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This research is rooted in my professional practice at the newly established
international Centre for Spiritual Life Development (CSLD) of The Salvation Army. It
is designed to develop a foundation which can shape and enhance the policy and
provision of the CSLD. It seeks to answer two questions: How do Salvation Army
officers sustain and develop their personal spiritual life in the context of an activist,
missional organisation? In what ways can the Centre for Spiritual life Development
facilitate and support this process?

The research methodology is qualitative, bringing responses to a written
questionnaire and semi-structured interviews into mutual critical dialogue with the
conceptual framework, which is drawn from the theology and history of
evangelicalism and evangelical spirituality, and the theory of theological and
vocational education. This has generated a rich description of spiritual life
development in Salvation Army officers in the 21% century, leading to new
understanding.

The empirical research focused upon a particular constituency, delegates to the
International College for Officers, thus facilitating understanding of the difference
encountered in an organisation that has both global and local influences. It confirmed
an expected diversity of understanding and practice in three major areas; definitions
of, and practices leading to, spiritual life development; the means used by officers
develop their spiritual lives; and the relationship between practice and the spiritual
life.

The work contributes to academic knowledge about The Salvation Army by locating
the organisation, and Salvationist spirituality, within the framework of evangelicalism.
A proposal to encourage a holistic understanding of spiritual life development using a
process of reflection based upon the integration of, and interrelationships between,
‘knowing, being and doing’, offers a way forward that is applicable in a range of
contexts. The evolution of my professional practice during the period of the research
demonstrates that the foundations of new policy and practices are taking shape. It
therefore contributes to the field of practical theology, as the integration and mutual
critique of practice, spirituality and educational theory have led to new understanding
and new practice.
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Introduction

The well stocked shelves of the library in William Booth College, London, provide a
rich resource for the students, all of whom are training to be Salvation Army officers
in the United Kingdom and Europe. Annual investment, careful selection of books
and electronic resources, and the services of a full time librarian have enabled it to
become a valuable source of information, formation and, sometimes, transformation.
In addition many students buy their own books, often purchasing extra bookcases
during their time as a student in order to house their growing personal resource
collection. At the College for Officer Training in Harare the library is housed on one
wall of a classroom and these few books are the sole access to resources for a
similar number of students. They are proudly displayed to visitors. There is simply
not enough money to purchase an extensive library stock, nor is it feasible for
students to buy their own copies. Yet the students at both institutions will become
Salvation Army officers; they will be required to teach and lead their people and they
need to develop and resource their ministerial practice and spiritual life. As officers
the requirements of their ministry may be similar, and in time they may even work
alongside one another as colleagues, but their preparation for officership, although
grounded in common principles (The Salvation Army (TSA)' 2005), will have been
very different. Similarly their experiences of subsequent opportunities for spiritual
life development will vary immeasurably, yet for each it is foundational to who they
are, what they believe and what they do.

The Salvation Army is both global and local, so that similarity and difference, unity
and diversity are part of its culture and tradition. It may be encountered as a local
church; the community centre where an affordable meal and second hand clothing is
available; an NGO working to alleviate the results of a natural disaster or war; the
parent body of a school, hospital or care home; or a provider of services for the most
marginalised in society. Each of these is accurate in some contexts and all
expressions find a common foundation and motivation in the international mission

statement.

" Throughout the thesis there are many references to official Salvation Army publications which, by
convention, do not name individual authors or editors. For ease of reading, in-text references will
contain the initials TSA to refer to documents listed as authored by The Salvation Army in the
reference list.



The Salvation Army, an international movement, is an evangelical part of the
universal Christian Church. Is message is based on the Bible. Its ministry is
motivated by love for God. Its mission is to preach the gospel of Jesus Christ
and meet human needs in his name without discrimination (TSA 2010a: front

page).

Although linked to International Headquarters by a common mission and for
administrative purposes, the worldwide Salvation Army is marked by considerable
diversity. Differing cultural traditions and varying levels of resources ensure wide
variety despite common ground. It is primarily a Christian community with an
emphasis upon outward movement to the world, particularly to the poor and
marginalised. Leadership is provided by Salvation Army officers, ordained full time
ministers who are appointed by the organisation to a role.

This research focuses upon the spiritual life of Salvation Army officers and seeks to

answer two questions.

How do Salvation Army officers sustain and develop their personal spiritual
life in the context of an activist, missional organisation? In what ways can the

Centre for Spiritual Life Development facilitate and support this process?

The research problem and boundaries

There are two ways of being a member. Soldiers make a commitment to Christian
discipleship within The Salvation Army, including foundational beliefs and lifestyle
choices. There are also adherent members who having made a profession of faith
choose to recognise their association with the denomination in a formal way which
does not involve the commitments of soldiership. Many thousands of people attend,
but have no recorded membership. Officers are soldiers who have responded to a
full time vocation to Christian ministry and, following training at one of the fifty seven
training colleges, have been commissioned and ordained within the denomination.
As of 31 December 2010, statistics record 1,132,823 soldiers, 176,226 adherents,
and 26,329 active and retired officers worldwide (TSA 2011).

The Centre for Spiritual Life Development (CSLD) is a small centre which was
established by The Salvation Army in July 2008 at the International College for
Officers (ICO) in London. Its primary aim is to broaden the influence of the ICO
beyond its primary purpose, which is to provide an eight week opportunity for

spiritual renewal, study and reflection for twenty six officers, four times each year.



For many officers this is a welcome retreat in the mid years of ministry, which is
seen as a privilege and is highly valued as a unique opportunity for personal growth
and professional development.

The CSLD mission statement has a main aim with three clear foci:

The Centre for Spiritual Life Development exists to facilitate the development
of the spiritual lives of Salvationists by

e Offering conferences and events that are spiritually enriching and that
help form people in Christlikeness;

¢ Providing resources to cultivate spiritual life development;
Encouraging implementation of intentional and systematic spiritual growth
throughout the international Salvation Army (TSA 2009c, Munn 2009:7).

The Centre was established with only one part-time member of staff, the Secretary
for Spiritual Life Development, who is also the Associate Principal of the ICO. My
appointment, in August 2009, as Executive Assistant to the Secretary for Spiritual
Life Development, is also part of a portfolio. The centre is also limited by budget and
the times when the ICO facilities are available for use. Some of the work is
administrative - monitoring and giving support to Salvation Army territories - but it is
evident that in order to make effective provision to achieve the mission, careful

strategic planning is required.

Since 2008, developments have taken place in all areas of the mission statement.
An initial, one week, conference for prayer leaders was held in September 2009, a
two week holiness seminar for twenty-six young adults preceded a world youth
convention in Stockholm in July 2010, and a conference for Territorial Secretaries
for Spiritual Life Development took place in September 2010. Resources linked to
the CSLD are emerging. These include articles in The Officer, a bi-monthly
magazine with a world-wide circulation, the publication of two books, Samuel Logan
Brengle: Heart for God edited by Peter Farthing, and Other Voices by Christine
Faragher, and the development of a website. A shared electronic file system allows
for easy dissemination of resources and information, and a monthly newsletter
encourages networking and mutual support. A specific initiative relating to 24/7
prayer on a global scale was launched in January 2011, generating interest
throughout the world. The CSLD is responsible for resourcing and encouraging this
venture through web-based technology. Each territory and command has been
encouraged to appoint a Secretary for Spiritual Life Development in order to monitor



and facilitate focus upon spiritual development issues in the local context. There is
also a requirement to present an annual report of the territorial policies and priorities
for spiritual life to International Headquarters and the Centre for Spiritual Life
Development.

In order to respond to the demands of my professional context, this research seeks
to generate understanding that will inform the strategic development of the CSLD. It
draws upon the self-reported understanding of spiritual development in a particular
constituency of Salvation Army officers, delegates to the ICO, in a mutual critical
conversation with relevant theoretical and theological perspectives, in order to
inform the development of proposals for future policy and practice.

The broad nature of the CSLD mission statement suggests that it could be of
significance for all who view themselves as Salvationists. However, the limited
budget and scant resources in terms of personnel make this impossible in any direct
way. This research is therefore selective in its target group in order to generate
knowledge that may have relevance in a wider context. By focusing upon delegates
to the ICO it is possible to gain a diverse sample which, although not
comprehensive, represents something of the diversity of the Army world.

My context

My commitment to the spiritual life development of Salvation Army officers is both
professional and personal; it is foundational to who | am, what | believe and
understand, and what | do. | grew up as the child of Salvation Army officer parents
so am a member of the organisation by nurture as well as by choice. | trained as a
teacher, with religious studies as a main subject, and following one year of practice,
re-trained as a Salvation Army officer. After eighteen years in corps (church)
ministry, and immediately following my experience as a delegate at the ICO, | was
appointed as a tutor to William Booth College, the sole provider of initial officer
training in the United Kingdom. Various subsequent roles as a module leader
(1999), Assistant Training Programme Director (2002), and ultimately Training
Programme Director (course leader, 2004) enabled me to gain a firm practical
grounding in Salvation Army officer training and an understanding of its relationship
to the denomination, theological education and higher education in the United
Kingdom. This was complemented by MA studies in Pastoral Theology (2000), and
Adult Education with Theological Reflection (2005). The generosity of The Salvation
Army in the United Kingdom in funding this Professional Doctorate is evidence of a
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growing commitment to the academic and professional development of officers, and
an acknowledgement of the contribution that this can offer to the development of
knowledge in the denomination.

My work for the first two papers in Stage 1 of the Professional Doctorate was
focused upon initial officer training, with particular reference to the introduction, by
The Salvation Army in the United Kingdom with the Republic of Ireland, of core
competencies for Salvation Army officers.

