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Abstract

This thesis is an investigation of three exemplary “faith ministries’ that are or have been
recently active in the South-East of England. These ministries have embraced principles
from the American Health Wealth and Prosperity Movement (HWPM).

The author seeks to demonstrate that key concepts and approaches in the self-
presentation or rhetoric of these church leaders have their foundations in popular
American culture that has developed since the early19™ century, and that distinctive
characteristics of these ministries are particular examples of the globalisation of
American culture and, particularly, its distinctive pragmatism.

The three ministries considered are Michael Reid, Colin Urquhart and Jerry Savelle (an
American with an international ministry and offices in the UK).

An interpretative methodology employing two cultural frameworks to deconstruct the
movement’s rhetoric is applied to the writings, webcasts and other teaching materials
marketed by these ministries. The first of these frameworks is a historical, interpretative
theory acknowledging the distinctive influence of Pragmatism, Scottish Common Sense
Realism, the Protestant Work Ethic and neo-Gnosticism that are an explanation of the
roots and the continuing development of this way of thinking in American culture (and
the globalisation of its religion). The second framework is a more religious
interpretation that explains the nature of the movement’s ethos, worldview and
interpretive assumptions. It acknowledges the influence of Positive Thinking,
Subjective Idealism, Transcendentalism and New Thought.

An analysis of the performative rhetoric and teachings of the three persons considered
(and their mentors) examines the use of mechanistic language and concepts such as
principles, steps and keys to describe how their teachings can work for people’s benefit.

The thesis asks: What social and theological construction of reality, and what factors or
reasons, make these ministries appealing to people, and what is the true nature of what
these ministries offer?

After a literature review and initial methodology, the rhetorical analysis proceeds by
considering the nature of the ministries using insights from narrative theory,
psychology, congregational studies, Maussian analysis, organisational theory, and
theories of enchantment, charisma, class and cognitive dissonance. This thesis observes
that while pragmatic religious solutions attract adherents disenchanted by advanced
secularization in modern Britain, this often results in bewilderment when the promises
of the rhetors fail.

The thesis is original in its finding that many of the miracles claimed by such
charismatic ministries are the result of suggestion similar to the miracles of the mind
cure movement of the nineteenth century and any seemingly miraculous financial
provision to leaders is the result of members of their discourse community giving in the
hope that they may receive in return, these miracles are therefore often socially
constructed.



The author, as the former vicar of an evangelical/charismatic Anglican Church, is an
observant participant in that his church had attracted refugees from these ministries but
had also lost people looking for easy pragmatic solutions to their life questions. The
application of rhetoric is illustrated with material from the ministries’ books, DVDs and
internet sites supplemented by insights from ethnographic interviews with refugees
from the ministries concerned.
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Introduction to the Thesis

This thesis is about persuasion. 1 am concerned with the use of rhetorical devices, both
verbal and performative, to convince religious adherents in contemporary charismatic
churches of the leader’s ability to reify the power of God in the form of miracles and
divine provision.

It is also about the globalisation of culture. Globalisation is a worldwide phenomenon;
distinctive cultures around the globe are increasingly interacting with the vast increase
of communication in recent decades. However, the most significant manifestation of
this has been Americanisation, the globalisation of American cultural ideas around the
world. This has been greatly aided by the vast influence of the internet, Microsoft,
Apple and satellite and cable television. American influence on worldwide Christianity
is an example of this and has affected cultures significantly more resistant than English
culture.r However, this thesis specifically notes the importing of American cultural
ideas into the UK.

Most significantly, this thesis is about North American pragmatism. Many people think
of pragmatism as being a British attitude, and indeed pragmatism and the closely allied
commonsense philosophy have European origins.? However, pragmatism is, as | will
argue throughout this thesis, a distinctively American philosophy and, although
pragmatists have always been identifiable in British culture, British theology has been,
on the whole, more influenced by the European scepticism and liberalism of Kant and

Schleiermacher.® However, over the last century and particularly since the 1960s,

1 See the study of the Swedish charismatic church ‘Livets Ord’ in Simon Coleman, The Globalisation of
Charismatic Christianity: Spreading the Gospel of Prosperity (Cambridge: Cambridge University Press,
2000).

2 See Gail Hamner, American Pragmatism (New York: Oxford University Press, 2003).

3 See Nancy Murphy, Beyond Liberalism and Fundamentalism (Harrisburg, Pennsylvania: Trinity Press
International, 1996), p.5.



American pragmatism has had an increasing influence on English evangelicals,

especially over those naturally disposed to this way of thinking.*

Contemporary English evangelical revivalist Christians are looking for a religion that
works with results that confirm their faith. The embracing of a pragmatic approach to
religion by leaders and adherents alike is the interconnecting thread that runs throughout
this thesis. American culture is being beamed into our living rooms and uncritically
absorbed by those watching television and surfing the net, but my primary interest is the
way Christian praxis is being moulded by those who are persuaded by, and enthusiastic
about, ideas they have picked up from their contacts with American Christians.

Only a few years ago, at a meeting of Anglican revivalist leaders, | noted with interest
that one vicar was happy to admit that his preaching and praxis were influenced
significantly by his uncritical viewing of God TV and other American revival channels
available on Sky.

This is reminiscent of an earlier study, Stephen Pattison’s book The Faith of the
Managers,” that first awakened my interest in the importing of American cultural ideas.
This book, together with his earlier essay ‘Mystical management’ (1991),° are a
fascinating attempt to make a theological analysis of modern management. ‘Mystical
Management’ sets out Pattison’s view that ‘the new managers are deeply involved in
religious activity.... indeed a religious activity which has close analogies with
charismatic evangelical Christianity’,” of which, to a large extent, they are unaware. To

him, this is most obvious in the religious language used by managers, e.g. ‘vision’,

4 See Rob Warner, Reinventing English Evangelicalism 1966-2001 (Bletchley, Milton Keynes:
Paternoster, 2007).

5 Stephen Pattison, The Faith of the Managers (London: Cassell, 1997).

6 Stephen Pattison, ‘Mystical Management: A Religious Critique of General Management in the Public
Sector’, MC (now entitled Modern Believing), XXXIII, 3 (1991), pp. 17-27.

" lbid., p. 17.



‘mission statements’, ‘doom scenarios’, and so on.8 He is concerned that managers
ought to become aware of the religious nature of management language and ideas and
apply to their ‘faith’ some of the critical spirit that theologians have applied to religious
belief.®

Pattison significantly develops this thesis in his book The Faith of the Managers, in
which he fleshes out his arguments and, towards the end of the book, applies his
thinking to the introduction of managerial theories and practices into the life of the
church.

In the coda at the end of the book entitled An Essay on Management to its Religious
Admirers,*° Pattison refers to a Church of England report,'! which is critical of the “pick
and mix’ approach of postmodern faith that replaces traditional Christianity with beliefs

and practices from all sorts of religious systems. He then comments,

It may seem ironic, therefore, that the churches themselves are apparently
unconcerned about importing ideas and practices from management, which can
itself be seen as a kind of religion.2
The application of management to the church might well concern those who are alerted
to what Pattison says appears to be the origin of many of its concepts in fundamentalist
North American sectarianism.® In a similar way and importantly for this thesis is the
importation of ideas and practices into the English Church, through contemporary

evangelical revivalism. These ideas and practices, | argue, originate in the 19" century

American mind-science cults'* and indeed the distinctive cultural environment in which

8 Stephen Pattison, ‘Mystical Management’, p. 23.

9 1bid., pp. 18, 25.

10 pattison, The Faith of the Managers, pp. 157-166.

11 The Church of England Board of Mission, The Search for Faith and the Witness of the Church
(London: Church House, 1996).

12 pattison, The Faith of the Managers, p. 159.

13 1hid., p35.

14 In using the term mind-science cults | mean particularly ‘New Thought’ originating in the teaching of.
Phineas.P. Quimby, Warren Felt Evans and others and also Mary Baker Eddy’s “Christian Science’. The
use of the term “cult’ to refer to these movements has been defended by a number of scholars working in
this area, e.g. D.R. McConnell, A Different Gospel (Peabody, Mass: Hendrickson, 1995), pp. 15-20.
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they developed. For the sake of clarity, | understand he term cult in this context in a
similar way to Braden who writes:
By the term “cult” I mean nothing derogatory to any group so classified. A cult, as
I define it, is any religious group which differs significantly in some one or more
respects as to belief or practice, from those religious groups which are regarded as
normative expressions of religion in our total culture.’®
Interestingly, the material that is increasingly influencing some leaders in the church in
England today is saturated with late capitalist positive American thinking. For example,
Peter Brierley’s book God’s Questions,*® makes uncritical reference throughout to

American self-help and management books and articles.

Stimulus for this Study

For fifteen years, | was Vicar of St Philip & St James, Chatham, in the Diocese of
Rochester in the Church of England.'” Pip & Jim’s, as the church has been
affectionately known for many years, has been consciously evangelical since the 1960s;
and during the twenty three year incumbency of my predecessor, Ken Gardiner, it
became one of the leading renewal/revivalist churches in the diocese.'® For at least the
first ten years of my ministry at St Philip & St James, | sought to maintain and develop

this revivalist emphasis.*® However, during the 1990s and into the next decade, the

15 Charles Braden, These Also Believe (New York: Macmillan, 1960), pxii.

16 peter Brierley, God’s Questions: Vision Strategy and Growth (Tonbridge: ADBC Publishers, 2010).

17 From May 1994 to November 2009.

18 My predecessor, Canon Ken Gardiner, led the church into the charismatic movement from the
beginning of his ministry at St Philip & St James, Chatham, starting in 1970. Ken’s experience of
‘charismatic renewal’ as it is known began during his first curacy at Holy Trinity Sydenham (1963-67).
Ken’s active leadership in the diocesan renewal group and, to an extent, his role as a diocesan advisor on
the paranormal made him well known among charismatic evangelical Christians of all denominations,
both in the Chatham area and further afield. Ken managed to lead the church in renewal while keeping the
church firmly in the Anglican fold. His faithful service in these roles and as the Rural Dean of Rochester
was formally recognised by the Bishop of Rochester when he was made an honorary Canon of the
Cathedral in 1988.

19 My own background had been in charismatic renewal both in my curacy at St Peter & St Paul,
Tonbridge, and before ordination training at St Mary’s Rushden, Northamptonshire. During my time at St
Philip & St James, Chatham, | visited the Toronto Airport Christian Fellowship (January 1996) and

10



longstanding evangelical and renewal ethos of the church attracted a significant number
of ‘refugees’ from other local revivalist churches, where there had been disenchantment
and even allegations of abuse. | myself became more and more critical of the rhetoric
and practices that were widespread in the movement.?° | felt uneasy about allegations of
psychological, financial and even physical abuse towards the refugees from their former
leaders.

English revivalist evangelicalism in the early years of the twenty-first century has many
disillusioned adherents. This study was stimulated by my pastoral relationship with
some of the local ‘refugees’ | encountered. Many of these individuals were attracted by
the way their former churches presented themselves, and some were initially very happy
and excited by the vision of church presented. However, in time, for most there has been
a realisation that the rhetoric of their former church leaders and churches did not
produce what it had promised.

In churches from what is known as the Health, Wealth and Prosperity Movement
(HWPM)?, it is common for people to be taught that, if they have enough faith and
follow simple steps, or consistently apply specific principles to their lives, they will
never be sick or poor but will be healed of all their diseases and will never be in
financial want. Of course, many find that certainly, as far as they can see, this does not
work. Although they have devoutly and obediently followed their churches’ teaching,

they have still remained sick or poor.

regularly attended New Wine, and for two years attended New Frontiers International’s Stoneleigh Bible
Week.

20 | became increasingly critical of fresh ‘moves of God’ and words from the Lord to keep charismatic
Christians “happy’. After the Toronto blessing, people were encouraged to go to the Pensacola Revival.
Medway churches had a visit from Ed Silvoso, a charismatic Argentinean evangelist, and recently people
were even attracted by the strange and distinctly neo-Gnostic miracle ministry of Todd Bentley and the
Lakeland Revival. I later became aware that this sort of activity might well be stimulated by fear of the
rise of secularization. See Rob Warner, Reinventing English Evangelicalism (Milton Keynes: Paternoster,
2007).

2L | will use this acronym throughout the thesis.
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As well as welcoming people as refugees from these churches, we also had members
leave St Philip & St James to join Colin Urquhart’s Kingdom Faith. It became clear, in
conversation with one of these people, that she was seeking a form of charismatic
religion that ‘works’ and brings definitive answers to her life questions. She left looking
for deeper understanding and knowledge of the principles that, if applied to her life,

would bring her a more immediate experience of God’s presence and power.

Case Studies

In this thesis, I intend to consider three representative examples of ‘faith ministries’ that
were active in the South East of England during my time at St Philip and St James, and
which had a significant impact upon members of our church.

