to see and engage parts of it as categorised by qualities of good or evil, godly or demonised.  Thus I  propose that strategic transformation of a city requires analysis at three levels of city structures, soul and spirit in a number of social sectors, identifying nodes and linkages within these and the nature of change needed in each.

The nodes of a structure are here defined as people in loci of decision-making or execution. The linkages are inanimate policies, procedures, patterns of implementation, communications processes and so on. Take, for example, the nodes and linkages of the educational structure of a nation. Policy (linkage 1) is formulated by the governing parliamentary chamber (node 1), under the leadership of a secretary of education (node 2), then quantified into operating procedures (linkage 2), by bureaucrats (node 3) and implemented (linkage 3), by principals (node 4) and educators (node 5). Both nodes and linkages can be good or evil, godly or demonised — or neutral.

The relationships of God, humankind and creation together make up what is called “the social order.” The matrix of the social order differs from culture to culture. Penetrating the nodes and linkages of that matrix is essential in bringing each social order under the authority of the King, discipling that nation.

Movement Engagement Analysis

What are the mechanics of engaging each of these nodes and linkages in the postmodern era? Experiences bringing together global consultations leads me to emphasise the synergy derived from moving from consultations to networks (Garvin, 1998) to alliances, think tanks and partnerships (Grigg, 1997d: 67-70), all based on prayer movements.

VisionNZ developed as a national network linking the religious leadership around the evangelistic mandate. It began with a national church growth research process reported in 1987 (Fernandez & Hall, 1987) and has built through several conferences into a networking movement with diffused authority. By 1996, it had expanded evangelistic concepts to integrate aspects of transformational theology, broadening evangelistic networks to include the context of social transformation, in essence providing a national movement that connects theologians, churchmen and those at the coal-face of evangelism. Vision for Auckland sought to anchor this at the city level.

Networks at any level require staffing and ongoing funding sources to be sustainable. This has been minimal but progressive with VisionNZ, through the transition of Graeme Lee from politician to national leader, then the restructuring as Vision Network with the appointment of Glynn Carpenter as director. The retrenchment in 2004 of the Christian Council of Aoteoroa – New Zealand, positioned it as a national voice for the wider Protestant church, with welcome involvement of Catholic representatives.

Fig. 5, “Generating Kingdom Movements in Society,” below, shows a progression proposed in 1995 (Grigg, 1997a), for the growth of a transformational movement structure based on various strategic elements developed in this study. It is integral to the structure of Vision Network and is based on the expansion of the prophetic into the apostolic. I proposed seven elements of engagement (Phase 4 of the Transforming Revival dynamic), that require networking to develop an impact in each social sector:

Fig. 5: Transforming Revival: Generating Kingdom Movements in Society
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Fig.5: A missiological framework for engagement: seven steps in multiple social sectors towards a movement that engages the culture.

1. Theology: Central to integration of such a model is a clear theological vision. A common theology around revival and the Kingdom is proposed, offering a theological rationale, for a national strategic framework of social engagement.

2. Vision and Values: What should each sector of a city or nation look like if acknowledging the Kingdom — education, politics, business, trade unions, manufacturing, the arts, city planning and so on? What values are important in this?

3. A Leader and Cadre of totally committed leaders: Movements are developed by face-to-face recruitment into cell-like groups with costly mission goals.

4. Infrastructure: What structures are needed to effect change? It may simply be an office and a fax machine. It may be a training institution. There has to be enough operational capacity to develop an information flow of vision, values and theology and enable coalescence of leadership of the multiplying small groups.

5. Engagement with the Public Arena:
 What symbols are needed in the political arena, the architecture, the media, the publishing in the city, to communicate these values for each sector? How are forums, publications and events to be utilised to highlight issues?

For example, in the above example, I resolved the educational structure of a city into nodes and linkages. Which of these levels have personnel and issues that can be impacted by the principles of the Kingdom? What is the appropriate cultural strategy for each node and linkage in each sector?

6. A Small Group Dynamic: Movements are based on small committed groups which deal with the ethical issues that Christians and non-Christians face (an inclusive transformational goal) and point to Christ as solution to these issues (an inclusive evangelistic goal). They require some basic structure and appropriate informational materials related to the sector of society they are penetrating.