In Paper 1 (Appendix A:172-203) a critical conversation between the Salvation Army
context, theological education and competence based education and training led to
an exploration of the relationship between core competencies for Salvation Army
officers and models of theological education. The literature reviewed offers
important theoretical grounding for this research which, although not rooted in initial
ministerial education, has important resonances with it. Similarly my knowledge and
understanding of the requirements for, and processes of, initial Salvation Army
officer training provide foundational knowledge and a base from which to build.

Historical research for Paper 2 (Appendix B:204-230) identified recurring themes
and significant changes in the initial training of officers in the United Kingdom 1978-
2008. The importance of the relationship between three foci in training - spiritual
formation, knowledge and practical skills - is significant to this research. Priorities for
officer training, as expressed by present and former Principals of William Booth
College suggest that although there is need for balance between the three elements
in the policy and practice of training, spiritual formation remains a constant first
priority. A slightly edited version of Paper 2 was published by the Journal of Adult
Theological Education (2008 Volume 5:2, pp126-143).

However, the trajectory represented by the first two papers was interrupted and
deflected by my appointment in January 2009 to the International Headquarters of
The Salvation Army, initially to edit and revise The Salvation Army’s handbook of
doctrine, Salvation Story and its accompanying study guide, combining them into a
single volume, The Handbook of Doctrine (2010), which was particularly designed
for use in officer training. Following this project | was appointed to the CSLD in
August 2009. My task is to work with my line manager in establishing the Centre and
enabling it to achieve its mission. A significant element in my brief of appointment is
that | should be ‘engaging in research that will enhance spiritual development and
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your own contribution to ministry’ (TSA 2009b). The research conducted for this
dissertation is therefore both continuous with, and disconnected from, the Stage 1
work. Paper 3 of Stage 1 forms the research proposal for this work (Appendix C:
231-255).

My context and experience have therefore placed me in a unique position which
facilitates the examination of the development of spiritual life in Salvation Army
officers from a particular perspective. As an officer, a leader in the organisation, | am
aware of the potential opportunities and challenges of spiritual life development; as
an educator | am able to draw upon my experience and theoretical understanding of
adult learning and education; and in revising the Handbook of Doctrine | began to
explore and explain how understanding, belief and practice are interwoven in both
personal experience and the culture of The Salvation Army. This research will
therefore draw upon previous knowledge, research and experience in seeking to
generate material that will inform and enhance my current practice. One limitation is
my personal experience of the international context, which consists of visits to
overseas territories as a guest lecturer or conference facilitator; it is therefore
inevitable that, despite attempts to gain an international perspective, this work
primarily reflects a western, first world, author.

The method is, to some extent, counter-cultural. The Salvation Army is a
hierarchical organisation which has often made provision for development in a ‘top-
down’ manner, without reference to those for whom it is intended. The choice of
qualitative, empirical research with human subjects offers an inductive, original and
unique understanding of how Salvation Army officers sustain and develop their
spiritual life which draws upon relevant theory in the fields of theological education
and adult learning.

Spiritual life development and practical theology

Whilst acknowledging that the spiritual life is not reducible to what can be known
cognitively, | believe that spiritual life development must be viewed in the broader
context of ongoing formation for ministry. Paper 3, the research proposal, located
the work in the field of practical theology, which is essentially ‘triadic, concerned with
the interrelationships of faith, practice and social reality’ (Whyte 1987:213). Each
factor must be allowed to critique and influence the other two in an honest search for



new insight and revised practice, so that the Church is both challenged and enabled
to perform the gospel with authenticity.

The notion of the spiritual life as a progressive experience is foundational to the
Salvationist psyche, with metaphors of journey and growth common. This lends itself
to exploring the development of the spiritual life as a learning experience, which,
although rooted in personal encounter, demands reflection in order for real
development to take place. The empirical research population, delegates to the
ICO, are participating in a specific learning experience. The eight week programme
is designed to broaden their international experience, provide knowledge of both
administrative and ministry related issues, and give space and opportunity for
personal and spiritual renewal (Munn R. 2011:4-5). This is therefore an ideal time for
them to reflect upon their ongoing spiritual development. What has sustained and
enabled them to ‘grow?’ What would they value as provision for the future?

The use of qualitative research methodology has enabled understanding to emerge
through in a process of critical dialogue between the results of the empirical
research, the denominational context and theology, and theories of ministerial and
vocational education. As each discipline has critiqued, and been critiqued by, the
others in the search for a way forward, resonances and dissonances have led to
connections and proposals. This work is therefore integrative, located at the
interface between denominational context, spirituality, ministry, ministerial education
and personal experience. Insights emerging from the interrelationships between
them have led to embryonic new practices for the CSLD.

The research proposal noted the need for both openness and boundaries:

The assumptions upon which disciplines are based, including the
understanding of human worth and ultimate purposes, may vary from those
of practical theology which is set within the broader tradition of theology that
gives it both a foundation and the limits of tolerance. The demands of the
task are such that the practical theologian must be both ‘committed and
open, faithful and critical’ (Ballard and Pritchard 1996:30). For example,
using the metaphor of conversion Swinton and Mowat (2006:92-94) call for
‘critical faithfulness’ in which the constructivist autonomy of qualitative
research is ‘converted’ to an epistemology which acknowledges the reality of
God, whilst continuing to take seriously the interpreted nature of all human
understanding. My choice of a qualitative research methodology is informed
and shaped by this concept, which acknowledges the interpretative nature of
human experience as well as the ‘centuries of tradition and reflection that



have gone into establishing our understandings of divine revelation’ (Swinton
and Mowat 2006:93). (Appendix C:239)

The development of the spiritual life is foundational to Salvationist self-
understanding. Bramwell Booth? argued that ‘our people will not grow old in holiness
unless they are watched over, and taught and led’ (Booth B.1903:82). By using the
integrative, inductive and interpretive processes of practical theology, this work
offers a critically faithful contribution to theological understanding and ongoing
authentic practice.

A gap in knowledge?

The spiritual life is foundational to Salvationist life and practice, and is traditionally
expressed in terms of individual personal experience and relationship with God.
Despite this emphasis there is no international curriculum for spiritual formation in
initial officer training, despite protracted discussion over a number of years about the
feasibility and viability of its introduction. A potential secondary benefit of this work is
that new understanding will contribute to the debate by signalling the value of a
training philosophy that takes a holistic view of officer life and ministry.

Similarly, although it is assumed that officers will continue to grow in spiritual
understanding as well as professionally, there is no common framework of
understanding, or practice for, development. | am convinced that, if the CSLD is to
be effective in its provision, it is necessary to gain some understanding of officers’
own understanding of their spiritual life development, and to bring this lived
experience into a mutual critical dialogue with the norms of the denomination and
the wider Church. Practical theology values interaction with a secular conversation
partner as a means to challenge, enhance and develop the discussion. Thus
theoretical perspectives from theological and vocational education, chosen for their
resonance with both the purposes of the CSLD, and my professional and academic
background, will add to the conversation. Insights which emerge from the interaction
between the self-reported experience of individuals and theological and theoretical
perspectives, will enable me to develop a foundation which will shape and enhance
the policy and provision of the CSLD. Therefore the primary purpose of the research
is to generate understanding that will enable me to develop my professional practice
in appropriate ways.

2 The eldest son of William Booth and his successor, in 1912, as world leader of The Salvation Army
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Before this can be achieved it is necessary to examine Salvation Army spirituality
and to locate it academically within the framework of the Church, noting resonance
and dissonance with other traditions. A corollary of the activist ethos of the
organisation is that academic research is not common, and in this embryonic area
there is no established body of work on which to draw. Most Salvationist writing is
devotional, or the provision of resources for congregational use. Thus the initial
chapters of this thesis which locate The Salvation Army, and consequently
Salvationist spirituality, within evangelical foundations are themselves syntheses
which both contribute to knowledge and provide a foundation for the rest of the

work.

The research is unique for The Salvation Army in two respects. Firstly it is an
academic exploration of the spiritual life development of Salvation Army officers, and
secondly it seeks to hold in tension a perceived need for a global spirituality with
evident diversity of practice and resources, and to identify a way forward that allows
for both.

This work is therefore designed to generate new understanding relating to the
ongoing spiritual life development of Salvation Army officers in an activist, missional
organisation, in order that the work of the CSLD can be facilitated. Its contribution is
both academic and related to my professional practice in the institution. As | bring
the data into dialogue with theological and theoretical text based research, it is also
expected that new understanding of the nature of Salvation Army officership will be
generated, particularly in relation to the interrelationship between theory, practice,
and being. In so doing it will fulfil the primary aim of the Professional Doctorate ‘to
examine values, practices and performances in order to yield better performance’
(Bennett Z. 2009:338).

A Professional Doctorate

This thesis is presented for the award of a Professional Doctorate in Practical
Theology. As such, it is part of a portfolio, in which the three Stage 1 papers, which
have already been examined, are bound with the final dissertation (Appendices A -
C:172-255). The necessity of a radical shift in perspective, occasioned by my
change of appointment within the organisation, means that it is not appropriate to
combine these as chapters in the final thesis despite their contribution to the overall
direction of the research. Some quotations and references will demonstrate
continuity.