They are:

Michael Reid. Until 2008, Reid was the leader of Peniel Church, an independent
Pentecostal church in Brentwood, Essex, which had a University College (linked to Oral
Roberts University), a school, and even a financial advice company offering financial
products to its members.?2

My awareness of this church grew out of my pastoral relationship with a man who has
been a member at St Philip & St James for many years. In 1989, his wife started to go
to midweek meetings at Peniel and then Sunday services, attracted by the life of the
church and the teaching of Michael Reid. In 1992, she went on holiday with the church.
The following year she went on a similar holiday with the church from which she did
not return. She and her husband have been separated ever since, and they have recently

divorced. Their three sons all moved to Brentwood with her and became involved in the

2 |n 2008, Reid resigned as Pastor of Peniel Church after allegations of an eight-year affair with the choir
leader.

2 This incident occurred during my predecessor’s incumbency and the information comes from
interviews with the couple’s son and Canon Ken Gardiner.

12



church. All of the sons eventually became disenchanted with the church, and one of
them returned (in 2002) to live with his father and attend St Philip & St James. It was at
his wedding in 2006 that I met a number of disenchanted past and present members of
the church. I have attended Peniel since Reid’s departure, but most of my information
comes from videos of Reid’s ministry,?* teaching found in his books and publications,

and interviews with key individuals.

Colin Urquhart. Urquhart is the leader of Kingdom Faith, a denomination or group of
churches situated across the UK. Kingdom Faith has its own Bible teaching training
college known as Roffey Place,?® and runs its annual Faith Camp, similar in style to
New Wine or Spring Harvest.

Most of my information comes from Urquhart’s numerous books and his biographies,
but also publications, tapes, videos?® and sermons from the church and Roffey Place.
Some of my information about the ministry comes from informal discussions with two
former members of St Philip & St James, who have attended the college and ended up
working for Kingdom Faith. I have also visited the college and the organisation’s main

church known as The National Revival Centre.

Jerry Savelle. Savelle is an American, closely associated with Kenneth Copeland.
Copeland might be considered to be the leading figure of the HWPM world-wide, and
Savelle preaches and communicates the ideas he has learned from him. Savelle has an

international ministry with UK offices in Monmouthshire, Wales, but has had a

2 Many of Reid’s miracles and key sermons are available on websites such as YouTube, published by a
church member who still supports his ministry, known on YouTube as ‘Babypears’. Found at internet,
http://www.youtube.com/user/BABYPEARS [accessed 3 January 2008].

% Roffey Place is the Kingdom Faith training college situated on the Old Crawley Road,

Horsham, West Sussex.

%V/ideos of Urquhart’s ministry are available from the internet. See
http://www.youtube.com/user/KingdomFaith [accessed 14.11.2007].

13



significant influence on churches in the South-East of England. The main focus of my
encounter with Savelle is his influence on the ministry of the pastor of an independent
Pentecostal church in Medway. Towards the end of the ministry of this particular pastor,
I encountered a number of refugees from the church, some of whom now attend St
Philip & St James. Others have moved to more mainstream denominational churches in
the Medway area. | also visited the Hillsongs church in London, when Savelle was
preaching there. My information about the Chatham church, its ministry and Savelle
come from interviews, taped sermons, videos,?” and publications by Savelle.

The main research questions of this thesis are:

What social and theological construction of reality, and what factors or reasons, make
these ministries appealing to people, and what is the true nature of what these ministries
offer?

My rhetorical analysis of the case studies raised further questions namely

Are there certain types of people who are attracted to the claims of Faith
teachers such as my case studies?

Can | discover reasons that people are persuaded by these teachers other than
they believe them to be biblically correct?

What gives teachers of this sort so much charisma?

Why are some people enchanted but then disenchanted by these ministries, and
what sort of ecclesial environment facilitates this?

What can we learn from the nature of the churches involved, and how are they
different to mainstream churches?

What accounts for the belief that giving money will result in receiving even
more in return?

Why do people continue to believe these ministries when clearly there are
people who remain unhealed and still poor?

Avre there socio-economic reasons that people are drawn to these churches?

27 Many videos and other material regarding Savelle’s ministry have been downloaded from the internet.
See http://www.jerrysavelle.org [accessed 8.1.2012] and the earlier http://www.jsmi.org [accessed
12.11.2007]. See also https://www.faithcenteredresources.com/authors/jerry-carolyn-savelle.asp
[accessed 8.1.2012].

14



Providing possible answers to the above questions should help the wider church
understand why there might be refugees from these ministries, and how and why these
ministries continue and grow. | give my answers in the summary of the thesis and final

conclusions on pages 315-325.

Structure of the Thesis

This thesis is in three parts: Part one includes a literature review of other material about
the Word of Faith or Health Wealth and Prosperity Movement in chapter 1, and then my
initial methodology early in chapter 2. This is followed, in the same chapter, by an
historical interpretive theory, which is a general background of American historical
cultural theory that examines the concept of American exceptionalism and the
distinctiveness of American evangelicalism compared to English evangelicalism. This
historical theory continues by examining the national religious heritage, originating
from the early Puritan settlers and their Calvinism, and associated ‘extreme biblicism’2®
and electionism. It suggests that this environment, compared to English scepticism, led
to a lack of challenge to revivalism and notes the arrival of Scottish commonsense
philosophy and the embracing of pragmatism by the early Puritan leaders. It notes,
following Weber, that Puritan ascetic culture was ideal for the rise of capitalist attitudes
to all life, including religion. Finally, it notes suggestions of neo-Gnostic tendencies
among North American Protestants. A religious interpretive theory follows in chapter 3
that examines the roots of Word of Faith in American culture. It plots the rise of

positive thinking, American Transcendentalism, New Thought and the mind-cure,

noting the influence of Subjective Idealism, Swedenborgianism, Unitarianism and

28 | understand this term to mean total dependence on a literalist approach to bible texts with no place for
theological reason or consideration of the context of biblical statements.

15



Mesmerism. It examines the theology of the likely founder of the mind-cure, Phineas P.
Quimby, and other key metaphysical?®® teachers leading to the possible link to E.W.

Kenyon and to Word of Faith theology.

Part two is a rhetorical analysis of my three case studies, and as such is a subordinate,
supportive, but vital piece of work that not only illustrates the nature of my case studies’

performative rhetoric but reveals the significant pragmatism at work in these ministries.

The rhetorical analysis of part two raises questions about the sort of people who are
drawn to these ministries and the charismatic leaders involved. What sort of churches
result from the teachings of these leaders? Why do people think that giving money
away, especially to leaders, will result in them receiving more back for themselves?
Why do people continue to be drawn to ministries of this sort when there are many who
are not healed and remain poor? Are there socio-economic reasons that people are

drawn to these churches?

Part three is an attempt to answer these questions. This demands further methodology
drawing insights from congregational studies, psychology, organizational theory and
Maussian analysis in chapter 7, and then, in chapter 8, looking at the nature of the
charisma of my case studies and the concepts of enchantment, disenchantment and
habitus. | also briefly consider the theory of cognitive dissonance, the nature of neo-
Gnosticism evident in these ministries, and the relationship between attraction to these
ministries and social class. | then summarise the thesis before making my final

conclusions.

2 See definition of ‘metaphysics’ on page 18.
16



Part One

Chapter 1: Literature Review

Before the assumptions and initial methodology of this researcher are set out, this
chapter will review material relevant to this thesis, which others have written, about the
Word of Faith or Health Wealth and Prosperity Movement. The material is divided into
three categories:

1) critical confessionally based approaches

2) apologetic confessionally based material

3) scholarly critiques

It should be noted that most, if not all, of the confessional critiques consider their
approaches to be scholarly. All of the confessional critiques are written by evangelical
authors, some writing from a Pentecostal/Charismatic perspective, others from a
cessationist perspective.®

The critiques labelled scholarly are mainly sociological/anthropological in nature.
Before | consider the critical and apologetic literature, it is necessary to introduce Essek
W. Kenyon, the person who many critics allege effectively syncretised ideas from New
Thought metaphysics with evangelical revivalism. Before I do, | need to explain the
use of the terms “metaphysics’ and ‘metaphysical’ used throughout this thesis. In this
context ‘metaphysics’ is not the strict definition of classical philosophy, which
understands metaphysics as the branch of philosophy that deals with the basic nature of
all that is. The term originates with Andronicus of Rhodes (1* Century B.C.), who
arranged the writings of Aristotle (382-322 B.C). Andronicus put the writings that
Aristotle called First Philosophy After the writings on Physics, hence meta-physics

(after physics) and is a term used in recent philosophy, for example in the writings of

%0 Cessationists take the view that spiritual gifts, e.g. the gift of tongues or the gift of healing, ended with
the apostles, and that alleged spiritual gifts today are counterfeit.
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A.J Ayer,®! to cover any aspect of the subject that is neither analytic or scientifically
verifiable.

What | understand by ‘metaphysics’ or “‘metaphysical’ in this thesis particularly in
discussing New Thought metaphysics and its antecedents is the same as that of Charles
Braden who understood metaphysics to be a religious orientation that is common to a
variety of religions and beliefs such as American New Thought, Theosophy, Christian
Idealism, Spiritualism and Christian Science. “This broad complex of religions”, he
wrote, “is sometimes described by the general term “metaphysical’ because its major
reliance is not on the physical, but on that which is beyond the physical.”®* | am also
indebted to J. Stillson Judah for his description of ‘metaphysics’ as a “practical type of
philosophy,” that is, “both scientific and religious”. He quotes an American
metaphysical source as saying, “it “stands for the deeper realities of the universe, the
things which stand above and beyond the outer phenomenal realm ... it especially
concerns itself with the practical application of that absolute Truth of Being in all the

affairs of our daily and hourly living..”””

1.1 E.W. Kenyon

Dan McConnell records that Kenyon was converted between the ages of 15 and 19 and
preached his first sermon in a Methodist church when he was 19. In 1886, he was
ordained a deacon in that church.3* What McConnell does not say, or appear to know at

that time, was that, despite an early enthusiastic evangelistic ministry, Kenyon became

31 See A.J. Ayer Language, Truth and Logic (London: Penguin 1971).
%2 Charles S. Braden, Spirits in Rebellion: The Rise and Development of New Thought (Dallas: Southern
Methodist University Press, 1963), p. 4.
3 J. Stillson Judah, The History and Philosophy of the Metaphysical Movements in America
(Philadelphia: The Westminster Press, 1967), pp.21,11.
% D.R. McConnell, 4 Different Gospel (Peabody, Mass: Hendrickson, 1995), p. 30.
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disillusioned and became an agnostic.® Joe Mclintyre records the testimony of

Kenyon’s first wife, who said that her husband was disillusioned by,

‘disgust arising from the many inconsistencies in the motives and lives of
Christian leaders,” and some failings in his own life, namely, ‘the pride of life,
desire for fame and money in his own nature.”3®

In 1892, Kenyon moved to Boston where he attended the Emerson College, or Emerson
School of Oratory, as it was known.®” Mclntyre records that from an early age Kenyon
wanted to be an actor and attended the college to get ready for the stage.>® According to
McConnell, both the school’s founder Charles Wesley Emerson and many of the
students and tutors had a strong affinity for New Thought.® Bearing in mind that
Kenyon was going through an agnostic stage, it seems likely to me that his state of mind
and his own natural failings would have left him open to influence by New Thought,
even if he subsequently rejected the movement’s major teachings. New Thought was
very popular in New England in the time that Kenyon was at Emerson College, and
McConnell argues that, while disagreeing with the theology of the movement, he
unwittingly took on board some of its key practical principles and syncretised them into
his gospel, resulting in a blend of evangelical revivalism and New Thought
metaphysics.*® So McConnell concludes that some of the principles that Kenyon taught
originated in the mind-science cults of the 19" century, specifically New Thought

metaphysics.