7. The Goals: The objective is the full declaration of the Word of God into each sector of the culture, resulting in individual salvation (entrance to the Kingdom) and social and cultural transformation (reflecting the values of the Kingdom). I suggest this can be measured by the creation of new covenantal structures in each sector of society, just as Kagawa’s Kingdom-building work in Japan was measured by the creation of trade unions, credit co-operatives, and the reconstruction of Tokyo without slums (Davey, 2000).

Revival & Enraged Engagement

The above theory can be illustrated in the New Zealand revival.  Beginning with identification of progressions in these movements and analysis of rage as catalyst to action, this section asks of the period in 1970-1996, “What pushed New Zealand Pentecostals and charismatics into social engagement?”

Historical experiences of revival give biblical and historical reasons for expecting engagement to result from revival. But it does not always happen. In one of his last public lectures, Edwin Orr discussed with us his conclusion, over the years, that revival “may or may not” lead to significant socio-economic-political change (1955:95-113, 125). His response confused me, because despite his years of research there was a lack of conciseness as to cause and effect, almost a classic (for Evangelicals of those days) unwillingness to examine the social implications of the gospel. It seemed to me, reading book after book about revivals, that the social outworkings depend on the leadership given and theology taught, either before or during their progress.

Manifestations of the Passion, Zeal and Anger of the Holy Spirit

The natural progression from revival to engagement also does not explain the passion and the speed of such processes among NZ charismatics.

Wallace (1956) describes some precipitating mechanisms that switch religious movements from upholding the social order towards social change. Mechanisms may include class reaction to oppression, frustration of interest, loss of social control. They may result from social disorganisation and anomie or some form of deprivation. 
 Sociologist of religion, Gerlach (1974:671-676), rejected the view that early American Pentecostalism (and we can apply his analysis to many renewal structures) was primarily an expression of frustration and resignation, but was a movement that created ingenious mechanisms for extending its influence by diffused leadership, flexible resilient structures and semi-autonomous cells.

Such ideology encourages individual and group persistence, risk taking, sacrifice for the cause, identifies an unjust opposition, strong enough to challenge but eventually overcome and bridge-burning acts that set the participant apart from the established order and often from past associations (681).

So which of these have been factors in the transition? My observation is that the precipitating factors have been a quiet anger at perceived governmental leadership into national cultural and moral disintegration and failure to listen to the voice of the people! This is akin to Wallace’s “class reaction to oppression; frustration of interest.” But the anger has found fertile ground in these renewed people with a sense of destiny.

Anger, or more poetically, rage, is an interesting phenomenon in the building of movements. Here, I examine it theologically, as a response of the grief of the Spirit. There is an interesting interplay between grief and anger in the Godhead, expressed in the prophets. Jewish activist Alinsky (1969), as the founder of community organisation theory, James Cone (1972; 1975) and others, of African-American liberation theology, along with Frantz Fanon (1986) and other leftist activists of various hues, have defined such grief-anger as the essential propellant for movements of change.

The evangelical mindset in New Zealand included a perceived disempowerment, shock at the rapid breakdown of social structure, a quiet rage at their sense of the loss of legitimacy and morality of the established church, then anger at the “benign” governments of New Zealand. 

The Ten Commandments (nine of them generally understood as universals) are a reasonable starting place for theological evaluation of these social phenomena. Elsewhere I have presented an evangelical perspective of social disintegration in New Zealand over the past decades, as viewed against the Ten Commandments. Rather than a balanced evaluation of the culture, this is a judgement made against a high ideal.  All the commandments have been publicly, governmentally, nationally violated. If these movements indeed involve people of the Spirit, the apparent judgemental nature of Evangelicals is unsurprising. Indeed, it would be evidence of the work of the Spirit. Jesus indicates primary roles of the Spirit in convicting of sin and judgement (John 16:8-10).

Generational Change in a Modernist Nation

To develop a baseline, we can return to the 1950’s. New Zealand had come of age economically and began to see itself as a base of international heroes – Sir Edmund Hillary; or ‘the boot’, Don Clark, in rugby. It began to distance itself from its colonial master in terms of identity and economically. With sufficient economic security people began to experiment and choose preferred careers. It was a good time, when people felt good about their own progress and about their good nation. This was also the heyday of full churches, which rode on this season of new cultural identity and integration.