This work originated with a research problem drawn from my professional practice,
the need for a policy and practices for the CSLD, and will turn to perspectives from
theology and theory in interaction with empirical research in order to seek a solution.
Chapters 1-3 will build a foundation for understanding The Salvation Army and
Salvationist spirituality in relation to evangelicalism. In Chapter 1 a brief discussion
of the history and ethos of the movement will lead to an explanation of the
immediate antecedents of the research and an outline of current provision for
spiritual formation. Chapter 2 seeks to place The Salvation Army in the wider
tradition of Christian evangelicalism, and Chapter 3 develops this association further
by relating Salvationist spiritual life and practices to those of evangelical spirituality.
Chapter 4 introduces the theoretical conversation partner, bringing the educational
philosophy and practices of The Salvation Army into dialogue with some themes of
theological and vocational education: the notion of habitus, a vocational emphasis
upon theory, practice and formation in learning, and concepts of reflective learning.
Chapters 5-9 explore the methodology, design, challenges and results of the
empirical research. Research findings in three major areas are significant:
definitions of, and practices leading to, ‘spiritual life development’; the means used
by officers develop their spiritual lives; and the relationship between practice and the
spiritual life. Finally Chapter 10 offers a proposal for a way forward for the policy and
practices of the CSLD, based upon the interaction and interrelationship of knowing,
being and doing as a description of a holistic spiritual life.
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Chapter 1
The Salvation Army context.

The spirituality of The Salvation Army necessarily reflects the specific circumstances
of the time and place of its origin and the theological emphases of its founders.
These, in turn, were embedded in the Church context of nineteenth century Britain.
Thus in order to facilitate spiritual life development within The Salvation Army
through the CSLD it is necessary to understand the history and ethos of the
tradition. But the tradition is not static, it has been shaped by the changing social
climate of the societies in which The Salvation Army operates and by the people
whose lives have both reflected and refined the received wisdom. One aim of this
work is to make a contribution to a critically faithful recapitulation of that tradition in
the twenty-first century.

An outline of the processes that led to the establishment of the CSLD, and the
current provision for spiritual formation within The Salvation Army, will demonstrate
the place of the research within the denomination. This chapter will be
complemented by the next two chapters which will locate The Salvation Army and
the Salvationist understanding of spiritual life in the wider context of the Church.

History and governance

Founded in 1865 by William and Catherine Booth, The Salvation Army has evolved
from its origins in a tent mission in the East End of London into an international
organisation with a presence in one hundred and twenty one countries (as at 1
January 2010). Its initial primary focus was the conversion to Christianity of the poor
of the East End (Sandall 1947:42). William Booth, was deeply influenced by the
revivalism of the mid-nineteenth century. Fuelled by a passion for preaching in order
to secure a change of heart in his hearers, Booth’s commitment to evangelism is
unquestioned; it defines him. Writing in January 1889, forty-four years after his own
conversion, Booth (1889:3) stated ‘| will consecrate my life to persuade them to
apply to Him for the deliverance that He came to bring’. This single-mindedness
shaped the fledging movement and moulded its character. The mission was
eventually renamed - The Salvation Army (italics mine).

Booth’s practices and theology drew on Methodism, American revivalism and the
holiness movement, and were also deeply influenced by the urban culture and social
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relations of his age (Begbie 1920a:87, Murdoch 1994:21; Walker 2001:23, 45,
Green 2005:21-36). His style was revivalist and dramatic, punctuated with warnings
of God’s wrath and assurance of pardon, with a strong emphasis upon personal
experience and the life of holiness (Walker 2001:45). He was essentially a
pragmatist who used the social and cultural life of his hearers as a starting point to
gain their attention.

In an age of Empire building and military power, Booth and his followers responded
with their own version of conquest which would be understood by the people that
they were attempting to reach. Using known and accepted social structures as
models, they interpreted theological ideas in an accessible way. Seaman writes

The not particularly original concept of an army of the saved at war with the
devil was made pictorially visible by the Army’s distinctive martial uniform
and although it relied greatly on the verbalism so traditional in evangelical
religion it brought to its aid a colourful ritual and a music-hall type of music
more immediately comprehensible and less initially intimidating to the
unconverted than the liturgical splendors either of Rome or the Anglo-
Catholics, comparatively active though both now were in their attempts to
reach the poor.....It was in the best sense of the word, a brilliant form of
religious vulgarisation;.. (Seaman 1973:309-310)

The members were unconventional in their approach to evangelism. This creativity
eventually led to the distinctive military metaphor which is not only part of the name,
but pervades the practices and theology of the movement (Walker 2001:2; Begbie
1920a:364). Within a short time many extensions of the military metaphor evolved,
both in language and practice, including the use of ‘battle songs’ in worship, Orders
and Regulations for Christian living (Sandall 1950:31-37) and military ranks.

Expansion to other countries resulted both from the grassroots as Salvationists
emigrated in search of employment and began their own congregations (e.g. USA
1879, Australia 1880), and from central initiative (e.g. France 1881, India 1882). It
has been argued there has never been a Salvation Army missionary society, rather
there are expressions of The Salvation Army in various countries which have sought
to be relevant to the local culture (Sandall 1950:225), so that the interaction between
context and the tradition of the movement leads to adaptations of Salvationism that
are ‘culturally relative and culturally produced’ (Percy 2006:12). But, despite this
high ideal, the Salvation Army is not completely immune from the charge of
missionary colonialism which can be levied at many nineteenth century missions

(Bosch 1991:304), as the practices of the ‘sending’ territories were imprinted upon
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the fledgling Salvationist expression (see pp. 97-98). There is the constant danger
that a focus upon unity in the movement will lead to uniformity, so that The Salvation
Army becomes ‘monochrome - the church a gathering of the like-minded’ (Percy
2006:129).

The distinctive form of governance, based on a quasi-military command structure
which was adopted in 1878 when the name was changed from The Christian
Mission to The Salvation Army, also contributes to this tension. By 1880, the mission
stations, which became known as corps, were placed in divisions under the control
of a Major to whom the mission leaders, now entitled Field Officers were
responsible. They in turn reported to Headquarters and ultimately to The General,
Booth himself. This, with subsequent refinements and modifications, became the
basis for a centralized structure which allowed swift and flexible deployment of
personnel in the interests of the organisation. As The Salvation Army expanded
internationally the centralized government was maintained with the establishment of

an International Headquarters (IHQ) in London.

The Salvation Army Year Book (2010a:38) states that the purpose of IHQ is to
support The General in leading The Salvation Army to accomplish its mission. This
is to be achieved in a number of ways, two of which hold particular relevance for this
research. The first makes spiritual life development a priority for both the General,
as the world leader of The Salvation Army, and for IHQ; ‘to give spiritual leadership,
promote the development of spiritual life within the Army, and emphasize the Army’s
reliance on God for the achievement of its mission.” The second is concerned with
promoting ‘the development and international sharing of knowledge, expertise and
experience’. The development of knowledge will form an important part of this
research as personal spiritual life development is explored in the context of the

international Salvation Army.

The Salvation Army is divided into five zones for administrative purposes: Africa, the
Americas and Caribbean, Europe, South Asia, and South Pacific and East Asia.
Zonal departments at IHQ provide the main links with territories and commands,
which are areas in which Salvation Army work is organized under the leadership of a
Territorial Commander or Officer Commanding. Although these have considerable
autonomy, they are ultimately responsible to International Headquarters. Many
territories are divided into divisions which oversight the corps and centres that
constitute The Salvation Army in that area. For the purposes of the research, the
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zonal boundaries will form one category in the selection of interviewees and analysis
of responses. Although there is great diversity in terms of culture, resources and
Salvation Army expression in each zone, it is anticipated that there may also be
similarities which emerge in terms of spiritual development and expectations.

This hierarchical, centralised form of governance has a significant impact upon the
ethos of the movement. Although allowing for a clear chain of command, organised
accountability and clarity of direction (Satterlee 2004:21-22), it also can be inflexible
and static, discouraging innovation and relevance to the local or contemporary
situation (Needham 1987:73) with policies imposed from IHQ in a ‘top down’
manner. Barbara Robinson (2006:38-45), whilst acknowledging the ‘efficient, if
utilitarian structure’ advises thoughtful caution in handling the metaphor particularly
in relation to the spiritual matters. In terms of spiritual life development, the
tendency to look for a ‘one size fits all’ formula which can be disseminated through
the existing structures to the local setting, without reference to context, may limit
effective growth.

Women in ministry

A distinctive feature of the demographics of Salvation Army ministry is the proportion
of women Salvation Army officers. Catherine Booth (1859) had, from the 1850's,
been convinced that, theologically, female ministry is justifiable. After some years
writing from a theoretical perspective, she began her own preaching ministry in
1860. Working independently from William Booth, she did not preach at a mission
service until January 1870 but from that time became fully involved, taking
command of the work on various occasions when Booth was ill, sometimes for

several months.

It is no doubt due to Catherine’s influence that the first Constitution (1870) allowed
women full participation in both the work and the government of the Mission. The
importance of women’s ministry to The Salvation Army remains to the present date.
However it is significant that despite the early adoption of equal opportunity,
comparatively few women have risen to high rank and responsibility (Eason
2003:157; TSA 2006b), and it was only in 1995 that married women officers were
granted their rank in their own right. At the time of writing official records show that
53.4% of the officer population is female (TSA 2011). Although the preferred overall
gender balance for ICO delegates is equal numbers of men and women, there is a
tendency by some territories to nominate male delegates who, from a cultural
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perspective, are viewed as having greater leadership potential. This is monitored
and, where possible, addressed.