% J. Mcintyre, E.W. Kenyon: The True Story (Lake Mary, Florida: Charisma House, 1997), pp. 3-8.
% 1bid., p. 7.
87 D.R. McConnell, 4 Different Gospel (Peabody, Mass: Hendrickson, 1995), pp. 29, 34.
3 Mcintyre, E. W. Kenyon, p. 15.
39 McConnell, 4 Different Gospel, pp. 38-41. New Thought, otherwise known as New Thought
Metaphysics is a way of thinking that originated in early nineteenth-century America in particular through
the teaching of Phineas P. Quimby.
401bid., p. 48.
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1.2 Critical Confessional Material on the Faith Movement

1.2.1 Gordon Fee

Many of the earlier critics of the movement attempted hermeneutical critiques, arguing
that the teaching of the movement is theologically unorthodox. Perhaps one of the best
of these is Gordon Fee’s The Disease of the Health and Wealth Gospels.**

Fee does not refer to Kenyon at all in this book but does refer to those who were
influenced by his teaching, including Kenneth Hagin and Kenneth Copeland. Fee was a
widely respected biblical scholar, especially among charismatics and Pentecostals, and
is an ordained minister in the Assemblies of God; his approach is to point to the
hermeneutical misunderstandings of the movement. For example, Fee points to a key
biblical text used by Faith teachers, 3 John 2 (KJV): ‘Beloved, | wish above all things
that thou mayest prosper and be in health, even as thy soul prospereth.” Fee notes* that
Faith teacher, Kenneth Copeland, interprets this to mean, ‘John writes that we should

prosper and be in health.’*® Fee then comments on this text,

In the first place, the Greek word translated ‘prosper’ in the KJV means ‘to go
well with someone,” just as a friend in a letter two days ago said, ‘I pray that this
letter finds you all well’ (cf. 3 John 2 in the KJV, GNB, NEB, RSV, etc.). This
combination of wishing ‘things to go well’ and for the recipient’s ‘good health’
was the standard form of greeting in a personal letter in antiquity.**

Fee points to a large collection of similar personal letters from the same era.** He also

comments,

To extend John’s wish for Gaius to refer to financial and material prosperity for
all Christians of all times is fotally foreign to the text. John neither intended that,
nor could Gaius have so understood it. Thus it cannot be the ‘plain meaning’ of

4 Gordon Fee, The Disease of the Health and Wealth Gospels (MVancouver: Regents College Publishing,
1985).

4 |bid., p. 10.

43 See Kenneth Copeland, The Laws of Prosperity (Fort Worth, Texas: Kenneth Copeland
Publications,1974), p. 14.

“ Fee, The Disease of the Health and Wealth Gospels, p. 10.

4 See, for example, the collection of ancient personal letters in the Loeb series: A.S. Hunt and C.C. Edgar
(eds.), Select Papyri (New York: Putnam, 1932), pp. 269-395.
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the text. We might rightly learn from this text to pray for our brothers and sisters
that “all will go well with them’, but to argue from the text that God wills our
financial prosperity is to abuse the text, not use it.*°

1.2.2 John MacArthur

From a fundamentalist perspective, there are those who do not distinguish between the
Health, Wealth and Prosperity Movement (otherwise known as Word of Faith) and the
charismatic movement in general, and who critique the faith movement as yet another
charismatic error. An example of this is Charismatic Chaos by John MacArthur (1992).
MacArthur dismisses the entire charismatic movement in what his book calls “biblical
evaluation” and analysis of ‘the doctrinal differences between charismatics and non-
charismatics in the light of scripture.”*” However, in his critique of the Word of Faith
movement, MacArthur significantly points to the critique of D.R. McConnell who

describes himself as a charismatic.

1.2.3 Dan McConnell

Three key critiques of the Word of Faith movement’s theology are written by people
who are themselves charismatic evangelicals: McConnell, Simmons and Bowman.
However, as the argument of each of the three is slightly different, | will review their
contribution to the debate somewhat comparatively.

Perhaps the most well known analysis of the movement is A Different Gospel by D.R.
McConnell.*® Published in the U.K. as The Promise of Health and Wealth,*® the book is
a reworking of his Master’s thesis submitted to the Oral Roberts University in 1982:

“The Kenyon Connection: A Theological and Historical Analysis of the Cultic Origins

“ Fee, The Disease of the Health and Wealth Gospels, p. 10.

47 John F. MacArthur, Charismatic Chaos (Grand Rapids, Michigan: Zondervan, 1992), back cover and
pp. 18-19.

48 McConnell, 4 Different Gospel (originally published 1988)

4 Dan McConnell, The Promise of Health and Wealth: A Historical and Biblical Analysis of the Modern
Faith Movement (Sevenoaks: Hodder & Stoughton, 1990).
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of the Faith Movement.” McConnell describes himself as ‘a confirmed, unapologetic
advocate of and participant in the charismatic renewal.”>

Dan McConnell considers the idea of revelation knowledge distinct from sensory
knowledge to be key because, as he says, it is the epistemology of the Faith

movement.°?

This, he argues, is an epistemology that is both dualistic, in the sense that
it reduces reality to two opposite principles, and fideistic, in the sense that religious
truth can only be based on faith, not on sensory evidence. He concludes, ‘both the
dualistic and fideistic aspects of Revelation Knowledge come from the metaphysical
cults.”? British scholars Walker, Wright and Smail acknowledge their indebtedness to
D.R. McConnell and his book A Different Gospel®® for their understanding of Hagin
and his revelation knowledge.>*

McConnell’s thesis is that while Kenneth Hagin, leader of the movement for many
years, claimed that his teaching was based on direct revelation from God, he did, in fact,
extensively plagiarise the writings of an earlier preacher, E.W. Kenyon.>® McConnell
demonstrates this with examples of significant parallel passages from both writers to
argue that Hagin plagiarised Kenyon’s books. McConnell introduces this section of his
book by saying: ‘Hagin has, indeed, copied word-for-word without documentation from
Kenyon’s writings. The following excerpts of plagiarisms from no less than eight books
by E.W. Kenyon are presented as evidence of this charge. This is only a sampling of

156

such plagiarisms. Many more could be cited.”® McConnell argues that Kenyon’s

thinking on healing and prosperity has its origin in New Thought, otherwise known as

0 McConnell, The Promise of Health and Wealth, p. XX.

51 McConnell, 4 Different Gospel, p. 102.

52 |bid., pp. 102-103.

58 McConnell, 4 Different Gospel.

5 Tom Smail, Andrew Walker, Nigel Wright, The Love of Power or the Power of Love: A Careful
Assessment of the Problems Within the Charismatic and Word-of-Faith Movements (Minneapolis,
Minnesota: Bethany House Publishers, 1994), p. 79.

% McConnell, 4 Different Gospel, pp. 6-13.

% 1hid., p. 8.
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New Thought Metaphysics, a way of thinking that originated in early nineteenth-
century America in particular through the teaching of Phineas P. Quimby.>” Quimby
was interested in alternative medicine, mesmerism and healing, and believed that
people’s problems and sicknesses are caused by problems of the mind. McConnell
states that Mary Baker Eddy was healed through Quimby,*® and she adopted much of

59

his thinking in her writing of Science and Health,>” and in the formation of the Christian

Science Church.%°

Walker, Wright and Smail comment with regard to Kenyon’s dependency on New
Thought, *This might be unproblematic if such writings were secondary to Faith
teaching, but they would appear to provide their very raison d’etre.”®

McConnell’s book was first published in 1988, so the substance of his argument is
twenty-five years old and has not remained unchallenged.®? He points to a key approach
to receiving healing from God, in Kenyon’s writings, which he describes as the ‘Denial
of Sensory Reality.’®® (See my reflections on Denial of Sensory Reality at section
3.8.4.) According to McConnell, Kenyon’s idea of revelation, imported into the Faith

movement, has at its root the epistemological error of Gnosticism. (See my reflections

on neo-Gnosticism at section 2.3.3.5.)

57 Ibid., pp. 37-38. Many of those who adhere to New Thought acknowledge Quimby as the founding
father of the movement; see, for example, C. Alan Anderson and Deborah G. Whitehouse, New Thought:
A Practical American Spirituality (Fairfield, CA: 1% Books, 2002; this edition 2003).

%8 McConnell, 4 Different Gospel, p. 38. For more detail on the thinking and practice of Quimby, see
Dale H. Simmons, E.W. Kenyon and the Postbellum Pursuit of Peace, Power and Plenty (Lanham,
Maryland: Scarecrow Press, 1997), p. 209.

59 Mary Baker Eddy, Science and Health: With Key to the Scriptures (Boston: The Writings of Mary
Baker Eddy, 1994;originally published 1875).

8 McConnell, 4 Different Gospel, p. 42.

61 Smail, Walker & Wright, The Love of Power or the Power of Love, p. 76.

62 See the challenges of Robert M. Bowman and Joe Mcintyre noted on pages 25-28 of this thesis.

8 McConnell, 4 Different Gospel, p. 104.
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1.2.4 Dale H. Simmons

A scholarly approach to the life and theology of Kenyon (from more or less the same
time as Joe Mclntyre’s book, E.W. Kenyon: The True Story)®* is to be found in E.W.
Kenyon and the Postbellum Pursuit of Peace, Power and Plenty by Dale H. Simmons
1996.% This is a reworking of Simmons’s Ph.D thesis on Kenyon. ‘Postbellum’ means
‘after war’, and the title refers specifically to the desire of Americans, after their terrible
civil war, to seek power over wealth and health, both mental/spiritual and physical.
Both Simmons and Mclntyre fill in many of the gaps in McConnell’s knowledge of
Kenyon’s life and theology. At the time McConnell’s book was written, a biography of
Kenyon had never been attempted.®

According to Simmons, the main purpose of his book was to focus on Kenyon and the
historical development of Kenyon’s thought. However, he also had a secondary goal, a
comparison of New Thought and Evangelical sources.®’

In Simmons’s opinion,

although the two groups differed in their definitions of the nature of the
individual’s power source, the methods employed in tapping into this power and
the promised results of its proper exercise were strikingly similar ... on a practical
level, New Thought and the Higher Christian Life movement were birds of a
feather emerging from the same gilded cage. This is not to say that the two groups
were of the same species, but it is to recognize that they were certainly of the
same genus.5®

He also argues that,

a thorough investigation of Kenyon’s writings makes it clear that both the
teachings of the Higher Christian Life movement and New Thought played a
central role in the development of his own thought.®®

& Mclntyre, E.W. Kenyon: The True Story.
8 Simmons, E.W. Kenyon.

 McConnell, 4 Different Gospel, p. 29.

67 Simmons, E.W. Kenyon, p. Xiii.

8 Simmons, E.W. Kenyon, p. Xiii.

8 1bid., p. xi.
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1.2.5 Robert M. Bowman Jr.

Another important book that examines the Faith movement is The Word—Faith
Controversy by Robert M. Bowman Jr (2001).”° Bowman disagrees with McConnell,
and argues that Word-Faith theology does not have its roots in New Thought
Metaphysics, but in the Evangelical faith cure movement of the late 19" century.”
Bowman goes to great lengths in demonstrating that Kenyon’s thought is similar, if not
identical, particularly in teachings about healings, spiritual laws and positive confession
(or avoiding negative attitudes), to the teaching of evangelical leaders of the previous
generation, A.B. Simpson and John G. Lake, thus placing Kenyon in this more orthodox
stream of teachers.”?

Interestingly he admits that,

the possibility exists that the evangelical faith cure movement and early
Pentecostalism were also influenced in some respects by metaphysical thought ...
Many of the ideas and expressions one finds in all of these movements, Christian
and non-Christian, seem to have been ‘in the air’ in late nineteenth-century
American culture.”
At this point, one might ask, what difference does it make whether Kenyon was
influenced by New Thought, or the faith cure movement, if the faith cure movement
was itself influenced by metaphysical thought? If Bowman is right his view does not
change the origin of these ideas; their origin is the metaphysical cults.”
Bowman considers Kenyon to be the grandfather of the Word—Faith movement with its

gospel of health and wealth and principles of positive confession.” He further thinks of

Kenneth Hagin as one of the “fathers’ of the movement, who used Kenyon’s material

0 Robert M. Bowman, The Word-Faith Controversy: Understanding the Health and Wealth Gospel
(Eugene, Oregon: Wipf & Stock, 2001).

™ 1bid., p. 11.

2 |bid., pp. 72-76.

3 1bid., p.82.

7 See definition of ‘cult” p10 and ‘metaphysical” p18.

> 1bid., p. 36.
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and doctrines, and added his own developments to the teaching. Other ‘fathers’ who he
says have influenced the movement are William Branham and Oral Roberts.”® Bowman
argues that the Word-Faith movement is an extreme form of Pentecostalism, or as he
says, ‘Pentecostalism at its (near) worst.”’’ He considers the Word-Faith views on
healing and prosperity to be the least problematic aspects of their theology.

In the view of both Bowman and Simmons, McConnell and those who have utilised his
thesis (for example, Hank Hanegraff in his book Christianity in Crisis)’® have failed to
acknowledge the significant influence of the “‘Higher Life’, often called the ‘Keswick’

faith cure teachings of the nineteenth century, on Kenyon.

Bowman takes a different view to Simmons on the similarity between Higher Life and
New Thought and is keen to distinguish between the movements.

In his view,

New Thought is thoroughly heretical; the Higher Christian Life movement, while
deservedly subject in my opinion to some theological criticisms, is an orthodox
Christian tradition.®

Bowman fails to recognise that Simmons is not talking so much about doctrines but
about common practices. Kenyon’s practical teaching has much in common with the
practices of New Thought and Christian Science. As Bowman himself acknowledges in
a table in his book,?* all three believed that the main causes of sickness are
mental/spiritual, that healing is primarily through the mind or spirit, and that humans are
basically spiritual beings. Higher Christian Life and Word-Faith writers utilise in
practice, in the same way, the same biblical verses as New Thought teachers. All do so

without consideration of their context or original meaning.