The seeds of collapse were inherent in the cultural integration and economic success. This was most apparent to Evangelicals in progressive family breakdown. Along with the technology of the condom in 1964, rock and roll created, perhaps for the first time, a new youth culture. The songs of the Beatles, the Rolling Stones and others about free love created a cultural rejection of abstinence and authority. Thus a confluence of economics, technological abrogation of temperance in morality and popular cultural rejection of social controls, began the unravelling of the secure family – for which New Zealanders had aspired for 100 years. By the 1970’s, along with the drunken immorality of the Saturday night party, came the cohabitation of students in mixed flats, then the increasing incidence of de facto marital relationships, finally resulting in a generation of broken families with single mothers raising the children. At least in sexual mores, the morality of the church was no longer acknowledged.

Evans tracks these progressions through specific issues as they moved into the deletion of Christian principles as the basis for law (1992). The removal of fault as a divorce criterion in 1980, replaced Christian principles with more secular grounds for divorce. There was increasing recognition of de facto marriage (in contrast to laws against “living in sin”). In 1986, in relationship to the Family Proceedings Act (7a), marriage was defined to include “a relationship in which the parties are or have been living as husband and wife although not legally married to each other.”

Judged against the seventh and tenth commandment, “You shall not commit adultery,” and “You shall not covet your neighbour’s wife,” Evangelicals perceived a loss of values. Given this logical basis, we would expect a grieving of the Spirit.

Imposition of Moral Vision

By the late 1980’s, the demanding drive for economic and social security of early New Zealand pioneers and nation-builders had generally been met across the nation. New visions beyond economic security and stable families were needed as people now had time to be and do what they desired. My analysis is that the nation faltered as it moved into this phase of “freedom to be”. While it defined its economic goals, it failed to define its ideals in terms of moral vision that reflected the Kingdom of God. The good life became the life of ease, as Paul Windsor aptly states, “The children of the good life are emerging as hedonists whose primary pursuit is leisure and pleasure” (1994). In this vacuum, with the appointment of Helen Clark as prime minister, began what is commonly called a period of social engineering, the imposition of other moral visions, leftist agendas built on solid economic gains by the capitalist economy, and including strong feminist/lesbian/homosexual agendas (Paterson, 2005). This “moral vision” was at odds with evangelical beliefs.

Turning Point Events

As those types of Christianity linked to the state declined in influence, Evangelicals and Pentecostals were emerging as a potential force numerically to fill the gap. However, up until the 1980’s, Evangelicals had retrenched into non-involvement in public issues. The shocks of some events in the 1980’s and beyond reversed that trend. At issue in this study, is the extent and future of that reversal. Ahdar’s (2000: 9-23) significant analysis, parallels, from a legal perspective, the theological analysis of this section. He describes three phases of disestablishment of religion to the point of marginalisation in the 1960’s. He calls the response, ‘awakening from slumber’.

Ryan (1986), in another significant study, indicates the increasing consternation in the 1980’s of conservative Christians at the process of secularisation, the lost role of the churches as major social legitimizers and the “moral crisis.” But this does not explain why, in New Zealand, many Evangelicals changed from what H. Richard Niebuhr (1951/1956) describes as a Christ-against-culture insulation to active involvement in Christ-transformer-of-culture activism over two decades.

Several confrontatational events, “stands for righteousness,” in New Zealand seem significant in building a momentum for changes in theological stance: Patricia Bartlett’s 41,000 signature petition against pornography, nudity and homosexuality sparked by the show Oh Calcutta! in 1970 (rejected); the Jesus Marches of 1972 (Shaw, 1972); and a petition of 835,000 signatures in opposition to the Homosexual Law Reform of 1985 (rejected). The cycle has repeated again with the Destiny Marches against further Homosexual Law Reform (pilloried) in 2005. John Evans (1992), links the early events to an early phase of emergence of socially active conservative churches as they sought to deal with the issues of a sexually permissive society.
 These actions were seen by Evangelicals not primarily as political responses but as public statements of repentance, attempts to avert the judgement of a grief-stricken God.