A missional focus

The Salvation Army has retained the ethos of its origins. Booth’s early commitment
to the spiritual salvation of the urban poor (Begbie 1920a:357; Murdoch 1994; Green
2005:166) was eventually supplemented by acceptance of the need to address
‘temporal misery (Booth 1890a: preface), in order to facilitate spiritual salvation.
Viewed by some commentators as a pragmatic decision (Begbie 1920b:83; Murdoch
1994:169) and others as a corollary to Booth’s theology of redemption (Green
2005:179), it has nevertheless led to a practice and policy of holistic mission which
continues to shape the development of the organisation (Ferguson 2006:7; Morgan
2006:12). In most contexts, a wide definition of salvation, which encompasses
aspects of healing, pardon, reconciliation and new creation, would be applied. ‘The
Salvation Army’s mission is the mission of a Trinitarian God, whose own love seeks
to include others... The Salvation Army is called to embody God’s immense
salvation in a wounded world” (Harris 2003:11). Whilst not unique to the
organisation, this conviction, which has been expressed in activism, has

nevertheless shaped its life, and contributed to its self-identity.

Activism
For The Salvation Army the practices of the inner life only make sense when they

are counterbalanced by a commitment to activism and mission.

In mission we express in word and deed and through the totality of our lives
the compassion of God for the lost. Our identification with God in this
outward movement of love for the world requires a corresponding inward
movement from ourselves towards God.... (Street, 2008: 7).

This is further illustrated in the ‘calls’ of the International Spiritual Life Commission®
which encompass life in the world as well as the inner life of the individual and
community. Understanding this interrelationship is fundamental to understanding
The Salvation Army, and Salvation Army officers. For The Salvation Army, the inner
life and practice cannot be separated without doing violence to the whole; our
spirituality (and our theology) is embodied in practice. Although this evangelical
commitment to activism is not unique to The Salvation Army (see pp.29-31), it is
certainly a defining characteristic which is a witness to the Church and to society.

3 A commission designed to explore the spiritual practices of the movement. See pp. 17-18
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‘Throughout its history, The Salvation Army has focused on the practical side of
evangelism, the call to the life of holiness and the summons to meet social needs’
(Burke 2005:41). It demonstrates that faith is fundamentally a missionary enterprise
which requires attention to the spiritual life and active involvement in seeking to
bring about transformation for individuals, groups and the structures of society. A
critical appraisal of the way in which this interdependence is understood is
necessary to this work (see pp. 122-129,137-139).

Similarly, the requirement for officers who are able to ‘sustain and advance the
purposes of The Salvation Army’ (TSA 2005:1:1) locates officer development within
the mission of the movement to ‘save souls, grow saints and serve suffering
humanity’ (Gowans 1999:3). The ultimate goal is therefore missiological, officers
must be equipped for faithful participation in the work of God as expressed by The
Salvation Army.

Education

The early leaders’ suspicion of academic theology is well documented. In 1877
George Scott Railton wrote to William Booth, noting the need to train evangelists,
but also adamant that there should be ‘no college, no book but the Bible, nothing but
living teaching’ (quoted in Sandall 1947:224). This feeling was later reinforced by
Booth’s concern that ministerial education would lead to loss of zeal, (Murdoch
1994:21; Hill 2006:88) writing that ‘in the training of cadets the spiritual effect is
above all considered, we do not profess to give education’ (TSA 1882:165). In fact
these opinions are not simply anti-intellectualism but an expression of a particular
concern that educated clergy would lead to loss of contact with the urban poor who
were the focus of The Salvation Army’s mission and ministry. Booth had discovered
early that his most effective evangelists were people who shared the culture and
education of the hearers. He did not want to jeopardise the fledging work, and so
chose to train officers in the practicalities of mission, only offering the necessities of
education. However, the long term effect of this strategy was to create a suspicion
of academic theology within the movement. Officer training has been viewed as a
practical preparation rather than an educational process, and ongoing academic
education for officers seen as the exception rather than the norm.

In fact, by 1903, William Booth’s perspective had shifted considerably, as is
evidenced in the publication of his vision for a ‘World University for the Cultivation of
the Science of Humanity in Connection with the Salvation Army. Based upon the
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premise that more efficient expansion would be facilitated by more capable officers,
Booth proposed the development of a global institution with parent bodies in
England and the United States which would be linked to affiliated institutions around
the world. It would have three main aims: teaching on practical godliness; detailed
instruction in some form of Salvation Army work; and practical training in the given
field. Primarily designed for the development of officers, it would also be open to
other students. It would be staffed by ‘the most intelligent, devoted and experienced
Officers in the entire Army’ (Booth W. 1903:8).

Booth’s unrealised dream seems more realistic in the twenty first century than in the
nineteenth. In 1982, the creation of ‘The William and Catherine Booth Bible College’
in Winnipeg, Canada, marked a step towards fulfilment. Now renamed Booth
University College it offers web-based courses throughout the world, thus moving
towards the fulfilment of the vision in ways that Booth could not anticipate. A gradual
shift towards the appreciation of academic theology is gaining momentum. John
Larsson (2005:5) writing for an edition of Word and Deed, a journal dedicated to
Salvationist academic theology, strongly endorsed the connection between
education and practice.

It is time to discard forever the false presupposition that has dogged us as an
Army that higher education and action are opposites. It is wrong to think that
you have to choose between the two, that you cannot have both... As a
Salvation Army we need leaders who are both scholars and dynamos:
informed men and women of action.

Thus education must take its place in Salvationist culture as a partner with spiritual
formation and with practice. Often viewed as the least important of the three,
education is typically approached pragmatically: it informs the learner, but also has
the potential to contribute to their practice, and as a result of this may lead to
transformation, not only of the individual, but also of the structures with which they

interact.

The International Spiritual Life Commission

This research is directly related to the work and outcome of the International
Spiritual Life Commission. Subsequent to discussions at the International
Conference of Leaders in 1994, General Paul Rader convened an International
Spiritual Life Commission which would ‘review the ways in which The Salvation
Army cultivates and sustains the spiritual life of its people’ (Street 2008:ix). The
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Commission would seek to clarify and re-affirm those practices which are integral to
the spiritual life of the Army and which contribute to its unity and unique character.
Noting that The Salvation Army is a place where more than two million people
experience connectedness with the body of Christ, Rader said ‘simply put, it is time
for us to take more seriously issues related to our inner life. We owe it to our people.
It is essential to maintaining the engine of commitment and passion. Our mission is
energised by our spirituality’ (Street 2008:x). Also citing the proliferation of new
religious expression in contemporary society and the complexity of moral and social
issues, Rader suggested that Salvationists must have a clear grasp of their faith and
the ability to relate it to life. During 1996 and 1997 the Spiritual Life Commission met
five times, each time for five days. Membership began at fifteen but was increased
to eighteen, with some involvement in meetings by some of the ten corresponding

members.

The report (Appendix D:256-268), which had been endorsed by the International
Leaders’ Conference in Melbourne (March 1998), was first published in The Officer
and in pamphlet form in June 1998, followed by a series of practical
recommendations in October 1998. Entitled Called to be God’s People, it notes a
perceived necessary relationship between the spiritual life and Christian practice.

the vitality of our spiritual life as a movement will be seen and tested in our
turning to the world in evangelism and service, but the springs of our spiritual
life are to be found in our turning to God in worship, in the disciplines of life in
the Spirit and in the study of God’s word (TSA 1998:1).

It was composed of twelve ‘calls’ to Salvationists, each accompanied by an
affirmation, which were designed to guard, encourage and sustain aspects of the
spiritual life. These encompass worship, the inner life, life in the Salvationist
community, and mission. Whilst not lacking in depth of understanding, the report is a
reflection of the work of the Commission which did not have an academic focus, but
was an exploration of the practice and norms of Salvationist spirituality. The calls
and affirmations were expanded by the Chair of the International Spiritual Life
Commission, Robert Street, in a book, also entitled Called to be God’s People
(1999, 2008), which has been translated into a number of languages. From the
beginning it was expected that every territory and command would ‘promote the
calls in the way which best suits their culture and situation’ (Street 1998:29). In
addition, since 1999, the international focus upon spiritual life has led to two major
developments. A Secretary for Spiritual Life Development was appointed to monitor
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the progress of the recommendations and promote teaching related to the twelve
calls. This was initially a travelling brief, combined with other responsibilities, and
consisted mainly of teaching and speaking engagements, however in 2008 as the
Centre for Spiritual Life Development (CSLD) was opened, the appointment
changed to reflect the new responsibilities.

The Centre for Spiritual Life Development

An initial proposal to establish a Centre for Spiritual Life Development (undated but
written after 2006) reads ‘...let us consider what The Salvation Army offers, on an
international level, to its officers, to assure and maintain personal spiritual growth
and unity of vision and purpose....” (TSA nd:1). Noting the emergence of leadership
training programmes around the world, which are often focused upon youth but do
not necessarily reflect traditional Salvation Army patterns or structures, the writer
suggests that there is an unmet need within The Salvation Army for spiritual life
development. Furthermore, this is seen to be a direct result of a loss of nerve and
loss of individuality. ‘The signs are that we have lost the courage to set the example,
to dare to be different. The Salvation Army seems, in many cultures to be losing
something of its unique personality and identity in the Church’ (TSA nd:1).

It is significant that both the rationale for the Spiritual Life Commission and this
proposal seem to suggest that the development of spiritual life in The Salvation
Army should be in some way distinctive and linked to Salvationist identity. There is
an assumption that there is a Salvationist spirituality which must be safeguarded
and which is in some way linked to the future of the denomination as a unique part
of the universal Church. As this research investigates the spiritual life development
of Salvation Army officers it will draw upon the wider tradition of the Church, and
particularly of evangelicalism, whilst also considering the extent to which Salvation
Army spirituality may be described as unique or distinctive. It will also explore the
extent to which this assumption of a single spiritual identity reflects the reality
experienced by the research subjects.

For such a time as this......