6 |bid., pp. 86-89.

7 1bid., p. 12.

8 1bid., p. 11.

" Hank Hanegraff, Christianity in Crisis (Eugene, Oregon: Harvest House Publishers, 1997).
8 Bowman, The Word-Faith Controversy, p. 58.

81 |bid. See table on p. 47.

26



1.3 Apologetic Confessional Material
As | said earlier, McConnell’s thesis has not remained unchallenged. In response,
adherents and supporters of the Faith movement have attempted to make a defence of

the teaching by pointing to weaknesses of detail in his argument.®?

They have
particularly pointed to the orthodox and evangelical nature of Kenyon’s teaching in

contrast to the thinking of New Thought Metaphysics and Christian Science.

1.3.1 Joe MclIntyre

A more recent detailed book in defence of Kenyon from this viewpoint is E.W. Kenyon:

The true story by Joe Mclntyre (1997).8

Mclntyre has examined the books, diaries and
sermon notes of Kenyon in an attempt to demonstrate that Kenyon’s influences were
purely orthodox. Although Mcintyre points to what appears to be the clearly evangelical
influences on Kenyon, he fails, to explain some of the stranger, more metaphysical,
sayings that appear in Kenyon’s books.3*

In the section that follows, | seek to set out the background of these ideas in the writings

of leading Word of Faith teachers, and their original expression in Kenyon’s books.

In order to identify their presence in the case study material we might ask what are the
principles, insights and practices of positive confession as taught by the faith
movement? What are Faith teachers, following Kenyon’s lead, saying about God and
Faith?

Recognising that Kenyon is the teacher, through whom many of these ideas have come

into the Faith movement, as the principal commentators do (McConnell, Mclintyre,

8 For example, William DeArteaga, Quenching the Spirit (Lake Mary, Florida: Creation House, 1992).
8 Mclntyre, E.W. Kenyon.
8 In reading Kenyon’s books the narrative is very much what a reader might expect from a revivalist
author of this period until one reads a phrase which seems to be ‘metaphysical’ and strangely out of place
in revivalist writing.
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Simmons, Bowman, etc.), it is interesting to look at his thinking on these principles and

how others have built on them.

1.3.2 Don Gossett

First of all is the idea of creative speech or ‘what you say is what you get’, which
incidentally is the title of a book by Don Gossett, a well known Faith teacher.®®> Gossett,
like many of the Faith teachers, simply passes on ideas that originated in Kenyon. In
fact, Gossett has written two books in which he puts his own thoughts alongside the
teaching of Kenyon and cites him as his co-author.%

Kenyon argues that God himself had faith when he created the universe. He wrote,
‘Faith-filled words brought the universe into being, and faith-filled words are ruling the
universe today’.8” He argues that God’s words ‘let there be’ caused the creation to come
into existence. He points to Hebrews 11:3 that says, ‘By faith we understand that the
worlds have been framed by the word of God’, and that from Hebrews 1:3 Christ is
‘upholding all things by the word of his power.’8

Now the suggestion by Kenyon and those who have followed is that instead of the
creation being created directly by the will of God, he himself spoke in faith, thus
operating within some sort of spiritual laws that govern the universe along with the laws
of physics. Kenyon describes these laws as “‘the great spiritual laws that govern the
unseen forces of life ... They are to the spirit realm what iron, copper, gold and other

metals are to the mechanical realm.’&

8 Don Gossett, What You Say is What You Get (Springdale, PA: Whitaker House, 1976).

8 Don Gossett and E.W. Kenyon, The Power of Your Words (New Kensington, PA: Whitaker
House,1977) and The Power of Spoken Faith (New Kensington, PA: Whitaker House, 2003).

87 E.W. Kenyon, The Two Kinds of Faith, p. 20.

8 bid.

8 E.W. Kenyon, The Hidden Man: An Unveiling of the Subconscious Mind (Lynnwood, Washington:
Kenyon’s Gospel Publishing Company, 1998), p. 35.

28



1.3.3 Kenneth Hagin

Kenneth Hagin has built on the teaching of Kenyon to suggest that words spoken in
faith by anyone according to these unseen laws or principles will result in that person
getting what they say. Hagin claimed that in December 1953, Jesus appeared to Him
when he was ‘in the Spirit’ and gave him a sermon with four points.®® Jesus apparently
said, ‘If anybody, anywhere, will take these four steps or put these four principles into
operation, he will always receive whatever he wants from Me or from God the Father.”®
The four steps were (1) Say it, (2) Do it, (3) Receive it, and (4) Tell it.

The first and key point was “Step 1: Say it’. During this first point Jesus gives, as an
example of this ‘speech faith’, the actions of the woman with the issue of blood in Mark
5:28: “For she said, If I may touch but his clothes, | shall be whole.” According to
Hagin, Jesus said, ‘That is the first thing she did: She said.”®? In Hagin’s vision, Jesus
continued, ‘Positive or negative, it is up to the individual. According to what the
individual says, that shall he receive.”®

Hagin suggests that Jesus told him that the woman could have been negative, and she
would not have been healed. He goes on to apply this positive/negative thinking idea to
the struggles of life as well as just sickness. He writes, ‘If you talk about your trials,
your difficulties, your lack of faith, your lack of money — your faith will shrivel and dry
up ... If you confess sickness, it will develop sickness in your system. If you talk about
your doubts and fears, they will grow and become stronger. If you confess your lack of
finances, it will stop the money from coming in.”%

Building on Kenyon’s thoughts, Hagin teaches that if believers discover these “spiritual

laws’ they can be used for their own ends.

9 K.E. Hagin, How To Write Your Own Ticket With God (Broken Arrow, OK: Rhema Bible Church,
1979), pp. 3-5.

% Ibid., p. 5.

9 |bid., p. 8.

% Ibid.

% Ibid., p. 10.
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Hagin writes,

In the Spiritual realm God has set into motion certain laws, just as He set laws in
the natural realm. Those laws in the natural realm work don’t they? Just as you get
into contact with those natural laws or put them into practice they work for you.
Over the spiritual realm the same thing is true. | have come to the conclusion that
the law of faith is spiritual law, that God has put this law into motion, and that as
surely as you come into contact with it, it will work for you.*®

1.3.4 Kenneth Copeland

Kenneth Copeland repeats this idea in his teaching particularly in the area of prosperity.
It is clear that Copeland believes that if people follow certain “spiritual laws’, they can
become prosperous. One of these spiritual laws is to do with giving. He encourages the
depositing of money “in your heavenly account’®® by tithing to the church, giving to the
poor, investing in the gospel and giving as a praise to God. According to Copeland,
these deposits attract returns of 100 to 1 based on what Jesus says in Mark 10:29-30.%
This money can be withdrawn later.%® Of course, another of the spiritual laws that
Copeland teaches is positive confession.*®

This is also taught by Jerry Savelle as we shall see in chapter six of this thesis.

1.4 Scholarly Treatments of ‘Word of Faith’

1.4.1 Andrew Perriman

In 1994 ACUTE (The Evangelical Alliance Commission on Unity and Truth among
Evangelicals) identified the ‘prosperity gospel’ as a theme for study. A working group

was appointed, 1% chaired first by Dave Cave and then David Hilborn to undertake an

% Kenneth Hagin, ‘The Law of Faith’, Word of Faith, Nov (1974), p. 2.

% Kenneth Copeland, The Laws of Prosperity, p. 76.

9 Ibid., pp. 76-92.

% 1bid., p. 92.

9 |bid., pp. 98-99.

100 The Working Group consisted of Rev Roger Abbott (British Evangelical Council), Rev Hugh Osgood
(Pastor, Cornerstone Christian Church, Bromley, Kent), Dr Keith Warrington ( Lecturer in New
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analysis of the prosperity movement. This study was initially stimulated by the ministry
in the UK of Morris Cerullo and ‘the direct link he [Cerullo] appeared to make between
the level of donors’ contributions to his own particular ministry and the extent of God’s
blessing upon those donors’ lives’.1%! The book Faith, Health and Prosperity*® is the
result. Although this is a report from the Evangelical Alliance on Word of Faith and
Positive Confession theologies and, therefore, undoubtedly a confessional critique, it is
also a thorough and critical academic work. On its back cover, Andrew Walker
describes it as “a critical but by no means dismissive report on the faith movement by

leading evangelical scholars.” And Paul Gifford describes it as

a comprehensive, perceptive and nuanced examination of the biblical sources and
theological tradition regarding the power and generosity of God. The report can
be critical of the faith movement, but its eirenic and respectful tone, its
determination to understand rather than condemn, will make it a tool for fruitful
dialogue. It is a model of its kind.?%
This book offers a detailed history of the Faith movement. It starts with a chapter
introducing the main beliefs and leading representatives of the movement — Kenneth
Hagin, and Kenneth and Gloria Copeland — and describes the globalisation of the
movement. The book continues with an analysis of the basic premises of the movement
and looks at their beliefs about creation, the fall of Adam and the nature of the
atonement.
The report points, on one hand, to the Word of Faith movement’s assertions that ‘we
may transcend the limitations of human understanding by receiving “revelation

knowledge” directly from God; and on the other, that by activating certain spiritual

“laws” that have been built into the universe, the most important being the law of faith,

Testament, Regent College, Nantwich), Dr David Allen (Lecturer in Church History, Mattersey Hall,
Doncaster), and Mrs Pauline Summerton (Associate Chaplain, Whittington Hospital, London).

101 Andrew Perriman (ed.), Faith, Health and Prosperity (Carlisle, Cumbria: Paternoster Press, 2003), p.
X.

102 perriman, Faith, Health and Prosperity.

103 |pid., back cover.
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we may gain access to a supernatural power than can dramatically change our material
circumstances.’1%

Chapter five of the book looks at the philosophical and theological background of the
movement. The analysis then proceeds by examining the hermeneutics of Word of Faith
and highlighting the movement’s “highly utilitarian use of the biblical texts. Scripture,’
the report points out, ‘is treated as a contractual or covenantal document whose practical
value lies almost entirely in the fact that it comprises a set of promises, rules, laws,
conditions, etc., which must be appropriated and activated by the believer in order to

achieve spiritual and material success.”% The report further comments that Word of

Faith teaching,

operates with a naive hermeneutic which largely disregards historical and literary
distinctions within the text and refuses to engage in dialogue with the scholarly
community.1%

Following chapters make a critical analysis of the movement’s theology of double
atonement (that Christ died both physically and spiritually), Christ as the second Adam,
his alleged descent into hell and subsequent rebirth, and the relationship between
salvation and material prosperity. The questions of healing in the atonement and the

relationship of God’s will to physical health are also addressed.

In the final chapter, the authors make the following observation,

In order to ensure the efficacy of faith in the life of the ordinary believer, the
Word of Faith movement has developed a highly functional and formulaic
spirituality. Success in the spiritual life is not a haphazard affair: we can be certain
of achieving our spiritual objectives if we act in accordance with the various laws
that were embedded by God in the universe at creation — rather as the Jews were
guaranteed prosperity if they observed the rules prescribed in the Torah.1%

They further add,

104 1pid., p. 30.
195 |hid., p.82.
196 |hid., p.82.
197 |bid., p.196.
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Word of Faith spirituality is dominated by the determination to get results, to
prosper, and this is where the legalism comes into play: the practical outworking
of the spiritual life, whether as personal sanctification or as ministry, is governed
by the operation of spiritual laws.1%8

This book is a very thorough work and, while making a strong confessional assessment,
it gives a great deal of information on the roots and development of the movement.
However it is not without criticism, for example Sally Jo Shelton critiques the work as
having British distain for the *faith message’ because it is an American export
exhibiting American exuberance and optimism. She also says the books attempt to
summarise the key teachings of the movement is problematic because of the wide
diversity of teachings of faith teachers, so the reports attempt to generalise them is
speculative. She also finds problems with the personal tone of the discussion. The
greatest criticism from Shelton is the failure of the report to address certain topics fully

because of the lack of consensus among evangelicals themselves.%®

1.4.2 Milmon Harrison

Harrison’s book Righteous Riches'*°

is an ethnography that explores the Word of Faith
movement and particularly, towards the end, its African—American forms. He is himself
a former Word of Faith adherent and utilises participant observation by drawing on the
testimony of several informants active in the movement, some of whom he has
apparently known for years. In conducting formal interviews, with twenty primarily lay
people, he seeks to show how these people seek to apply the message they hear in
church to everyday life.

Harrison’s assessment of the movement is fair and free from too many negative

criticisms about the movement as he attempts an objective and simple sociological

analysis. He starts with a summary of the key figures in the movement and their

108 |hid., p. 196.