Alternatives to Individualism and Consumerism

To the children of the revival, the first commandment, “to have no other gods before me,” and the tenth commandment “to not covet” became abrogated in a culture of advertising, with affluence as the purpose of life. Logic again would lead us to expect the grief of the Holy Spirit. This grief was outworked by many new evangelical children of the revival seeking to opt out of society. Numbers sought to build alternative communities, live lives of simplicity and struggled with creating alternative economic structures.

In the 1970’s, as charismatic renewal swept the country, many families formed communities to demonstrate alternative models of ownership and use of possessions. Some of these later became churches. Perhaps this reflected Kiwi culture; New Zealand has, according to Sargisson and Sargent (2004: cover), more intentional communities per capita than any country. For many, such as the Paengaroa community, with which Milton Smith became associated and out of which Comvita Healthfoods developed as a multinational, it was an extension of their conversion from a hippy lifestyle.
 But by the 1990’s, most Christian communities had collapsed, particularly those built around possession of land.

On the other hand, not many sought alternative economic approaches – there was little integrated economic theology to draw from, as Catholic and WCC theologies had been rejected – we were just producing the early papers on simplicity, redistribution, cooperative economics (Grigg, 1981; 1984/2004:87-95; 1985; 1985/2004; McInnes, 1980 and communi-cations from Tear Fund).

Yet looking toward the 1990’s, despite the imported American Pentecostal prosperity gospel taught in the larger descendent churches of the AOG,
 which affirmed success measured in financial terms, these early simplicity themes have resurfaced (Benge, 2003; Hathaway, 1990; Hofmans-Sheard, 2003). Thus internal unity on the use of wealth within Evangelicalism is not assured, though the prosperity gospel has become a dominant theme.
 After thirty years and initial motivation to experiment with economic alternatives, the commandment to not covet has ceased to be a major source of rage. The dulling of holy anger by consumerism was predicted by Jesus 2000 years ago in Matt 6:24.

The Sensual Environment

Evangelicals are also a significant presence in family counselling sectors of society, an indicator of the importance placed on family. “Traditional family values,” generally defines the family as a two parent intergenerational family that remains fundamental to civil society.

To many Evangelicals, the loss of marriage as the foundational institution in society appears more like a rout than a gradual decline. 20% of the population are formally in extramarital relationships, or divorced or separated (Statistics New Zealand, 2002:148-9). 41% of births are outside of marriage (Doyle, 2001).
 But yearly, the figures increase. Figures released by Statistics New Zealand in November 2004, show that of women in their early 20s the proportion cohabiting rose from 19 percent in 1981 to 71 percent by 2001. In the same period the number of married women in this age group fell from 58,000 to 10,000.

A courageous journalist, Ian Wishart, described an avowed agenda of Helen Clark, as Labour prime minister, to advance the goals of the gay and lesbian community (2003: 32-41).
 Evangelicals and Pentecostals take as normative the apostle Paul’s identification of homosexual activity as the last step in his description of the moral breakdown in Romans 1:18-32. Decriminalisation of homosexual activity and the active promulgation of homosexual lifestyles felt to my evangelical friends like national rape. Mick Duncan describes the Destiny March in response to the 2005 steps in this progression as a “public display of outrage” (2005:13,14).

Alternative Media, Alternative Education

The anger has produced alternative evangelical radio stations and ShineTV as a channel within SkyTV. The increasing intrusion of television into the living room and computer into the bedroom raised the spectre of a generation of children not raised by parents with Christian values but by values beamed by a largely uncensored media into homes. Christians of all hues, who were serious in their commitment to purity, understood that the extension of the commandment against adultery by Jesus, to not even look lustfully on a woman, had become an impossibility in most homes, including Christian ones.

The affirmation of premarital sex in public school sex education and refusal to modify this stance to include abstinence, led to the search for alternative Christian schools — even at great financial cost to evangelical parents.
 Middleton Grange School, the first of a new breed of Christian schools was started by a group of concerned Evangelicals and people with a Reformed tradition in Christchurch in 1964. In 1976, Rob Wheeler, a leader of the New Life stream of Pentecostal churches had observed Accelerated Christian Education schools in USA and saw the opportunity to re-establish Christian schooling in NZ and protect their children from rampant humanism in state schools. In the late 1970’s about 20 schools using ACE were set up by local churches around NZ. There are nearly 90 schools in NZ with an Evangelical or Pentecostal distinctive, with over 12,000 students. Added to this, about 4000 children are being home schooled for Christian reasons (New Zealand Association of Christian Schools, 2005a).