The spiritual life has always been central to Salvation Army officership. In 1895,
William Booth (1895:2) wrote that, when it became evident that converts were not
moving on to existing churches, he was ‘driven to select men and women, who |
knew to be lovers of souls and to be living holy lives, for the purpose of caring for
the new converts’. A few years later when the pattern of officership was established,
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advice to a young officer, entitled. ‘On keeping first things first, and dated February
1914, states ‘foremost among the first is the welfare of your own soul. As is the state
of fire to the steam engine, so is the condition of your soul to your work. A neglected
fire means less steam, and after a bit, failure to move the train. A neglected soul
means less strength, and after a bit, a fainting under the burden of the day’ (Booth
1921:6).

The analogy of health and welfare remains current. In 2002, Servants Together,
(TSA 2002:117) called The Salvation Army to ‘provide resources for the spiritual
development of its leaders’ and ‘a means of accountability for spiritual progress and
remedy for spiritual lapse’. Shaw Clifton (2009:2) in his keynote address to the 2009
International Conference of Leaders noted ‘it is vital that spiritual leaders stay
spiritually healthy’, and following a consultation with the leaders of the South Pacific
and East Asia zone Robert Street (2010:25) highlighted the connection of officers’
spiritual health and welfare to the spiritual well-being, and the effectiveness, of the

organisation.

Similarly, from the beginning, the primary focus of officer training was seen to be
spiritual development. This has remained a constant priority, colleges are required
to produce officers who ‘know God, know themselves and know their mission’ (TSA
2005:1:3). Thus, throughout the history of Salvation Army officership, the importance
of personal spiritual experience is evidenced both as a qualification for ministry and
as a necessity to effective work.

It could therefore be asked why the CSLD has been established at this time. A major
factor is the perception that the historical focus is being given new impetus and
there is a movement towards spiritual renewal in parts of the Army world. Janet
Munn (2011), the director of the CSLD writes ‘The Salvation Army is in a time of
spiritual renewal, of re-awakening to the fire of God on the inside of people that fuels
all the outward activity and service’. Eva Burrows (in Faragher 2010:vii) describes
this development in the Australian context;

Indications of this renewal have seen the resurgence of prayer in corps life,
the establishment of Bible study home groups to delve more deeply and
devotionally into God’'s Word, and united fellowship gatherings to
strengthen the spiritual life of Salvationists — leading to a more intimate
relationship with God — Father, Son and Holy Spirit.
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Involvement with the 24/7 prayer movement began in the United Kingdom in 2001
but is now international. Prayer has become interactive in many settings, it is ‘done’
rather than listened to, or read. At the same time, Salvationists have begun to
explore how, despite a proud heritage of activism, The Salvation Army also has a
contemplative tradition (Shepherd 2003:13; Farager 2010:4). Some areas of the
world, including New Zealand, Australia and Canada, have begun to facilitate
spiritual direction, both in initial officer training and during ministry (Sampson 2010,
Ivany 2010, Farager 2010:162-163). The establishment of the CSLD has provided a
central reference point as these developments progress.

It might be suggested that this climate of renewal is symptomatic of a recognition of,
and response to, the life cycle of the religious organisation. In 1985 Bramwell H.
Tillesley (1985:361) wrote of the movement which is marked by intensity, zeal and
enthusiasm; the institution, where organisation, strategic plans and regimentation
are evident; and the museum, which looks back to former glories but has lost all life.
He wondered if the Army had ‘regressed from a movement to an institution’. By
1993 (1993:341) he spoke of his ‘heart-longing’ for revival which would prevent the
completion of the pattern. Terry Camsay (2008:21) suggests that Tillesley was an
optimist and that many believe that The Army is now a ‘museum’ in need of
revitalisation, experiencing ‘doubt about relevance, inability to adapt, loss of purpose
and vision, nostalgia for the “good old days” and increasing ineffectiveness as the
old methods are applied with increasing vigour’. He calls for the beginning of a new
cycle in the lifecycle of The Salvation Army, a response to contemporary needs
which builds on the past but does not attempt to replicate it. But there is also a call
for caution in response to new innovation and the adoption of spiritual practices from
other parts of the Church (Street 2007:9). Evaluation and critique may be a future
function of the CLSD.

Furthermore these changes mirror the rising evangelical interest in spirituality that,
over the past two decades, has become ‘one of the most notable features of a
growing, world-wide movement better known for its doctrinal disputes, evangelistic
fervour, and activist temperament’ (George 2003:1). A factor in the changing mood
of western society is the displacement of secular humanism by a new sense of
spirituality (Webber 2002:44; Houston 2003:29), which is in turn reflected in the
Church (Boa 2001:19). The Salvation Army’s decision to establish a Centre for
Spiritual Life Development may be, in part, a response to this change.
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Current provision for officer spiritual life development in The Salvation Army.

If the Centre for Spiritual Life Development is to be effective in providing and
shaping a way forward it is important to gain some clarity about current provision
within The Salvation Army, both in terms of initial officer training and officer
development. This section will draw upon entries from my professional journal

between October 2009 and May 2011, and denominational resources.

Spiritual formation in initial officer training.

The requirements for spiritual formation as described in Orders and Regulations for
the Training of Salvation Army Officers (2005:3.1) are universal, however their
outworking varies according to culture, resources available and the ethos of the
college. The ‘traditional’ formulation of daily private devotions, monthly weekday
‘spiritual days’ and college ‘in-Sundays’ providing corporate worship and teaching,
supplemented by a personal interview programme remains the basic pattern for
spiritual development, but is interpreted with considerable flexibility.

Three broad approaches are evident in the policies of training colleges. Firstly, an
instrumental approach to assessing spiritual life development relies upon successful
demonstration of communication and ministry skills as evidence of growth towards
spiritual maturity. So the perception of spiritual development is closely bound up with
a view of officer training in which an adequate skills base is key to a spiritually
mature officer ministry (Kenya, India Eastern). Secondly, an academic focus adds
teaching on spiritual disciplines and the history of spirituality as a framework for
understanding development (Zimbabwe, United Kingdom, Canada), and a third
range of practices are concerned with the holistic development of the individual
through mentoring (Switzerland, Finland, Norway), peer feedback (Switzerland),
small groups (United Kingdom) and psychological testing (Finland). One territory,
Canada, has endeavoured to foster the integration of spiritual formation, field
training (practical skills) and academic learning ‘under one umbrella’ so that the
whole training experience is formational of the whole person. Cathie Harris,
formerly head of the spiritual formation team, commented that ‘it is very difficult to do
in practice, but theological reflection helps’ (Harris 2010). Two academic studies
give some indication of the desire to ensure accountability in the spiritual formation
programme during initial officer training. Julie Slous (MA, Canada:2003) developed
a blueprint for spiritual mentoring as a nurturing and accountability structure, and
Mavis Humphreys (BTh, Zimbabwe:2005) evaluated the use of competence-based

assessment in spiritual formation.

22



Thus there is no single starting point for spiritual development within officership. It
will vary with territory, years of service and each individual. Consequently the
provision of the CSLD must respond to this diversity and difference by offering a
multi-faceted and flexible approach to spiritual life development which will be
accessible to all its constituents.

Post commissioning spiritual formation

Approximately four times a year the General’'s Consultative Council meets for three
or four days to consider issues relevant to the life and mission of The Salvation
Army. The group consists of senior leaders from International Headquarters and a
small percentage of Territorial Leaders on a rota basis. It is significant that the main
theme of the meeting held in January 2009 was ‘The spiritual formation and
development of officers’. This represents another strand in the strategic focus upon
spiritual life in The Salvation Army begun by the establishment of the International
Spiritual Life Commission and illustrates the perceived significance of the subject in
the early years of the twenty first century. A questionnaire, devised at IHQ, relating
to policy, practice and provision in territories and commands resulted in a brief
report which was prepared specifically for the event. An overall impression is of
diversity in all three areas, with the little common ground except the provision of
conferences and events. Specific responses from this report will be brought into
conversation with the empirical research results in Chapter 8.

The Annual Spiritual Life report to IHQ has been instigated since the inception of the
CSLD. It is submitted by territories and commands at the beginning of each calendar
year, requiring a summary of policies and activities relevant to the three areas of the
CSLD mission; conferences and events; provision of resources and policy and
planning. Although not exclusively devoted to officer spiritual life, some questions
are directly or indirectly relevant (Appendix E:269). Following some pilot reports in
2009 followed by substantial revision of the guidelines, 2011 is the first year of
submission (relating to activities and processes in 2010). Although this adds
another layer to the annual territorial reporting process, the intentional and
systematic reflection upon the profile of spiritual life development in a territory is a
valuable exercise at the local level. It gives opportunity to celebrate what is being
achieved, to identify any gaps, to commit to new initiatives and to plan for the long
term. Perhaps its most significant benefit is that the reporting process requires that
the notion of spiritual life development is given attention, and is not assumed to be
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something that will ‘happen naturally’ through the normal activities of the territory.
Again the responses proved to be diverse, with a similar focus upon the provision of
events and conferences as a means of developing spiritual life.

It is significant that both The spiritual formation and development of officers and the
Annual Spiritual Life report are examples of the bureaucratic process of The
Salvation Army and, as such, will give a picture of reality from a particular
perspective. In effect they are representations of the self-perception of territories to
the hierarchy, formal processes that will not necessarily reflect the experience of
individuals in the Territory. Some may be perfunctory; others give an ‘official’ version
of policy with little reference to real situations. They are therefore of limited value in
disclosing actual practice relating to spiritual life development in The Salvation
Army. Thus it was important to supplement these institutional responses with a more
immediate and lived experience of spiritual life development, drawn from the
experience of individuals, and separate from the bureaucratic processes.