109 Sally Jo Shelton, PNUEMA: The Journal for the Society for Pentecostal Studies, Volume 26, No. 1
Spring 2004, pp. 164-166.

110 Milmon Harrison, Righteous Riches (New York: Oxford University Press, 2005).
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teachings and the way the movement has developed. While he refers to McConnell’s
book, he stops short of describing Hagin’s indebtedness to Keyon in his writing as
plagiarism.!!

Harrison then offers a concise summary of the Word of Faith message that he considers
under three basic points. First, the Gnostic principle of knowing who you are in

Christ; 2 second, the practice of positive confession;'*3

and third, the argument that
every Christian has the God-given right to prosperity and health.'** He then goes on to
list common critiques of these ideas, that these teachings are the result of poor exegesis
of scripture, that they are an oversimplified formulaic approach to faith that is viewed
by some critics as in the realm of witchcraft and the ‘New Age’.**> However the
distinctive analysis of this book is of the African American manifestation of ‘word of
faith’. Harrison describes a typical experience of being a new member of a black Word
of Faith church by observing the fictitiously named Faith Christian Centre in
Sacramento.!'® Here, he demonstrates how religious meaning is constructed in this sort
of context. The author provides an "illuminating" discussion on the distinct influences
of black Word of faith theology including precursors like Johnnie Coleman and Rev.
Ike (Significant leaders who have gone virtually unexplored until now).!” He also
investigates aspects of contemporary black culture and economics that cause black
churches to be strategically situated for prosperity theology.!*® Overall this book gives a

good explanation of the key differences between Classic Pentecostalism and the Word

of Faith movement and the author makes a good attempt to demonstrate the connection

111 |bid., pp. 5-8.

112 |bid., pp. 8-10.
113 |bid., pp. 10-11.
114 |bid., pp. 11-12.
115 |bid., pp. 12-14.
116 |bid., pp. 81-82.
17 Ibid., pp.134-136.
18 Ibid., pp.131-140.
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between New Thought and the Word of Faith movement and how New Thought

influences the movement more than Pentecostalism.!°

1.4.3 Simon Coleman

The Globalisation of Charismatic Christianity.**® This book sounds like it should be an
all-embracing work describing the spread of charismatic Christianity across the world.
However, Simon Coleman undertakes an ethnographic, anthropological study of Livets
Ord (Word of Life) a charismatic church/movement in Sweden. In doing this, he aims to
show that the church is not only part of the global prosperity or Word of Faith
movement, but that its members’ beliefs and behaviour reflect the sort of global
processes indicated by theories of globalisation put forward by Roland Robertson,
Arjun Appadurai and others.'?! Coleman also draws on insights from Berger and

122 in his analysis of

Luckmann, and their concept of the social construction of reality,
how the church’s members’ lives and faith are a local manifestation of globalisation.
Coleman’s aim is to show how exactly this works in this particular example.

The analysis centres on three interrelated dimensions of this local form of globalisation:
media, forms of organization, and orientation.*?®

Under each heading, Coleman goes to great depths with insights from various scholars
to unearth the local/global aspect of this movement and the way that individuals relate
to it and view it.

So in thinking about media, Coleman does not just look at techniques, such as

television, video and the internet, to communicate a local message, he examines how

these things make the movement global. Videos, for example, become like ‘quasi-relics’

119 Ibid.

120 Simon Coleman, The Globalisation of Charismatic Christianity: Spreading the Gospel of Prosperity
(Cambridge: Cambridge University Press, 2000).

21 Ibid., p. 4.

122 Ibid., p. 6.

123 |hid., pp. 55-65.
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that transmit sacred power to non-locals. When it comes to organisation, he emphasises
how the local church sees itself as a focus that transmits its products, not just locally but
nationally and globally. In his understanding of orientation, Coleman describes
something like Bourdieu’s habitus,*** learned attitudes, habits, style, taste, body
language, etc., through which particular groups structure their lives.’?® So members of
Livet’s Ord have a definite attitude, they see themselves as not just local and global but
of this world and the spiritual world. They have taken on board Word of Faith
principles, and in practising them, they understand physical health and prosperity to be
manifestations of the Spirit’s activity in the movement. They are like capitalist
consumers of religion, part of a worldwide movement of which Sweden is the northern
centre.

They understand Christian mission as being focused on nations, and they see themselves
as agents of their movement, seeking to change first Sweden and its identity and also, as
a part of the global movement, to change the world. Coleman observes that they offend
many fellow Swedes who see Livet’s Ord not merely as unswedish, but as an invasion

of American culture.1?®

Conclusion

Most of the books in this literature review are confessional materials that concentrate on
the historical development of the movement and its biblical exegesis. While | tend to
agree with McConnell and others who critique the movement’s erroneous theology, |
think that Coleman (and to an extent Harrison) attempt to explain with sociological and
anthropological methodologies how the faith movement works and operates. While all

of the literature in the review gives valuable information my initial aim, in this thesis,

124 |bid., pp. 62-64.
125 |bid., p. 141.
126 1bid., pp. 208-209.
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was to examine the rhetoric, self-presentation, and persuasive, performative actions,
sayings of my case studies, and their use of media and suggestion. | wanted to
investigate how people were persuaded to follow the lead of my case studies. | set out

my initial methodology in the next chapter.
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Chapter 2: Initial Methodology and Historical
Interpretive Theory

This thesis primarily focuses on a branch of Christian faith — the health, wealth and
prosperity movement — that is often understood to be shaped by techniques of
persuasion, aspects of American culture and various forms of popular and widely
disseminated mechanistic-pragmatism. The thesis is broadly set within a practical
theological framework, and is effectively a study that pays particular attention to critical
correlative approaches that in turn draw on insights from rhetorical theory, sociology,

anthropology, psychology and congregational studies.

Cameron, Richter, Davies and Ward describe the critical correlational approach thus:

Depending on the particular experience facing a local church, the researcher
selects a traditional theological doctrine or biblical text ... insights of tradition are
brought into dialogue with the contemporary situation. As the text or doctrine and
the contemporary situation correlate with each other, a dialogue, or conversation,
develops as traditional understandings interplay with contemporary

explorations.*?’

Guest, Tusting and Woodhead observe that this approach, “brings insights of doctrine
and tradition into dialogue with the contemporary situation.”28
The idea of critical correlation in theology originates in the writings of Paul Tillich. His

view was that theology is a correlation of existential questions that emerge from cultural

127 Helen Cameron, Philip Richter, Douglas Davies and Frances Ward, Studying local Churches: A
Handbook (London:SCM Press, 2005), pp. 24-25.

128 Matthew Guest, Karin Tustin and Linda Woodhead, Congregational Studies in the UK: Christianity in
a Post-Christian Context (Aldershot: Ashgate, 2004), p. 13.
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experience and answers from the Christian message.!?® This understanding was built on
by David Tracy. In his view theology, “correlates the confessional beginning point of
theology with questions shaped both by faith and by other aspects of our cultural
experience.”*® This is refined even further by Don Browning.*®t My task in this thesis
is to understand, to make sense of three ministries and associated religious
communities. In order to do this | engage in a form of qualitative Research, examining
key texts and other media. Browning’s book is a highly significant account of how
church practice is the underlying foundation of theological enquiry as a whole. He
argues that as well as being communities of memory and tradition, religious
communities are communities of practical wisdom and practical reason.**? | understand
this to mean that all Christian leaders and their discourse communities are constantly
doing practical theology through dialogue or conversation.

Browning asserts that, “The sub-specialities of descriptive theology, historical theology,
systematic theology, and strategic practical theology become movements within a
fundamental practical theology.”**® Based on Gadamer’s hermeneutical theories,
Browning proposes a radically new theory of the structure of theological studies. He
proposes, “that we conceive theology primarily as fundamental practical theology”, 34
he continues, “Under this general rubric, I envision theology ... as having the four sub-
movements of descriptive theology, historical theology, systematic theology, and
strategic or fully practical theology.”*%

In this thesis my approach is a correlation of these sub-movements, particularly

descriptive and historical theology, describing and analysing what | see in the

129 Paul Tillich, Systematic Theology. Volume 1. (Chicago: University of Chicago Press, 1951) p. 36.
130 1hid.

31 Don S. Browning, A Fundamental Practical Theology: Descriptive and Strategic Proposals
(Minneapolis: Fortress Press, 1996).

132 Ihid., p. 2.

138 Ihid., p. 36.

134 1bid., p. 42.

135 1hid.
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performative rhetoric of my three case studies. Browning justifies the use of theology in
the full task of describing situations, for example congregations, it is not just secular
disciplines such as psychology, sociology, economics and anthropology that can be
used. However these disciplines can be used together with theology in a critical
correlational approach to understanding congregations. This sort of approach is
exemplified in James Hopewell’s book Congregation’3®. | make use of Hopewell’s
approach later in this thesis. It is important to note that I’m not primarily seeking to be
dogmatic but listening and reflective. This attitude to practical theology is carefully

summarised by Poling and Miller.

Practical Theology is a critical and constructive reflection within a living
community about human experience and interaction, involving a correlation of the
Christian story and other perspectives, leading to an interpretation of meaning and

value. %7

In the rest of this chapter I intend, first of all, to set out my initial methodology by
discussing what | mean by persuasion; to do this | glean insights from rhetorical studies
and social constructionism. Secondly, | will develop the first of two cultural ‘tools’ or
‘resources’, both of which are used later in the thesis to give insights into my case study
material.

The first of these tools is a general, background, American historical cultural theory.
The second, developed in the next chapter, is a religious interpretive theory. This second
tool is more about the development, from the 1830s onwards, of American

transcendentalist and revivalist traditions (more transcendentalist than revivalist), their

136 James Hopewell, Congregation: Stories and Structures (Philadelphia: Fortress Press, 1987).
137 D. Poling & J. Miller, Foundations for a Practical Theology, Nashville, Abingdon, 1985, p.62.
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pertinent characteristics, and their significant interaction in the later nineteenth and early

twentieth centuries.

2.1 Methodology

This thesis is a sociological and practical theological study that is set against the
background of rhetorical analysis. It employs a process of critical correlation between
the theological rhetoric of my case studies and observations from rhetorical theory,
sociology and anthropology of religion, psychology, congregational studies and
organisational theory.

My main focus is on wider performative rhetoric rather than just speech. While this is
not a classic participant-observer study,*® I draw on the perspective of an observer as
participant. Denzin defines participant observation as a *strategy that simultaneously
combines document analysis, interviewing of respondents and informants, direct
participation and observation, and introspection.’**°

While attending the churches is helpful, it is not necessary to undertake exhaustive
classical fieldwork involving spending months physically encountering each ministry.

In a very real sense, my own church and ministry,4°

and our relationship with these
ministries, are the “field’. The rhetoric of Reid, Urquhart, Savelle and their churches and
movements is delivered to me in the post and via the internet on video streams. | can

read them, hear them and see their performance. If I cannot spend a lot of time visiting

138 See William Foote Whyte, Street Corner Society: The Social Structure of an Italian Slum, 2" ed.
(Chicago; London: University of Chicago Press, 1955); Coleman, The Globalisation of Charismatic
Christianity;, Courtney Bender, Heaven’s Kitchen: Living Religion at God’s Love We Deliver (Chicago;
London: University of Chicago Press, 2003).

13 Norman K. Denzin, The Research Act: Theoretical Introduction to Sociological Methods, 3" ed.
(Englewood Cliffs NJ: Prentice Hall, 1988), p. 158.

140 During the main period of research.

41



the churches, | can have the next best thing. What | have been doing is what Geertz,

citing James Clifford, describes as ‘deep hanging out.”**!

In my research, | analyse books, web-streaming video, DVDs, CDs and tapes both video
and audio. I also conduct interviews and record notes from conversations with key
figures. The majority of interviews have been recorded on a high quality digital recorder
and have subsequently been transcribed. In the interviews of refugees, | have simply
asked them to tell me their story: why they started going to the church concerned, and
why they became disenchanted and left. Some interviewees, while willing to be
interviewed, did not want to be recorded, so | made basic notes in my journal, which |
annotated after the interviews.

In the analysis of this data, | have been interested in the performative nature of these
ministries. All of the ministries concerned are keen to market their teaching in the form
of books, DVDs, web-streaming videos, VHS videos, CDs, MP3 tracks, and tapes. In

doing so, their performative rhetoric is distributed widely.

In all three cases, books associated with these ministries are based on sermons and other
teaching. While they might well have been refined and edited, they clearly reflect the
ideas and approaches to faith and life in the churches concerned.

Web-streaming videos found at each of the ministries’ websites (either free or to be
purchased) often simply depict each of the preachers preaching and in a sense
performing to the camera; this is also true of DVDs and videos.