The 1990s also saw the establishment of Christian teacher education establishments. Two began in 1993, namely MASTERS Institute which is now based in Mt Roskill in Auckland and Bethlehem Institute in Tauranga.

Thus, Evangelical/Pentecostal reactions have created attempts to both engage society in anger and to withdraw into new alternative structures. Perceptions of the violated ten commandments — loss of respect for parents, murder of children, free adultery, a culture of covetousness — underlie an evangelical perception of disintegrating core moral values. If the revival was a genuine work of the Spirit, I would have expected the grief of the Spirit to manifest itself in increased public judgement and angry rage by Evangelicals.

Opiate to the Rage

Looking at other social developments, new cultural integrations were developing that (in Marxist terminology), acted as an opiate to the anger, blunting the drive towards activism and encouraging many Pentecostal churches, particularly those with strong numbers of business people, to affirm the status quo. Sustained economic growth in the 1990’s and increased consumerism; greater freedom for women who desired to be in the workforce; increased opportunity for entrepreneurial development; expansion of international trade; the development of multiculturalism; greater ecological awareness; the opening of the tertiary education system to greater experimentation; the Waitangi Tribunal and reconciliation processes between Pakeha and Maori – these could all be seen as good and godly progressions towards a more just society.

Even if Evangelicals sometimes lacked the theological frameworks to understand God and productive economics, expansion of creativity, or redressing of injustices, they were buoyed by these apparent advances in society to remain in society and its economic structures.

Reaction + Vacuum + Cultural Dependency = Confrontation

These tensions generated reactions at some turning points, fermenting the rise of the New Christian Right. There was a determination to move from symbolic public repentance and enter the realm of public policy, once it became apparent that elected public officials would not respond on moral issues to the voices of those who cared about Christian morality.
 But there was no heritage to draw from concerning social transformation and little social analysis. Rejection of the National Council of Churches for its perceived denial of the full authority of the Scriptures meant traditional theological views on involvement in public affairs were unacceptable.

The barriers caused by disestablishment of traditional Christian religion were not well analysed. One was privatisation of religion (confining it to the private realm).

The privatisation of religion is now being experienced with full vigour. A cultural Christian establishment had shielded Christians from the full effects of privatisation. In this sense the thorough privatisation of religion was never achieved for the de jure disestablishment was offset by a continued de facto establishment of a cultural Christianity. This cultural hegemony has now gone, leaving many Conservative Christians feeling bewildered and vulnerable. Their religion really is privatized now, in law and in fact (Ahdar, 2000:112).

It took some years for a number of evangelical leaders to conclude that Christian agendas in the public domain were best phrased in secular language to attain public validity – this is a language of rationality, not of subjectivism, emotion or anything that could be labelled religious, superstitious or sectarian. This became a significant principle behind development of the United Futures party,
 along with an understanding that politics involves the art of compromise. However failure in their coalition arrangements to confront Labour lesbian/gay agendas effectively, largely lost them the confidence of the Evangelicals.

Ahdar, when discussing the prevailing “Wellington Worldview”, the philosophy underlying the New Zealand legal system, “the taken for granted way of perceiving reality”, speaks of several characteristics: [1] neutrality concerning the conception of the good society, [2] privatisation of religion, [3] rationality (vs. religion which involves subjectivism, emotion and superstition) and [4] a doctrine of progress (some improvement in moral and political understanding and behaviour) (2000:75-85). Using a confrontational approach did not produce a breakthrough in any of these four characteristics. It was a difficult task and Evangelicals came up like boxers, battered and reeling, unable to grasp what had happened to them. Wrong cultural analysis and inadequate strategy as to the level at which change should be attempted lead to frustration.

Progressions from Rage to Engagement
Based on my involvement with city leaders around the world, in most cities business networks are the first to develop significant processes. If we consider engagement by the business community in Auckland, the prophetic figure of Wyn Fountain looms large.

Wyn Fountain and the Business Roundtable

Wyn, an 80-year-old businessman, was a leader in the renewal movement. Over the years, he has published, in pragmatic Kiwi businessman style, booklets and articles on areas of theology for business (Step 1 in Fig. 5).