So it can be seen although there is a recognisable pattern for spiritual formation in
initial training, for commissioned officers there is no reliable data to suggest a
common pattern of spiritual life development. It is therefore inevitable that the CSLD
will need to make judgements between those strategies and resources that may be
transferable, and those that will need to be culturally specific, or individually tailored.

This chapter has explored the history, ethos and current practice of The Salvation
Army, in order that spiritual life development can be understood in context. It is now
important to place the denominational theology and spirituality within the broad
spectrum of the Christian Church in order that the wider perspective may lend
insight and challenge.
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Chapter 2
The Salvation Army and evangelicalism

The mandate of the International Spiritual Life Commission, which was ‘convened to
examine and identify aspects of the Army’s life which are essential or integral to the
spiritual growth of individual Salvationists and the Movement itself (Street 2008:1),
illustrates the tendency to assume that there is a uniquely Salvationist spirituality.
Similarly the initial proposal for the Centre for Spiritual Life Development indicates a
need to ‘revive, refocus and reinforce the God-given personality of The Salvation
Army’ (TSA nd:1-2).

A task of this research is to investigate and identify this ‘personality’ and its
relationship to the Christian Church. Beginning from the self-understanding of the
movement ‘as an evangelical part of the universal Christian Church’ (TSA 2010a:
front page), this chapter will explore the relationship of The Salvation Army to
evangelicalism. A dialogue between the markers of evangelicalism and Salvation
Army belief and practice will establish its place as an evangelical movement. In the
next chapter the ‘calls’ of the International Spiritual Life Commission will provide a
framework in which the contours of Salvationist spirituality can be examined in
relation to evangelical spirituality, which in turn reflects or is distinct from the
spirituality of the wider Church.

As there is little Salvation Army academic writing in this field, throughout the course
of the work | propose to draw upon short articles, particularly those published in The
Officer, books written for congregational use and the Salvation Army heritage of
song writing to illustrate and substantiate my argument. This use of popular sources
seems appropriate in order to locate The Salvation Army, and Salvationist
spirituality, in the wider context of evangelicalism which has been described as a
spirituality of ordinary people rather than of scholars (Gillett 1993:18; Randall 2005:
15) that is most often expressed in song (Gillett 1993:19; Tidball 1994:197; Randall
2005:76).

Cameron et al (2010:54), in seeking to articulate the theology embedded in practice,
offer a ‘working tool’ of four, distinct but overlapping and interrelated ‘voices’ of
theology which can provide a framework for understanding. The four voices,
operant, espoused, normative and formal, represent the theology embedded in
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actual practice, the group’s articulation of its beliefs, the sources of theological
authority, and the theology of theologians and dialogue with other disciplines. A
slightly adapted model will be used in this research in order to integrate the
conceptual framework with the empirical research through a theological lens. The
research data will reveal the operant spirituality of the subjects through patterns of
practice and articulated opinion. A second strand of operant spirituality will be
provided by material gleaned in my professional practice; informal conversations,
meetings and opportunities to teach at seminars. These can then be brought into
mutual critical dialogue with the espoused spirituality of the Salvation Army as found
in the writings of Salvationists, and the normative understanding of spirituality which
is articulated in official documents including the Handbook of Doctrine (2010),
Orders and Regulations, and the Report of the International Spiritual Life
Commission, in order to disclose similarity and difference. Formal voices from the
Christian tradition and academic theology will provide a benchmark for authenticity
and legitimation for practice as a valid expression of Christian spirituality. And formal
voices from academic educational theory will provide perspective, challenge
assumptions and enable the articulation of a tentative way forward which is informed
by, but not dependent upon, the results of the empirical research.

The marks of evangelicalism

Describing evangelicalism as ‘a significant movement within the history of the
Church, which transcends national and denominational differences,” Derek Tidball
(1994:1) nevertheless acknowledges the difficulties in achieving a precise definition
which is acceptable to all. Evangelicalism is a constantly evolving, diverse and
dynamic movement but nevertheless he suggests that, although John Stott's
concise description of ‘Bible people’ and ‘gospel people’ (Stott 1977:6,10) provides
the starting point for more detailed and nuanced understanding, David Bebbington’s
four distinguishing marks of evangelicalism provide ‘as near to a consensus as we
might ever expect to reach’ (Tidball 1994:14). Similarly, lan Randall (2005:20) notes
that studies of evangelicalism since Bebbington have generally followed his
argument. Based on historical research in the United Kingdom context (1730s to
1980s), Bebbington (1989:4) concludes that ‘conversionism, activism, biblicism and
crucicentrism form the defining attributes of evangelical religion’.

Salvationist authors, whilst constantly affirming the claim to be ‘an evangelical part
of the universal Christian Church’ have tended to assume that the word evangelical
is self-explanatory, or that The Salvation Army’s place in evangelicalism is a ‘given’
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(e.g. Burke 2005:41). Two writers call on Bebbington’s criteria, albeit briefly. Clifton
(1999:35-49) following an analysis of evangelical history as rooted in pietism and the
eighteenth century revivals, argues that the most significant concern for
evangelicalism is ‘the essential nature of the personal and experiential dimension of
the Christian faith’ (1999:37), as a response to the rationalism of the Enlightenment.
He then draws on the influence of Francis Shaeffer to highlight the importance of the
practical outworking of belief, finally concluding that evangelicalism is ultimately
united by the ‘grand concepts of Biblicism, conversionism, activism and
crucicentrism’ and that ‘these four pillars characterize and sustain Salvationist
evangelicalism as we enter the twenty-first century’ (1999:45). Christine Faragher
(2010:12), in her exploration of the contemplative stream in Salvationist spirituality,
lists Bebbington’s criteria and states succinctly ‘that is us’. This is true both
historically and at the present time. The origins of the Salvation Army are rooted
directly in the period of Bebbington’s research and each of the four marks still has

relevance for Salvationist identity.

Biblicism

The first of Bebbington’s (1989:12) key marks is the evangelical emphasis upon the
priority of the Bible as inspired by God and as the primary foundation for Christian
belief and practice, although the precise understanding of inspiration and way of
outworking the belief has always varied. David Gillett (1993:137-138) writing of
evangelical spirituality notes that the Bible is viewed as foundational to faith, an
agent for change in the individual and the Christian community, a means of
formation and a primary reference point for guidance. But at times this prominence
has sometimes become dominance, so that the Bible itself has become the focus
rather than the means by which God is made known, a source of divine encounter.
Nevertheless, as Tidball (1994:79-97) and Randall (2005:58) have demonstrated,
the claim that the Bible is trustworthy and true does not necessarily lead to a claim
for inerrancy or infallibility, and does not preclude engagement with critical Biblical
scholarship.

The Salvation Army’s theology is summarised in eleven articles of faith (Appendix
F:270-271), which rely heavily upon the Methodist New Connexion Doctrines of
1838. The evangelical emphasis upon the Bible is clearly outlined in the first
doctrine: ‘We believe that the Scriptures of the Old and New Testaments were given
by inspiration of God and that they only constitute the divine rule of Christian faith
and practice’ (TSA 2010b:xv). The Salvation Army regards the Bible as a record of
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the self-revelation of God and, although reason, experience and tradition are not
discounted, scripture is counted as having unique authority in authenticating spiritual
truth, thus clearly echoing the evangelical pattern. Understanding is achieved
through study and interpretation in dialogue with the contemporary context and
personal faith, so that ‘true authority emerges from learning to understand scripture
in the light of the inspiration of the Holy Spirit and the ongoing tradition of the
Church’ (TSA 2010b:22). But The Salvation Army is not entirely exempt from the
criticism that evangelicalism, although firmly committed to the Bible ‘often does not
listen to it with adequate care, read it without prejudice or obey it in sufficient
measure’ (Tidball 1994:97). Despite the ideal, varied standards of, and approaches
to, Biblical understanding and interpretation pervade the movement.

Crucicentrism

The second of Bebbington’s markers, crucicentrism, or the centrality of the cross of
Jesus to evangelical belief and preaching, derives from evangelical understanding of
the Biblical story. The cross is the symbol of reconciliation between humanity and
God, and the locus of the demonstration of divine love in the face of evil.

This belief is evidenced in Salvationist thought and practice. Salvation Army doctrine
six reads ‘We believe that the Lord Jesus Christ, has by his suffering and death,
made an atonement for the whole world, so that whosever will may be saved’ (TSA
2010b:xv). Central in number as sixth of eleven, this doctrine also holds central
place in the story of Salvation Army belief. Beliefs about the importance of the Bible,
the nature of God and the nature of humanity lead to this point, that ‘God was
reconciling the world to himself in Christ’ (2 Corinthians 5:19), and from this flows
the need for human response, growth in holiness and the significance of last things.

The Handbook of Doctrine states ‘the cross of Jesus Christ stands at the very heart
of the Christian faith... Once and for all, Jesus’ death and resurrection opened the
way for humanity to be reconciled to a loving God’ (TSA 2010b:127). Salvationist

theology and hymnody demonstrates a clear commitment to crucicentrism.

Deep were the scarlet stains of sin,

Strong were the bonds of fault within;

But now | stand both pure and free

The blood of Jesus cleanses me. (Holbrook in TSA 1986:176)

That through atoning blood outpoured
Our broken peace might be restored! (Orsborn in TSA 1986:135)
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Conversionism

Thirdly, the experience and theology of conversion is fundamental to evangelicalism.
This is the notion that turning away from sin or rebellion, and turning towards God,
expressing commitment and faith, is accompanied by God’s work in the believer,
which is known as regeneration, or the giving of new life. Interpretations of how this
takes place vary, with some stressing a gradual process and others a decisive
instantaneous change, but the result must be faith, a ‘whole-hearted commitment
and total personal trust in Jesus’ (Tidball 1994:118).