In the cases of CDs and taped sermons, the visual performance is missing, but the taped

sermons have a level of detail and ‘roughness’ that are not so apparent in books. At least

141 Clifford Geertz, Available Light: Anthropological Reflections on Philosophical Topics (Princeton:
Princeton University Press, 2000), pp. 107-110.
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two people interviewed have suggested that editing of material that appears on tapes,
CDs and MP3 tracks might well have taken place.

Interviews have provided more personal detail of how individuals have encountered the
ministries, and they have filled in details that are not available in media.

Visits to the churches, or places in the UK where the teachers have ministered, have
given me a personal insight into the nature of each ministry. My interaction with those
attending has helped in my understanding of what motivates adherents to these
ministries. | have also observed the nature and indeed the significant placing of

publicity from each church.

It ought to be said at this point (for the sake of clarity) that although all three case
studies show clear signs of being influenced by Word of Faith teaching, they have
subtle but significant differences. Reid and Urquhart’s ministries are significantly
focused on healing, while Savelle’s ministry is almost totally focused on prosperity.
Reid and Urquhart are both British; Savelle is American but has, at times, been a
significant missionary on behalf of the HWPM in the UK and across the world. While
both Reid and Urquhart teach Reid is more of a “hands-on’ healer. They all have
produced media of various types that some UK Faith teachers openly describe as
‘product’.2#2 This, | think, reveals an attitude to church that is more uncritically
capitalistic, entrepreneurial and pragmatic, and I will discuss this in the first of my
cultural tools developed later in this chapter.

I would also like to make it clear at this point that while Jerry Savelle knows he is a
Word of Faith teacher and stands firmly in that tradition, Colin Urquhart would almost

certainly reject the label. Indeed many of his followers might be shocked to see his faith

142 For example, Paul Scanlon, based in Bradford, UK, describes his materials as product on a taped
sermon | have of his. This reveals an entrepreneurial, capitalistic attitude similar to that observed in my
case studies.
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principles compared to the spiritual laws of the HWPM. Michael Reid, however, has
been clearly influenced by Word of Faith teachers such as T.L. Osborn and Benson
Idahosa and publicly acclaims their ministries. Strangely, he also might reject the label
Word of Faith teacher, but I think this is more about his concerns of how the British
public might perceive him than the principles and methods that he has learned from

Osborn and ldahosa.

Performative rhetoric seeks to create trust; it attempts to persuade. It is not just about
the preacher’s words; it is their image, their character, their perceived expertise, the trust
and respect they are accorded by their followers. When preachers and ministries gain
the trust of followers, those followers can often be unaware that some of what they are
being taught has origins that are cultural and psychological rather than theological. In an
attempt to tease out these cultural elements, I intend to develop, in this and the next
chapter, the two cultural, interpretative tools.

In understanding how performative rhetoric creates trust, | have used insights from the
canons of rhetoric.}*® While the canons of rhetoric originate in antiquity and were
formulated to teach oratory, we shall see that they can be used ‘in reverse’ to show why
an orator might be more effective in convincing those watching and listening.

I have not sought to apply these rhetorical canons in a formulaic way; instead, | have
followed the advice of rhetorical theorists Black and Klyn. Black argues that “critical
method is too personally expressive to be systematized.”'** Likewise, Klyn states,
‘rhetorical criticism, | think, only means intelligent writing about works of rhetoric . ..

in whatever way the critic can manage it.” He believes that rhetorical criticism ‘does not

143 The five canons of rhetoric (probably catalogued by Cicero) in the anonymous Rhetorica Ad
Herennium are memoria (memory), pronunciatio (delivery), dispositio (organization or arrangement),
inventio (development) and elecutio (style).
144 Edwin Black, Rhetorical Criticism: A Study in Method (Madison, WI: University of Wisconsin Press,
1978; originally published 1965), p. x.
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imply a prescriptive mode of writing, any categorical structure of judgment or even any
judgmental necessity.”*> Therefore, the rhetorical critic should be ‘uninhibited
methodologically and free to use his mind as well — perhaps as unconventionally — as he
can.”1*6 Campbell and Jamieson suggest that ‘a concern with form and genre does not
prescribe a critical methodology.’**’ In light of these remarks, | merely allow the
rhetorical examples to speak to me, noting the obvious features of each Faith teacher.
After providing some background and character (memory/ethos) of each of my Faith
teachers, | consider the nature, or likely nature, of their readers or hearers. Then | focus
on their lines of argument, that is, on the development and organisation of their
material, after which I will discuss their style and delivery.

Analysis of the discourse of Faith teachers is a helpful starting point in trying to
understand how they induce co-operation in their hearers and why this form of religious
teaching continues to persuade people. One can listen to, or watch, an individual
preacher and know within a short time whether that person is influenced by Faith
teaching. Many Faith teachers employ the same language. Many of them have similar
preaching styles, and most of them apply the same arguments and evidence. However, it
is not just the words, it is the whole performance — the way they dress, their gestures,
the way they hold their Bible, the way they walk around and in a sense hold the stage.
In the analysis of the teachings of the three persons considered (and their mentors), | am
interested in their pragmatic instrumentality, exemplified by their use of mechanistic
language and concepts such as principles, steps and keys, to describe how their

teachings can work for people’s benefit.

145 Mark S. Klyn ‘Toward a Pluralistic Rhetorical Criticism’, in Thomas R. Nilsen (ed.), Essays on
Rhetorical Criticism (New York: Random House, 1968), p. 147.

146 1hid., p. 156.

147 Karlyn Kohrs Campbell and Kathleen Hall Jamieson (eds.), Form and Genre: Shaping Rhetorical
Action (Falls Church, VA: Speech Communication Association, 1978), p. 21.
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2.2 Works on Rhetoric

At the heart of this thesis is an analysis of the rhetoric of my chosen Faith teachers and
their associated movements and mentors. In understanding how rhetorical analysis can
help in understanding the popularity and relative success of Faith ministries, | have
found the work of two scholars particularly helpful. First, I have gleaned insights from
the approach of Stephen J. Pullum and his book Foul Demons, Come Out: The Rhetoric
of Twentieth Century American Faith Healing.** Second, | have attempted to follow
the lead of linguistic and rhetorical scholar Annabelle Mooney and the methodology set
out in her book The Rhetoric of Religious Cults.**® She, in turn, is dependent on the
thinking of Roy Wallis and his book The Elementary Forms of the New Religious

Life,™® and John M. Swales and his concept of the discourse community.*®

2.2.1 Pullum

Pullum introduces his methodology of rhetorical analysis and then applies this to
American Revivalist faith healers of the twentieth century, namely, Aimee Semple
McPherson, William Branham, Oral Roberts, A.A. Allen, Ernest Angley, Kathryn
Kuhlman and Benny Hinn. In this section, | add my own reflections based on Pullum’s
work and cite other helpful sources.

At the outset, Pullum chooses the ancient definition that rhetoric is ‘the faculty of
observing in any given case the available means of persuasion.’*%?

This definition was a part of theories of rhetoric that provided guidelines for the

construction of speeches, and for aiding rhetors to conduct themselves in a manner that

148 Stephen J. Pullum, Foul Demons, Come Out : The Rhetoric of Twentieth Century American Faith
Healing (Westport, CT: Praeger Publishers, 1999).

149 Annabelle Mooney, The Rhetoric of Religious Cults: Terms of Use and Abuse (Basingstoke,
Hampshire: Palgrave Macmillan, 2005).

150 Roy Wallis, The Elementary Forms of the New Religious Life (London: Routledge and Kegan Paul,
1984).

181 John M. Swales, Genre Analysis: English in Academic and Research Seitings (London: Cambridge
University Press, 1990).

152Aristotle, Rhetoric, trans.W. Rhys Roberts (Stilwell, KS: Digireads.com Publishing, 2005), p. 5.

46



would convince audiences. Rhetorical analysis is often used today to understand and
explain why certain orators are successful persuaders.'>®

Pullum points to a more contemporary definition of rhetoric from Brock, Scott, and
Chesebro who define it as ‘the human effort to induce co-operation through the use of
symbols.’*>* While they are aware that this definition, like most others, ‘gives rise to
troublesome questions of inclusion and exclusion,’**® they are simply pointing out that
the aim of rhetoric is to persuade using symbols, whether they be spoken or written,
verbal or non-verbal. Rhetorical analysts or critics examine, dissect and categorise the
persuasive discourse of politicians and, indeed, of any speaker who seeks to persuade,
including preachers. This discourse, as Brock, Scott and Cheeseboro point out, is not
limited to verbal communication. A rhetor’s whole life, their life story, their family,
their knowledge and their trustworthiness can all be wittingly or unwittingly used as
instruments of persuasion. Christian preachers’ whole lives and associated ministries
can be understood as rhetorical constructs.

In my own understanding of this, | have found it helpful to think of this rhetoric as
contributing to “the grammar of assent that forms the theological construction of reality
for participants.’**® Percy explains how ‘the divine and human pulses, activity and

performances are conflated in such a way to make “religion”.” He adapts Berger and

158 For example, Rasha I. Ramzy, ‘Communicating Cosmopolitanism: The Analysis of the Rhetoric of
Jimmy Carter, Vaclav Havel, and Edward Said” (Ph.D thesis, Georgia State University, 2006);Edie Cloer,
‘Profiles in Evangelistic Persuasion: A Descriptive Analysis of the Persuasion Techniques of Seven
Preachers of the Churches of Christ” (D.Min thesis, Harding Graduate School of Religion, Memphis,
Tennessee, 1991); Jim Martin, ‘A Rhetorical Analysis of the Illustrative Technique of Clovis G.
Chappell, Batsell Barrett Baxter, and Lynn Anderson’ (D.Min thesis, Harding Graduate School of
Religion, Memphis, Tennessee, 1987);Todd V. Lewis, ‘Charismatic Communication and Faith Healers: A
Critical Study of Rhetorical Behaviour’ (Ph.D thesis, Louisiana State University, 1980).

154 Bernard L. Brock, Robert L. Scott, and James W. Chesebro, Methods of Rhetorical Criticism: A
Twentieth-Century Perspective, 3" ed. (Detroit: Wayne State University Press, 1989), p. 14.

155 1bid., p. 14.

15 Martyn Percy, Power and the Church: Ecclesiology in an Age of Transition (London:Cassell, 1998).
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Luckmann’s phrase ‘the social construction of reality’**” and speaks of ‘the theological
construction of reality. %

As Jonathan Potter writes, ‘Recent work on rhetoric by Michael Billig**® has maintained
that rhetoric should not be confined to obviously argumentative or explicitly persuasive
communication. Rather rhetoric should be seen as a pervasive feature of the way people
interact and arrive at understanding.’*%° Potter points out that Herbert Simons has
argued that “part of the job of the rhetorical analyst is to determine how constructions of
“the real” are made persuasive.’*®

Pullum notes that Andrews includes this approach when he succinctly defines rhetorical
criticism as “the systematic process of illuminating and evaluating the products of
human activity.”*62 Here, Andrews is clear that the rhetoric is not just ‘talk’ but ‘human
activity’. In his opinion, rhetorical criticism questions, ‘What potential did the message
have to influence what audience or audiences in what ways?’16

I understand this human activity, included in rhetoric, to be implicit in community.
Anthropologist Clifford Geertz believes, with Max Weber, ‘that man is an animal
suspended in webs of significance he himself has spun.’64

So the rhetoric of an individual and associated movement can be something that is not

wholly deliberately created by the individual but often unintentionally and mutually

created. The discourse community contributes to the rhetoric associated with its leader

157 Peter Berger and Thomas Luckmann, The Social Construction of Reality (London: Penguin Books,
1991; originally published 1966).

158 Percy, Power and the Church, p. 10.

15 Michael Billig, Arguing and Thinking: A Rhetorical Approach to Social Psychology (Cambridge:
Cambridge University Press, 1987).

160 Jonathan Potter, Representing Reality: Discourse, Rhetoric and Social Construction (London: Sage
Publications, 2007), p. 106.

161 H.W. Simons, ‘Introduction: The Rhetoric of Inquiry as an Intellectual Movement’, in H.W. Simons
(ed.), The Rhetorical Turn: Invention and Persuasion in the Conduct of Inquiry (Chicago: University of
Chicago Press, 1990), p. 11.

162 pullum, Foul Demons come out, pp. Xi-Xii, citing James R. Andrews, The Practice of Rhetorical
Criticism (New York: Macmillan Publishing Co., 1983), p. 4.

163 bid., p. 6.

164 Clifford Geertz, The Interpretation of Cultures (New York: Basic Books, 1973), p. 5.
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by the building of a reputation that is appreciated within the movement and is presented
to those outside the movement.