He co-ordinated business forums with Christians, creating a vision for transforming business (Step 2). Out of this a network of committed businessmen has developed (3, 4). Collective strategy and goals have been difficult to develop (5). Wyn set up forums (6) to stimulate debate on issues of ethics and morality in the conduct of business and civil society in general. World-known speakers such as Michael Novak and Paul Johnson were made available to these forums by the Business Roundtable These were not set up as specifically Christian functions, but both speakers came from Catholic roots. They emphasised that successful capitalism must be controlled by the exercise of conscience, informed by a point of reference outside the humanist emphasis. These forums ceased when the Business for Social Responsibility was formed in Auckland, as an organisation seeking to apply these principles into practice. More recently, Wyn established small Omega groups of business people (7).

The increasing Christian presence in sports and sports media is largely due to the expansion of Pacific Islanders in this sector, who tend to come from Christian and increasingly evangelical backgrounds, as second generation migrants move to English speaking and often Pentecostal churches.

In contrast to these sectors, the health sector has a large number of committed Evangelicals (several have estimated that 25-30% of the medical schools are committed Christians). Many are in influential roles. For example, Christian involvement has been significantly effective in the rehabilitation processes of Mason Clinic for psychologically disturbed prisoners. Key leaders training medical students are Evangelicals. However there is no overall process for developing specific Christian strategies for this sector. The evangelical Christian Medical Fellowship has been nationally networked and met quarterly for over 15 years to listen to speakers. The TSCF model has meant leadership is not apostolically defined but based around the idea of fellowship. It has resulted in a few public forums but appears to lack strategic objectives for changing the medical environment.

This is complemented by the development among Pentecostals of a postmodern music culture, spearheaded by the large inner city churches. This has resulted in curiosity among the media as to why a number of top performers are Evangelical Christians: Brooke Fraser, Stereogram, Daniel and Natasha Bedingfield, Dave Dobbins of the Ladds…

Postmodern Music Culture: Parachute Festival Extreme

Parachute Festival claims to be the third biggest Christian music festival in the world. Over 18,000 young people attended the 12th yearly festival at Matamata in Feb, 2000, 25,000 were expected in 2005. The festival affirms all forms of youth music from 40 different bands on five separate stages in an attempt to inspire young people to follow Jesus.
Delirious are loud and ragey enough to cut it with the youth culture of today and yet lead singer Martin Smith, is a man who’s so passionate about worship that he easily combines the two. Add in the waterslides, weird haircuts, a massive tent town, comprehensive seminar programme on youth issues and a village full of food and the momentum keeps building year by year (Francis, 2000).

From Engagement to Structural Impact to Revitalization

But engagement is only a starting point.  What is needed to reach a critical masss where the secular controls on the culuture begin to crack and the culture itself begins to turn towards Christ instead of its present lightspeed running away form Christ.  When does revitalization begin to take off?
Reading these structural transformational visions born in seasons of charismatic renewal, is like watching a child taking its first steps, or a teenager oscillating between identity and confusion. It is both glorious in the evident actions of faith, in the panorama of boldness and sad in the inadequacy of underlying theological frameworks, structural wisdom and effectiveness.

It confirms (1) that renewal releases energy for social change. It also confirms (2) that underlying theological development and (3) expansion of structural networks is needed. This leaves me recognising (4) that these are neither available nor developing rapidly enough for renewal to become Transforming Revival. Thus cultural revitalisation will not be generated, unless… apostolic and prophetic leadership takes these embryonic building blocks and fosters them into an effective synergistic movement for change.
And we face the mystery of a whole culture beginning to turn to Christ.  When and how does the response begin.  At this date there is no evidence of a cultural response.  Revitalisation remains a hope, a dream.  Perhaps the nation has to fall in greater desperation yet.   Yet we hope against hope.  And we work with all the energy with which God inspires us. 
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ENDNOTES


� This study presumes the existence of such public space in Auckland, hence “transformation” focuses not on the development of such a space, but how to utilize it. Neuhaus has analysed this in The Naked Public Square for America (1984). Mouw, has sought to do so for Evangelicals (1973; 1976).


� “Just as modern epistemology was dominated by an image, that of a building needing to be supported, so postmodern epistemology is dominated by a picture: W.V.O. Quines’s image of knowledge as a web or net” (Murphy, 1997:27). 