The call for a decisive decision for Christ is embedded deeply in the roots of the
Salvation Army. Writing soon after the change of name from The Christian Mission
to The Salvation Army, William Booth (1890b:2) stated ‘We are a salvation people -
this is our speciality - getting saved and keeping saved and getting somebody else
saved and then getting ourselves saved more and more...". This priority is implied in
the final phrase of Salvation Army doctrine 6 which states that ‘whosoever will may
be saved’ (TSA 2010b:xv). This shows clearly the Arminian roots of Salvationist
theology, conversion is for all who will respond. Derek Tidball (1994:19), a Bapitist,

gives a summary of evangelical convictions:

It is the firm evangelical belief that the thief, the sexual pervert, the alcoholic,
the materialist, the busy-body and the terrorist, to name but a few, can be
transformed by conversion and, through the consequent reception of new
God-given abilities to overcome sin, they can adopt new standards, values
and attitudes in life and live in an entirely new way, with a desire to be godly;
in other words, become a new person.

This exactly reflects Salvationist belief. Conversionism is not only inherent in the
name, it is embedded in its purposes, motivation and understanding of faith.

| believe in transformation,

God can change the hearts of men, (sic)

And refine the evil nature

Till it glows with grace again. (Gowans in TSA 1986:324)

Activism

The fourth key characteristic of evangelicalism, activism, flows from its commitment
to crucicentrism and conversionism. The centrality of the redeeming work of Christ
on the cross, and the call to individuals to respond, leads to activism which is a
‘proper and deeply spiritual response to the grace of God’ (Stanley, 2002:81). The
impetus to share the gospel, or good news, with others who have not yet heard,
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understood or responded is a natural consequence of the other beliefs. It is the
corollary to understanding God as missional, active in the world, and involved in its
ongoing life (Gillett 1993:158). This has been evident during waves of revivalism,
although it is also a constant feature of evangelical teaching and church life
(Bebbington 1989:117; Tidball 1994:125).

Glen Scorgie (2007:144) argues that the activist mindset has led to diminishing
attention to the relational and transformational aspects of faith.

In any given situation, it feels natural for us to ask first, “What does God want
me to be doing? Just tell me what to do and I'll do it.” But it is not so easy for
us to remember to ask other questions, such as: “What is God trying to say
to me right now?” or “How does God want to craft and shape me through this
experience?” Not just one, but all three questions need to be asked and
answered.

Activism pervades The Salvation Army, and can be seen in attitudes to personal
belief, worship, church life and, significantly for the purposes of this thesis, Salvation
Army officership. Salvationist congregational life is inconceivable without a missional
focus; a corps (church) that does not include some form of evangelistic focus would
be deemed to be ineffective. The methods have changed - many of the missional
activities in the twenty first century rely upon building personal relationships and
offering services rather than the traditional aggressive evangelism of an earlier time
- but the motivation remains. The Salvation Army soldiers’ (members) covenant
states that the individual will ‘be faithful to the purposes for which God raised up The
Salvation Army, sharing the good news of Jesus Christ, endeavouring to win others
for him, and in his name caring for the needy and disadvantaged’ (TSA 2010b:321).
This is echoed and expanded in the Officers’ Covenant (TSA 2010b:322) which is
signed by all officers upon ordination and commissioning.

Called by God to proclaim the gospel of our Lord and Saviour Jesus Christ
as an officer of The Salvation Army, | bind myself to him in this solemn
covenant: to love and serve him supremely all my days, to live to win souls
and make their salvation the first purpose of my life, to care for the poor, feed
the hungry, clothe the naked, love the unlovable, and befriend those who
have no friends, to maintain the doctrines and principles of The Salvation
Army, and by God’s grace, to prove myself a worthy officer.

This document has a momentum which fosters an activist mindset. Ministry is rooted
in activity. ‘Called to proclaim’ issues in related actions in which ‘being’ is in danger
of being obscured by ‘doing’. Tidball (1994:167) argues that it is logical that a
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missional focus will result in functional forms of leadership, whilst Gillett (1993:61)
suggests a temptation to seek acceptance by God in frenetic activity. Historically,
Salvation Army officership has been defined in terms of function (examples include
Boardman 1972:516; Clifton 1974:410; Yuill 1985:62; see pp 182-183) although Guy
(1986:18) notes difficulties in discerning exact functions. Conversely, Harold Hill
(2006:79, 191) argues that a functional understanding of officership now has the
status of cultural mythology but that ‘current reality has drifted from that ideal’ in
favour of a de facto claim to clerical status. This necessarily creates a tension in
officer self-understanding. An aspect of this thesis will be to question the balance of
popular Salvationist spiritual understanding, particularly in relation to the activist

mindset of the movement.

Thus Bebbington’s key markers of historical evangelicalism provide a normative tool
which allows The Salvation Army to be located firmly as an evangelical movement.
Although the outworking is somewhat different from the Victorian origins, the
essential characteristics remain. Salvationist thought and life finds its origins in the
Bible, and its activist ethos is motivated by a focus upon the cross which demands a
personal response.

Contemporary criticisms of evangelicalism in relation to The Salvation Army
Writing in the North American context, Roger Green (2003:59) argues that both in
theology and practice The Salvation Army is rooted in the evangelical tradition and
suggests that ‘clarity about that relationship will serve to strengthen both the Army
and evangelicalism’. Locating The Salvation Army historically in the Wesleyan
holiness tradition, Green lists the six ‘controlling convictions’ expressed by Alister
McGrath (McGrath 1994:51) as critical to the continuation of evangelicalism, and by
extension, The Salvation Army. Whilst these are similar to Bebbington’s four criteria,
McGrath adds the Lordship of the Holy Spirit and the importance of Christian
community, and places a different emphasis on the doctrine of Christ, which for
McGrath encompasses his deity and Lordship as well as his saving work. Green
then explores four contemporary criticisms of evangelicalism in relation to The
Salvation Army. His approach is structural, concentrating upon denominational
policy and features. However, | believe that each of the criticisms is also relevant to
spiritual life in evangelicalism and the Salvation Army.

Firstly, there is a failure to appreciate the richness of other traditions. David Gillett
(1993:2) suggests that spirituality has not traditionally been a focus for the
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evangelicalism but that as the tradition evolves there is need for openness to other
traditions, whilst retaining an understanding of the roots of evangelicalism and
realising what is distinctive about it. This new openness is mirrored in Salvationist
practice and writing as it draws upon the wider traditions of the Church, for example
in its commitment to the 24/7 prayer movement (Bennett J. 2009), and exploration of
spiritual direction as a way forward for officer initial officer training and subsequent
development (Slous 2003:19; Faragher 2010:162-163). Faragher (2010:47-48) in
her exposition of a contemplative stream in Salvationist spirituality writes

For while we (Salvationists) express ourselves primarily in the language of
evangelicalism, we know ourselves to be called to deep, personal and loving
relationships with God, expressed in compassionate ministry and in a
growing, lived out, personal and social holiness. This is about interior
transformation.

Faragher’s thesis is that this is evidence of a separate contemplative stream in
Salvationist spirituality, but it has been obscured by the dominant activist ethos. She
demonstrates that the early leaders understood and valued contemplative
spirituality, integrating it with action (2010:105) but argues that most contemporary
Salvationists see themselves as belonging to evangelical and social justice streams
of Christianity and have not been exposed to more contemplative traditions (2010:
42). However, this is perhaps too stark a contrast. The Salvationist tradition of
holiness teaching and experience demands both engagement with the world and
inner focus on God. Furthermore, the evangelical movement, of which The Salvation
Army is a part, did not develop in isolation, and shows resonances with other
theological and spiritual movements in the Christian Church, including contemplative
spirituality (Adam 1988:6; Gordon 1991:9).

Secondly, evangelicalism has been accused of intellectual shallowness, possibly
because the commitment to activism may have led to neglect of deep and rich
theological thinking (Tidball 1994:228). In addition, the strong emphasis upon
personal experience and trust in the work of Jesus on the cross seems to have
engendered a distrust of critical academic theology in some parts of evangelicalism.
Mark Noll (1994:4) argues that ‘to articulate a theology that is faithful both to the
evangelical tradition and to modern standards of academic discourse is not in itself
the primary problem’ but failure to think within a specifically Christian framework
across the whole spectrum of academic discourse is the ‘scandal of the evangelical
mind’ (1994:7). However, Green’s (2003:62) contention is that historically The
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Salvation Army ‘failed to follow John Wesley in his appreciation for the life of the
mind’ and would include in this critique attention to a developed critical academic
theology. There are now calls to redress this balance (Knight 2002:30-31; Burke
2005:42; Larsson 2005:5; Raymond 2005:12; Cairns 2007:18). Clifton (1999:38)
argues that it is possible to be both evangelical and scholarly, combining the warmth
of personal experience with keenness of mind, and suggests that intellectual
understanding will enable Salvationists to enter into mutuality of understanding with
other traditions. It might also be argued that there is evidence of depth of thought in
the espoused theology of the movement, often expressed in its hymnody, or popular

writing.

A third criticism accuses evangelicalism of failure to maintain the social
commitments of early evangelicalism, particularly in relation to social justice issues.
It is possible that during the early years of the twentieth century evangelicals began
to concentrate upon personal evangelisation, fearing that the social vision of the
nineteenth century had ‘diluted’ the pure gospel (Bosch 1991:403; Randall
2006:110). Although The Salvation Army has, throughout its history, retained a
commitment to social services, it too has sometimes failed to speak for social
justice. The relatively recent establishment of the International Social Justice
Commission (2007) is an institutional commitment which both reflects, and is
reflected by, local initiatives to reclaim to reclaim this focus as an intentional
outworking of spiritual understanding (Shakespeare 2010a:3,14,17).