Pullum points to Walter who reminds us not to ignore the existence of implicit
rhetorical theories. While he observes that few societies — for example, Greco-Roman
and Western civilisations — have produced explicit rhetorics, he notes that all societies
have an implied or implicit theory of rhetoric. These implicit theories are “a theory of
how communication ought to proceed, and what is appropriate, dangerous, unusual, or

saintly.”%® He writes,

Unexpressed and implicit theories of rhetoric exist in all cultures and subcultures:
in aboriginal tribes, in slum culture in our large cities, and “in groups’ and ‘out
groups.” These implicit theories of communication are the distinctive marks that
stamps one as a ... child of the slums, as a product of a university education, as an
introvert or an extrovert.6®
In other words, what assumed code governs the discourse of, for example, a university
graduate, a blue-collar worker, a homeless person, an introvert or an extrovert; and what
are their distinctive phrases, terminologies, mechanisms, tricks and argument
structures?
We might well ask at this stage, what implicit rhetorical theory might apply to Faith
teachers and their associated discourse communities? Faith teachers associated with the
HWPM have had an increasing impact in the United States throughout the twentieth
century and increasingly all around the world, including the South-East of England.
Most people outside and even inside the movement have not given any consideration to
the distinctive nature of its rhetoric, although those within the movement may use it or

be those who are looking and listening, albeit mainly uncritically. We might ask, what

theological construction of reality accounts for the popularity and apparent success of

165 Otis M. Walter ‘On the Varieties of Rhetorical Criticism’, in Thomas R. Nilsen (ed.), Essays on
Rhetorical Criticism (New York: Random House, 1968), p. 169.
166 Ihid., pp. 169-170.
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these Faith ministries? Pullum cites Walter who notes the value of *‘unexpressed’
rhetorical theories because they ‘reveal the ways in which such groups both
communicate and evaluate the communication they hear.”*®” If similar implicit
rhetorical practices can be seen to be common to different Faith teachers, it might help
us to understand how this form of religion functions, and why their discourse continues
to influence people in the UK, where one might expect a healthy scepticism rather than

a pragmatic positivist approach to religion common in the United States.

It is beyond the scope of this thesis to undertake a complete rhetorical analysis of each
of my three faith teachers. My aim is to identify and evaluate striking rhetorical devices
and techniques in each case, to comment on possible origins of these devices and
techniques, and to note the influence of my case studies’ mentors and other figures in
the Word of Faith movement.

I will examine each of the orators separately. I start with Colin Urquhart.

Then in subsequent chapters, | will examine the rhetoric of Michael Reid and Jerry
Savelle. I will then compare their rhetorical practices and the possible cultural

influences behind them.

2.2.2 Mooney

I have found Annabelle Mooney’s approach to be particularly helpful as she works on
the rhetoric of each of the three “cults’ she examines: Scientology, the Jehovah’s
Witnesses, and the Family, with just one particular significant text from each. | want to
take a similar approach with significant, persuasive stories or illustrations that act as
rhetorical devices for each of my three Faith teachers, thus revealing significant

information about the nature of their rhetoric. 1 should say very clearly at this point that

167 |bid., p. 170.
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I am not classifying my Faith ministries as cults in a pejorative sense. In fact, Mooney
argues that the three religious groups she considers are not properly called ‘cults’, and
that the recruiting practices of these groups are no different from any other recruiting,
including that of corporations or indeed the genre of advertising in general.'®® Instead,
she suggests ‘marginal movements’ as a less offensive and loaded term.1®°

Mooney’s work develops a new rhetorical framework for undertaking text analysis. Her
primary aim was to try to find out if there is anything distinctive about ‘the textual
strategies that are used to recruit people into these movements.” She discovers that ‘the
techniques of persuasion that cults use are also used by those who argue against
them.’*’% Mooney is clear that she is not a theologian and is not able to deal with
religious questions that are raised.*’* Of course, in my analysis, consideration of
theological questions that are raised is eventually exactly what | want to do.

Mooney uses Wallis’s!" three-way distinction between religious movements along with
Aristotle’s classification of three kinds of proof that can be used in a rhetorical
argument: logos, ethos and pathos.

Wallis suggests that New Religious Movements can be categorised into three groups:
173

the world-affirming, the world-rejecting, and the world-accommodating.

World-affirming groups are characterised by

coping with the demands made upon us to succeed in modern capitalist societies
... with the dilemmas of individual achievement...personal success in securing the
valued goals of this world: improved income and personal relationships, greater
confidence and self-esteem, enhanced ability to cope with life’s vicissitudes.*"*

168 Mooney, The Rhetoric of Religious Cults, p. 2.
189 Ibid., p. 3.
170 bid., p. 3.
171 bid., p. 4.
172 \Wallis, The Elementary Forms of the New Religious Life, pp. 4-39.
173 Ibid.
174 1bid., pp. 28-29.
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Mooney observes that Scientology falls into this world-affirming category.'”® So do

Faith ministries. Wallis adds,

The logic of the market is wholly compatible with the ethos of such movements.
Thus the salvational product will be tailored for mass production, standardising
content, instructional method, and price, distributing it through a bureaucratic
apparatus which establishes or leases agencies, just as in the distribution of
Kentucky Fried Chicken or Ford motor cars.!’®

Mooney places the Jehovah’s Witnesses in the category of world-accommodating, in
that they make at least some “distinction between the spiritual and the worldly’.*”” This
category could also hold for my case studies and many other charismatic/evangelical
churches.

In the third category of world-rejecting movements, Mooney places the Family,
previously known as the Children of God. They tend to separate themselves from the
world, which they consider to have rejected the divine plan. There might be a sense in
which Michael Reid’s church could be seen to be world-rejecting, with its own college
and school, and also Colin Urquhart’s Kingdom Faith, with its own college in a quite
geographically isolated position.

So we could consider churches to be on a spectrum:

World Accommodating World Affirming World Rejecting

v

A

I discuss this spectrum in chapter seven.

15 Mooney, The Rhetoric of Religious Cults, p. 12.
16 Wallis, The Elementary Forms of the New Religious Life, p. 33.
77 Ibid., p. 35.
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Mooney refers to three well-known ways of persuasion or proof through speech: ethos
(argument that depends on the character of the speaker), logos(structure and argument
that puts the audience into a certain frame of mind), and pathos (persuasion that
depends on the proof, or apparent proof, provided by the words of the speech itself).
So ethos is associated with the perceived character of the speaker, pathos is about
influencing the audience through emotions, and /ogos is providing an apparent or real
argument.

All three of my Faith teachers depend to a great extent on their own credibility; Colin
Urquhart, as a former Anglican vicar, refers to his many years of experience and the fact
that he is the author of many books to establish the reliability of his character. Michael
Reid relies heavily on his past in the police to establish his credibility. Jerry Savelle
proudly presents many stories about his family and the successes associated with his
ministry.

Mooney cites Aristotle, who says

Persuasion is achieved by the speaker’s personal character when the speech is so
spoken as to make us think him credible. We believe good men more fully and
more readily than others: this is true generally whatever the question is, and
absolutely true where exact certainty is impossible and opinions are divided. This
kind of persuasion, like the others, should be achieved by what the speaker says,
not by what people think of his character before he begins to speak.!’

All three of my Faith teachers rely heavily on telling their own stories; the credibility of
their ministries are strongly linked to their own characters. This understanding fits well
with Mooney’s argument. She cites Aristotle who says of a speaker, “his character may

almost be called the most effective means of persuasion he possesses.’”®

178 Aristotle, Rhetoric, p. 6.
179 Ibid., p. 6.
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All three of my Faith teachers use the manipulation of emotion or pathos. Mooney
quotes Aristotle’s definition: ‘persuasion may come through the hearers, when the
speech stirs their emotions. Our judgements when we are pleased and friendly are not
the same as when we are pained and hostile.”*8°

Argument that exploits emotion in relation to television advertising has been examined
by Schmidt and Kess.!8! They suggest a link between pathos and other persuasive
techniques: ‘People with a high level of personal involvement in a topic tend to pay
closer attention and base their decision primarily on such factors as the number and
quality of arguments presented in the message.’182

It will be interesting to see which, if any, of these ways of persuasion dominate in the
rhetoric of the three subjects.

Memory. This was originally about how an orator was to remember his speech, but in
the analysis of texts, it becomes the effect it has on an audience or reader in terms of
how they remember and act on the discourse. Ancient rhetorical theory understood
memory to be aided by using architectural or other visual forms as a mnemonic. In the
medieval period, memory became associated with the character of the speaker. As
Mooney writes, ‘It is possible to interpret memory as an inventive choice, one that
relates to reflection on one’s own life experiences and the inclusion of these in the
persuasive text. In this way, memory would come close to persuasion by ethos.”*8® So
memorable life-incident stories might be attractive illustrations around which a speech
is constructed, but they also have the psychological effect of making the audience think

that the orator is someone like them, who has family, friends, and so on; someone who

180 Ihid., p. 6.

181 Rosemarie Schmidt and Joseph F. Kess, Television Advertising and Televangelism: Pragmatics and
Beyond VII:5 (Amsterdam: John Benjemins Publishing Company, 1986).

182 |hid., pp. 18-19.

18 Mooney, The Rhetoric of Religious Cults, p. 19.
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can be trusted. There is overlap here with the work of Fisher and his narrative paradigm,

as we shall see early in chapter four (see section 4.4).

Delivery. This has been associated with effective use and tone of the voice along with
gesture and speed of presentation. However, in my analysis, it could also be seen to be
how the orator’s message is presented or delivered to those inside and outside the
movement. Some of the techniques associated with delivery might also fall under the
canon of style, but under this heading, | want to focus on layout, presentation and the
coding used to communicate with people. At this point there needs to be a distinction
made between those who are acquainted with the codes commonly used in the
movement and those who are not. As Mooney does,*3* | want to use John Swales’s*8
concept of the discourse community. There are at least two audiences for the texts and
other media | am analysing; as Mooney writes, ‘the way discourse practices are
represented to the outside world may well differ significantly from the way discourse is
actually conducted within the community.’*# She adds, ‘outsiders do not necessarily
view or understand the community in the same way as members.’*8” Words can be used
in such a way that they have a simple meaning for those unfamiliar with other hidden
meanings understood by the community. Associated with delivery, the placing and
location of publicity may reveal the sort of people the ministry is seeking to recruit into
membership. For me, this has been particularly important and noticeable in the case of

Reid’s ministry, as we shall see later.

Organisation. Otherwise known as ‘arrangement’, this involves the construction of a

coherent argument. In simple terms, this might be seen as like structuring an essay. A

184 Ibid., p. 23.

185 Swales, Genre Analysis.

18 Mooney, The Rhetoric of Religious Cults, p. 24.
187 bid., p. 24.
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well-proven approach is to establish the credibility of the orator’s own position and
then, while taking an ethical, respectful, gentle and concerned approach to undermine
the arguments of others.

Such an argument might start with a startling illustration, possibly about the orator,
which draws attention to the orator’s expert knowledge and trustworthiness. The
argument might then continue with the neutral presentation of facts that those listening
might accept as independently accepted and not just the opinion of the orator. Then the
case for the orator’s opinion can be presented, involving a persuasive argument for what
the listener should do or believe as a result. This might be followed by a respectful but
effective refutation of opposing arguments; while the orator might respect those he
disagrees with, he can seek to show they are sadly mistaken. A conclusion will remind
those listening of key points and encourage them not just to agree but to act on what

they have heard.

Development. Otherwise known as ‘invention’, this is about what is included or indeed
omitted from an argument, and how the thought pattern is constructed; it involves
paradigmatic choice. There is of course an overlap with the canon of organisation, in
which premises come first, in which order should the arguments be made. There is also

overlap with style.

Style. This final canon goes beyond just stating the facts or making a reasoned
argument. It uses word constructions in such a way that the hearer can be impressed
purely by the orator’s skill with words.

It uses techniques such as reversal, for example, *‘Ask not what your country can do for

you; ask what you can do for your country’,*8 and triples, for example, ‘God, Queen

188 John F. Kennedy’s speech at his swearing in as president of the United States, 20" January 1961.
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and Country.” Style involves the use of slick, memorable phrases that are certainly not
absent from the orations of Faith teachers and are obvious in the orations of Savelle and

Reid.

2.2.3 Another Significant Rhetorical Tool: Mental Suggestion

As | will observe in chapter three, Phineas Quimby initially studied and practised
mesmerism/hypnosis to heal people. At first, he used a clairvoyant to diagnose his
patients and to prescribe a medicinal remedy. After a while, Quimby substituted a cheap
alternative to the medicine that the clairvoyant prescribed which worked just as well. He
concluded that it was not the medicine that made them better, but their belief. So he
gave up mesmerism/hypnosis in favour of mental suggestion.