� Berger,  Berger and Kellner’s, The Homeless Mind (1973) demonstrates the development of linear rationalism as a primary cultural mode of thought within modernism. This contrasts with holistic categories of lowland Filipino thought, (Lynch, c1979), representative of many peasant cultures. See an expansion of these ideas in the psychology of slum-dwellers in Cry of the Urban Poor (Grigg, 1992/2004:ch. 15,16).


� Including the Catholic church, but I am not qualified to comment on this.


� A congregation is defined as a separate worshipping entity with recognised leadership. Some churches like Hillsborough Baptist have several congregations: Indian, youth, traditional, contemporary, each with their own pastors and worship.


� Figures are included here simply to show that a thesis predicated on the expansion and size of the Evangelical and Pentecostal movements is valid. Calculations are based on the available studies (Signpost Communications, 1992; Webster & Perry, 1989, 1992; Withy, 1993), but indicate the need for further accurate sociological research beyond the scope of this paper. My figures may be compared among others with Lineham, 14.0% weekly, included Catholic at 6.14% of population, 43% of nominal Catholics (1982); (Correspondence from Peter Lineham, May, 2000). Alan Withy’s (1993:123) summary, based on the 1991 census and church survey figures in 1993 showed an 11% weekly attendance (equivalent to 14.5% figure of those who seek to attend regularly. 


� The derivation of these figures, is based on both on some accurate data, and estimates of estimates. Even after perhaps 40 iterations over 6 years, it is better than previous information published.  Some analysis is available on the web (Grigg, 2005b).  


� Davidson (1991) gives a historian’s view of early progressions; Battley (1986), gives an insider’s view. Knowles (2000:143-151) reflects historically as a Pentecostal on the contribution of Pentecostalism to the charismatic movement. These only cover the first two decades of the revival.


�The Brethren (one of the major evangelistic movements of the early part of the century and major source of leaders for interdenominational evangelistic movements), consistently rejected phenomenology related to gifts of the Spirit, forcing many out of their fellowships in order to sustain this stance. These exiles carried with them the genius of this grassroots movement at establishing new fellowships, which later attached to Pentecostal (particularly New Life) or Baptist denominations.  


�From discussion with evangelical Presbyterian leaders.


� Kevin Ward (2001: 2), documents two growing churches with 33% and 38% transfer from mainline churches. It would be unwise to generalize from his figures, beyond saying that in general the transfer is significant. Knowles discusses some of the factors and particularly a sectarian, “come out” of the “old wineskins” mentality of the New Life churches, towards mainline charismatics (2000:104-5).


�Wyn Fountain, a leader in the development of Life in the Spirit Seminar,s in personal conversation, indicated this as one turning point away from growth of the movement. On the other hand, Peter Robertson, with a roving prophetic ministry, has indicated in conversation, an extended season of growth through to 1996 derived from the intrusion of elements of the Toronto blessing (an outbreak of revival in Toronto descended from the Vineyard movement) into the New Zealand scene.


� The Apostolics, particularly, were able to set up numerous work schemes with government funding, thus enhancing their entrance to poorer sectors of society.


� Knowles identifies these same issues (2004: 57).


� 9 a.m. interview with Bob McCoskrie, Tuesday 17th, May 2005.


� It is inappropriate to document discipline of pastors falling into immorality in these movements, some of which (e.g. New Life) have put significant pastoral accountability structures in place.  There is no evidence that this arena of sin is greater or less than of other denominations.


� The complexity of the processes implies diversity. Snyder appears to indicate that there is not necessarily a progression but that revival may impact different arenas at different times (1996b: 293).


� Snyder includes it as one of his five dimensions of renewal (1989/1997: 288-289), but it appears to me that the principle of theological change occurs at each level.


� Summary of a presentation by the mayor’s wife, Jan, 2005 at a Vision for Auckland breakfast.


� Synergy is defined here as ‘the combined effect of organisms co-operating together, that exceeds the sum of the individual efforts’.