Modern psychologists who study hypnosis are divided over the exact nature of the
practice. Some, often described as “state’ theorists, understand hypnosis as a definite
and distinct “state” in which it is suggested subjects are able to achieve things that
someone who has not been hypnotised cannot. Other psychologists who work in this
area are described as ‘non-state’ theorists. This latter group understands what is called
hypnosis in terms of a set of relaxation or suggestive persuasion techniques in which a
person does not need to be put into an apparent trance state.'® This appears to be the

sort of technique that Quimby was using, albeit in a rudimentary form.

Psychologists such as Robert Baker!® and Graham Wagstaff 11 claim that what we call
hypnosis is actually a form of learned social behaviour, a complex hybrid of relaxation,

social compliance, and suggestibility that can be used to bring relief to many. Other

189 See Judith Pintar and Steven Jay Lynn, Hypnosis: A Brief History (Blackwell Brief Histories of
Psychology) (Chichester:Willey-Blackwell, 2008), pp. 126-130.

190 Robert A. Baker, They Call It Hypnosis (Amherst, NY: Prometheus Books, 1990).

191 5ee Graham F. Wagstaff , ‘Compliance, Belief, and Semantics in Hypnosis: A Nonstate,
Sociocognitive Perspective,” in Graham F. Wagstaff, Steven J. Lynn and Judith W. Rue (eds.), Theories
of Hypnosis: Current Models and Perspectives (New York: Guilford Press, 1991), pp. 362-396.
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modern medical psychologists prefer the more modern methods of healing through
psychology, such as Freudian psychoanalysis, Jungian analytical psychology or a
variety of composite methods in modern psychotherapy.®? Interestingly Both Freud and
Jung studied hypnosis in their early careers. As time progressed Freud gave his full
attention to psychoanalysis. However he continued to see the value of suggestion and
later reintroduced its use to hasten the results of psychoanalysis.'** Some of those who
have built on the work of Jung have also returned to the use of hypnosis and see it as a

helpful tool alongside Jung’s analytic psychology.'®*

Benjamin Beit-Hallahmi and Michael Argyle, like Baker and Wagstaff still understand
religious healings in terms of earlier psychological methods of healing initially
developed by Franz Mesmer, James Braid and Emile Coué. These same psychologists
understand that what happens at revival meetings can be interpreted as suggestion.!%
Beit-Hallahmi and Argyle cite a number of studies that show a much greater
suggestibility among religious conservatives who had experienced dramatic conversions
compared to more radical Christians. It is certainly recognised that some people are
more suggestible and susceptible than others and religious conservatives and revivalists

are among the more suggestible.*%

I think this is a key issue, particularly in examining what is happening in the healings of
Michael Reid that we will consider in chapter five. As | have said, many modern

psychologists argue that deep trance is not strictly necessary, and much depends on the

192 See Leslie D. Weatherhead, Psychology Religion and Healing (Nashville: Abingdon Press, 1952), pp.
251-298.

193 Sigmund Freud, “Lines of Advance in Psychoanalytic Therapy” in The Standard Edition of the
Complete Works of Sigmund Freud, vol 12. (London: Hogarth Press and the Institute of Psycho-analysis,
1958).

194 See James A. Hall Hypnosis: A Jungian Perspective (New York: The Guildford Press, 1989).

15 Benjamin Beit-Hallahmi and Michael Argyle, The Psychology of Religious Behaviour, Belief and
Experience (London: Routledge, 1997), p. 171.

1% 1hid.
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effect a strong leader figure can have on a suggestible person, merely tapping into their

potential for role playing and compliance. As Thouless writes,

If we say that the religious orator may be using suggestion as one of his means of
influencing people, we clearly do not mean that his audience are hypnotized. They
may, however, be in the condition of heightened suggestibility which we may call

the hypnoidal state.*®

Much of this depends on the rhetoric and charisma of the leader or person that is doing

the persuading. As Weatherhead writes,

The condition depends partly on the person offering the suggestion. Any lack of
confidence he has in himself, or doubt as to whether or not his suggestions will be
carried out, conveys itself to the patient and decreases the suggestibility of the
later. The fame, prestige and impressive character of the operator are also

important factors, as every child knows.%

Robert H. Thouless comments that suggestibility evident in the subjects of religious
orators, “may also be increased by factors emphasising the prestige of the minister such
as the wearing of special clothes and the occupation of an elevated position.”%
Special clothing and the performance of my case studies seem to be highly significant
as I’ve noted elsewhere in this thesis.?%

I am not suggesting that Reid was, in any way, consciously using hypnosis techniques. |

am suggesting that his methods of healing in front of a congregation as an audience may

197 Robert H. Thouless, An Introduction to the Psychology of Religion (London: Cambridge University
Press, 1971), p. 24.
198 | eslie D. Weatherhead, Psychology Religion and Healing, p. 124.
19 Robert H. Thouless, An Introduction to the Psychology of Religion, p. 24.
20 See p. 264. & P. 300.
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well have added to the likelihood of compliance from those with psychosomatic

illnesses, resulting in their *healing’.

The social constructionism and role-taking theory of hypnosis suggests that individuals
are enacting (as opposed to merely playing) a role and that, actually, there is no such
thing as a hypnotic trance. A socially-constructed relationship is built, depending on

how much rapport has been established between the hypnotist and the subject.

In a highly significant article for this thesis, Wagstaff 2°* describes the case of a 73-year-
old woman who was described as ataxic. She was unable to walk properly and, typical
of this problem, had a wide gait staggering from left to right. Many medical and
neurological tests had proved negative, including a CT scan. Hypnosis was suggested,
but she refused, saying she was frightened. Instead, Wagstaff used a technique that
utilized imagery and suggestion with no hypnotic induction procedure or mention of
hypnosis. They used an imagination technique in which she was told that she could be
‘cured’ by generating images that would correct her posture. She was asked to imagine
that her feet were stuck in cement and she had an iron rod in her back keeping her back
in place. She was told she could release each foot from the cement and walk a few steps,
and she was to imagine she was walking through a narrow corridor that would prevent
her from swaying from side to side. After just a week, she walked to a shop half a mile
away and then walked unaided for an hour. In his report, Wagstaff gave two possible
explanations. One was compliance, that the woman had originally feigned the
symptoms to gain attention after the death of her husband but now needed an excuse or

permission to be cured. The other was that, for various reasons, she had convinced

201 Graham F.Wagstaff, ‘The Semantics and Physiology of Hypnosis as an Altered State: Towards a
Definition of Hypnosis’, Contemporary Hypnosis 15 (1998), pp. 149-165.
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herself that she could not walk, but now the techniques gave her the belief that she
could walk.

This sort of behaviour could account for a number of the healings attributed to Reid.
Almost all of the videos of healings deal with arthritis, rheumatism, and so on, where
the person is unable to bend or walk properly, or they involve debilitating illnesses like

ME.

I understand that in using suggestion, psychologists are using a sort of rhetorical device.
An explanation of many of Reid’s ‘miracles’ may well also be due to response by the
sick person to Reid’s persuasive rhetoric, his suggestions. Of course, it is likely that
Reid is not consciously doing this; it may well be a technique or process he has

absorbed from observing others and that he uses intuitively.

2.3 Cultural Analysis: Historical Interpretive Theory

I now turn to the cultural tools mentioned earlier. I intend to use an interpretative
methodology employing two cultural frameworks to deconstruct the Movement’s
rhetoric and apply this to the writings, webcasts and other teaching materials marketed
by these ministries.

Before | proceed further, I ought to make some statement about what | mean by the
terms ‘culture’ and “cultural’, particularly as | speak of American “Word of faith’
culture effecting contemporary English revivalism in the title of this thesis. Culture is a

very difficult concept to define. As Raymond Williams comments,

Culture is one of the two or three most complicated words in the English

language... This is so partly because of its intricate historical development, in
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several European languages, but mainly because it has now come to be used for

important concepts in several distinct and incompatible systems of thought. 2%2

The term culture has an agricultural origin. The Latin cultivare meaning — to till the soil,
led to the original meaning of culture which was “the care and tending of crops and
animals,”2% with the aim of improving them. According to Stanley Grenz, “The idea of
a specifically ~Auman culture, indicating our use of the term, was likely a metaphorical
extension of this “tending” process to the human person.”2%

In enlightenment Europe “culture’ became associated with education and refining
artistic and intellectual gifts resulting in what could be termed *high culture’. While this
idea still exists a significant change in the meaning of the term came about in the 1920’s
among anthropologists. As Grenz comments, “Rather than denoting an ideal — the goal
of an education process — culture came to refer to an already given dimension in human
life. Culture now consisted of the customs and rituals of a particular social group.”% In
one sense culture was understood to be about humanity in general by anthropologists
such as Claude Levi-Strauss and Marcel Mauss. However the study of culture became
the study and comparison of ‘cultures’, the practices of human beings in particular
groups. As Melvin Herskovitz commented in 1948, “culture is essentially a construct
that describes the total body of belief, behaviours, knowledge, sanctions, values and
goals that mark the way of life of a people.”2°® Writing more recently in 1996 William

Romanowski understands the term culture to refer to,

202 Raymond Williams, Keywords: A Vocabulary of Culture and Society (London: Fontana, 1983 [1977]),
p. 87. See also Raymond Williams, Culture and Society 1780-1950 (Harmondsworth: Penguin Books,
1966).

203 See Michael Warren, Seeing Through the Media: A Religious View of Communications and Cultural
Analysis (Philadelphia: Trinity Press International, 1997), p. 41.

204 Stanley Grenz, “What does Hollywood Have to do with Wheaton? The Place of Pop Culture in
Theological Reflection’, Journal of the Evangelical Theological Society 4/32 (June2000), p. 304.

205 |hid.

26 Melvin Herskovitz, Man and His Works (New York: Alfred A. Knopf, 1948), p. 625.
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The network or system of shared meaning in a society, a conceptual collection of
ideals, beliefs and values, ideas and knowledge, attitudes and assumptions about
life that is woven together over time and widely shared among a people. It is a
kind of invisible blueprint — a map of reality that people use to interpret their
experience and guide their behaviour. The term culture refers directly to this
fabric of meaning that is a people’s way of life, and its general usage also
describes the “texts” of everyday life and material works that are a manifestation

of a cultural system.?’

This description of culture speaking of blueprints and fabric of meaning reflects the
highly influential thinking of anthropologists who in recent decades have thought of
culture in terms of systems of meaning in need of interpretation. Perhaps the most well-
known example of the interpretive approach is from Clifford Geertz who, describes

208 |t is clear to me that there is

cultures as the “webs of significance” that humans spin.
a distinctive American culture that is intertwined with the nations religious heritage and
the theology of the Puritan Calvinist settlers, indeed the first of the cultural frameworks
or tools | mention above is a historical interpretative theory which acknowledges the
distinctive influence of Calvinist Puritanism and its electionism, pragmatism, Scottish
commonsense realism, the Protestant work ethic linked to capitalism and even neo-
Gnosticism that are an explanation of the roots and the continuing development of this

way of thinking in American culture (and the globalisation of its religion). In this, I will

seek to establish that many of these influences flow out of beliefs about America being

27 William D. Romanowski, Pop Culture Wars: Religion and the Role of Entertainment in American Life
(Downers Grove: InterVarsity Press, 1996), p. 306.
28 Clifford Geertz, The Interpretation of Cultures (New York: Basic Books, 1973), p. 5.
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a nation founded and established by God, which in turn flow out of America’s Puritan
past and its ongoing Puritan legacy.

The second framework in the next chapter is a more religious interpretation that
explains the nature of the Word of Faith movement’s ethos and worldview, its
philosophy and epistemology. In this | explore the development of the positive thinking
new thought sub-culture within American culture and plot the likely paths of its fusion
with revivalist culture to form what | term “American ‘Word of faith’ Culture.” Later in
the thesis these frameworks are used to interpret my case study ministries and their

associated congregational cultures.

2.3.1 American Exceptionalism

My thesis depends, to a large extent, on the identification of a general cultural
difference between English and American evangelicalism. Looking at American culture
in general there is something that could be called American ethnicity, ‘a set of traits or
cultural turns characterizing those born, or born again, in the United States.’?° With the
rise of the American Studies discipline over recent decades, there has been much
discussion over the concept of ‘American exceptionalism’. That is the idea that the
United States is culturally unique, a concept that originated from Alexis de Tocqueville
in the 1840s who observed that the developing American culture was exceptional.2
This wider cultural debate has had an impact on comparative studies of American and
English evangelicalisms. In a significant recent article, key British scholar David
Bebbington asserted that the characteristics of American and British evangelicalisms

‘are very similar, and their essence is identical’ .2

209 Catharine L. Albanese, A Republic of Mind and Spirit: A Cultural History of American Metaphysical
Religion (New Haven: Yale University Press, 2007).

210 See Alexis de Tocqueville, Democracy in America, trans. A. Goldhammer (The Library of America,
2004; originally published 1840), pp. 517-