� Transformations videos from George Otis Jr. (1999), have taken themes we developed in the AD2000 cities network in 1991 (Grigg, 1997d: 78-83) that were subsequently utilised by the US city leaders’ network linking revival to transformation. Otis’ derives his understanding of transformation from Ray Bakke. But he appears to confirm Pentecostal beliefs that simply by prayer, cities can be changed, ignoring the hard work of intense academic study and community organising needed to confront philosophies and the society-building that is required along with God’s interventions and answers. This may be unintentional.


� These forty principles could have been added to sociologists of religion, Stark and Finkes 99 propositions, (2000: 277-286) as there is a large gap in their theory related to revival.  However, it is difficult to mesh the diverse disciplines, as the sociological definition of revival begins from quite different presuppostions.  Despite their impassioned plea for a faith-based approach to sociology of religion (pp 11-21), I could not overcome the issue of having premised this study on the personhood of the Holy Spirit, a theological premise, and of revival emanating from this person, not simply from sociological forces..


� 1. Local congregations, 2. denominations, 3. training centres, 4. service organisations, 5. missions societies, 6. renewal movements, 7. global inter-church networks (Glasser, 1993). This historical reality is in direct conflict with the commonly held Pentecostal view that if the church was fully functional, parachurch organisations would disappear, for all must be under the authority of the apostles and pastors in local churches (Holding, 2005). 


� Classical sociology from Troelsch on has used only a church-sect dichotmomy. It appears to me that the area of church-mission structural differentiation is required with an additional analysis of mission structures. This would add dramatically to Stark’s 99 propositions on the sociology of religion (2000:277-286), 


� Tillapagh (1985) some 25 years ago, was widely accepted when he broached the same thesis within mainline church growth theory. His model was the expansion of the local church into secular ministries. He built from a limited theology of spiritual giftings not the function of the apostolic/ prophetic gifts.


�The study evolved into a focus on ‘engagement’ as indicator. As of 1998, that was as far as much of evangelicalism had progressed. Secondary studies are needed to examine ‘impact’. By 2005, that was becoming a viable option, but beyond the scope of this study.


�Tippett (1987) and Koch (1972/1994) among others, have taxonomies for demonisation, both anthropological and theological. Here it is used loosely for any intrusion of demonic activity into a social structure.


� Its council involves significant leaders from all the major denominations, and there are current discussions (2005) with representatives of the former CCANZ (Council of Churches of Aoteoroa – New Zealand), as to its potential role as a national voice.


�Theologies for creation of public space (freedom of the individual, separation of church and state), were at the core of reformation and post-reformation emergence of Evangelical movements. See de Castro (2000) and Maggay (1994). 


� The social science literature on social dislocation, cognitive dissonance, status discontent theories as possible causes of the emergence of the “New Christian Right” in the UK are discussed in Hunt (2002).


� Gerlach’s rejection of frustration in the formation of these movements is correct. The frustration in this case causes their conversion from sectarian non-involvement to proactive social activism. 


�This view perhaps reflects his selection of interviewees among Calvinist-fundamentalist leaders in the Christian Heritage Political Party.


� Brian Hathaway captures the core of the teaching that a number of leaders shared (1990:127-155). 


� As an example of such communal dynamics, see extensive discussion of its rise and implosion in Milton Smith’s biography (Steel, 2003).


� Sargisson states that more New Zealand and more religious communities survive than in other countries (Sargisson & Sargent, 2004: xv). This was not the case with these early charismatic communities.


� See David Martin’s rhetoric on the same conflict of economic values among Pentecostals in Latin America (Martin, 2002: 88).


� In discussions with Evangelical leaders in business in Auckland, I realised the extent of this. Since there is little economic teaching in these churches and less on redistribution, my observations are that their agendas have come to be set by the Business Round Table. The prosperity gospel is compatible with these views.


� At least on this issue, Maxim Institute represent the Evangelical voice (New Zealand Association of Christian Schools, 2005b).


�Doyle (2001) analyses this trend across the industrialised nations, where New Zealand stands as one of the higher ranked nations. 


� The steps in an agenda outlined in documents in feminist meetings in the 1970’s have been followed in detail (Paterson, 2005).


� Knowles describes the initial impetus for these with the introduction of the ACE system from the States among the indigenous (New Life) churches (2000).


� Ruth Smithies with Catholic Peace and Justice Commission and Peter Lineham expressed the same perception (Lineham, 2004:149)..


� Personal discussions with Bernie Ogilvie, United Futures MP.
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