Finally, Green discusses the criticism that evangelicalism has accommodated itself
to contemporary culture and so fails to make an impact upon it. The tension
between relevant communication and compromise with culture is a recurring theme
in Salvationist writing (Garnham 1998:5-8; Shakespeare 2002:56-60; Merritt,
2002:49-53, Camsay 2008:20-22), which also impacts upon spiritual experience and
understanding. To what extent can spiritual experience be re-defined in
contemporary terms before it loses its meaning? (Reardon 2010:1). Conversely,
does the traditional terminology and understanding of spiritual experience actually
mean anything to those who have not studied its foundations, or see it as irrelevant
to twenty-first century living? Thus, certainly within the espoused theology of the
organisation, there is both celebration of evangelical engagement with culture and
an appreciation of the challenges that this can bring.
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Green (2003:66) concludes that it is necessary for The Salvation Army, with other
evangelicals, to find ways of moving into the future that are biblically focused, Christ
honouring and life affirming, ‘a particular and intentional expression of the
evangelical and Wesleyan tradition’. Here we see a commitment to The Salvation
Army’s Wesleyan roots that is particularly prominent in Green’s North American
context, but less acknowledged in other parts of the world where the historical roots
are acknowledged, but other influences are seen as more significant, both
historically and in the contemporary Salvation Army (Lydholm 2004:72; Parkin
2004:39; Kleman 2011:71).

Thus it is possible to locate the Salvation Army within the broad historical framework
of evangelicalism as a Biblicist, crucicentric, conversionist and activist movement,
and to demonstrate that each of Bebbington’s criteria are deeply embedded in the
current ethos of the movement. A brief discussion of Green’s article also shows the
relevance of contemporary criticisms of evangelicalism to The Salvation Army,
although recent history suggests a willingness to address these in a number of
ways. The next chapter will build upon this discussion, with particular reference to
Salvationist spiritual understanding and practices.

34



Chapter 3
The Salvation Army and evangelical spirituality

Having located The Salvation Army within the broad framework of evangelicalism,
this chapter will explore key texts in evangelical spirituality and so provide a
historical and theological background for a subsequent review of the calls of the
International Spiritual Life Commission. This will position the Salvation Army’s self-
understanding in the wider context, identifying similarities to evangelical norms and
distinctive features.

Evangelical spirituality

In his historical account of evangelical spirituality, seen through the stories of
evangelical activists and thinkers, James Gordon (1991:7) stated that while no
characteristic is unique, taken together Bebbington’s key markers represent ‘a
doctrinal and experiential framework which has produced a particular expression of
Christian piety’. He identifies the central theme in evangelical spirituality as new life
lived in the power of grace which is both disturbing and recreating. The
understanding of this experience appears to provide the content for a spirituality
which is succinctly described as ‘lived doctrine’. Further explanation relates doctrine
to the inner life and praxis.

Spirituality is doctrine prayed, experienced and lived in a life of committed
obedience to Christ.... Second, the conformity of the will to God, the renewal
of the mind and the transforming of the moral life by the Spirit of Christ, are
the ethical goals of such obedience... Third, this inner dynamic of moral
obedience must find external expression in lifestyle and behaviour, and this
too is an integral part of spiritual experience.... Finally, the Christian spiritual
life requires stimulus to promote growth and nourishment to sustain it; the
means of grace are integral to a balanced spirituality (Gordon 1991:3, 6).

This evangelical perspective echoes that of theologians from the wider Church. For
example, Roman Catholic scholar Philip Sheldrake (1991:60) states that spirituality
is about the ‘whole of human life at depth’ which necessarily includes questions
about our understanding of the nature of God, of humanity and the relationship
between them, and the development of a conscious relationship with God through
Christ in the context of the Christian community. Spirituality is in effect ‘concerned
with the conjunction of theology, prayer and practical Christianity’ (1991:60). This
definition was adopted by Randall in his work on evangelical spirituality, What a
friend we have in Jesus (2005). It is a call to live and experience faith as well as
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understand it (Houston 2003:34), which has variously been described as knowing,
being and doing (Boa 2001:300), and head, heart and hands (Hollinger 2005:16).

Understanding spirituality as a dynamic interplay between understanding, the inner
life and praxis provides a holistic approach which is consistent with the evangelical
insistence that personal experience leads to action. It is undoubtedly true that,
despite an activism which can seem to dominate, evangelicalism is shaped by a
spirituality that is both deeply personal and corporate, both inward facing and
demanding engagement with the world.

The importance of the personal dimension is evident in the work of John Cockerton
(1994:3) who judged spirituality to be ‘that way of regarding Christian living which
articulates the believers’ personal relationship to God’, which goes beyond a narrow
understanding of spirituality as prayer. Similarly, Kenneth Boa (2001:19) writes of
‘an all-encompassing, lifelong response to God’s gracious initiatives in the lives of
those whose trust is centred in the person and work of Jesus Christ’. Nevertheless,
although it is deeply personal (Tidball 1994:200; Randall 2005:23), evangelical
spirituality is not individualistic or solipsistic, but is outward facing as it shapes the
interaction between individual believers and their context, the Church and the world.

Beginning from a generic definition of spirituality as ‘the study of the inner reality of
human existence in relation to the particular life purpose to which that religion or
philosophy is committed’, Gillett (1993:4) suggests that Christian spirituality centres
on the ways in which we articulate and develop our relationship with God in Christ.
Furthermore, ‘as Christianity is, in essence, a personal relationship between the
individual and God, growth occurs naturally and uniquely in so far as the person
remains open to the work of the Spirit of God within his or her life’ (1993:2). The task
of Christian spirituality is engagement with four different horizons, the revelation of
God as discerned in the Bible, the tradition and history of the Church, the cultural
context and the personal context of the individual. Together, these four horizons
point to the holistic nature of evangelical spirituality.

Peter Adam (1998:4), defining evangelical spirituality as ‘the public expression of
their shared theological convictions’, notes the need for a spirituality which is not
bound to the past, but is ‘contemporary and accessible to the people around us,’
whilst not uncritically adopting the practices of other traditions and therefore losing
the evangelical focus upon the Bible as the ‘root’ which ‘nourishes, feeds and
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corrects (1988:23). Similarly, in the 1993 St Antholin’s Lectureship Charity Lecture,
Alister McGrath (1993:1) suggested that evangelical spirituality must be faithful to
both the gospel and the pressures of modern life. Recognising that the traditional
evangelical pattern of the daily quiet time is not always feasible in contemporary
society, McGrath (1993:11) voiced concern that evangelicalism has become
‘spiritually derivative’, borrowing the spirituality of other traditions instead of paying
attention to its own spiritual heritage. In contrast, Gillett (1993:1) identifies a new
openness amongst evangelicals towards spirituality, which encourages new
understanding of their own tradition and the tradition of others. In addition, Tidball
(1994:196) notes that the use of the term ‘spirituality,’ which would seem more
naturally to resonate with other traditions, is relatively recent in evangelical circles.
Defining spirituality as that which is ‘to do with the inner life’, he suggests that ‘it is
designed to bring the head and the heart together, to encourage a spiritual journey
and lead to spiritual formation’, and that evangelical appropriation of other traditions
may partially be the result of not understanding their own heritage and therefore
feeling spiritually inferior. He suggests that the wisest response is to work for
renewal of the tradition so that it is ‘taught again and experienced afresh’ (1994:22).
Beginning from this premise, Randall (2010:35) argues that the recovery of
evangelical spirituality will come from a re-assessment and re-appropriation of
Bebbington’s four distinctives as experiential expressions of theology within the life
of the Church.

Recognising the tension between those who define evangelicalism primarily in terms
of theological propositions and those for whom it is primarily concerned with
personal experience of faith and holiness, Alister McGrath (1994:6) argues that
evangelical spirituality is Bible centred and is tested by ‘the conformity of heart and
life to the confession and character of Jesus as Lord’. This allows the possibility of a
creative dialectic between theology and experience through ‘understanding’, which
recognises and explores the coherence of the Christian faith, and ‘appreciation’ or
‘grasping the way in which the Christian faith changes our outlook on life and our
experience’ (McGrath 1995:21-22). Writing from the Reformed tradition which has a
strong tradition of academic theology and suggesting that the Enlightenment
emphasis on reason has impoverished theology, McGrath (2003a:14) later made the
claim that ‘spirituality is about the personal appropriation of what theology signposts
and promises’ and that therefore ‘there is need for us to allow our minds,
imaginations, and emotions to be stimulated and informed by theology...rightly
grasped it will force us to our knees in adoration and praise, as we catch a glimpse
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of the immensity of this God who loves us and has called us to be God’'s own’
(2003a:21). This definition seems to bring together theology and spirituality in such a
way that it could be argued that a ‘true’ definition of theology would negate the need
for a definition of spirituality, providing believers with ‘a formidable amalgam of living
faith that will sustain them throughout the pilgrimage of faith’ (2003b:204). Whereas
it is important to guard against a theology that has no connection to the life of faith,
and a spirituality that is unrooted in the tradition (George 2003:3), in practice there
seems need for distinction, whilst acknowledging their close relationship. This is all
the more important for those evangelical traditions, including The Salvation Army,
which have not prioritised the intellectual exploration of the faith in academic
theology.

Randall (2005:23) identifies the ‘central theme’ of evangelical spirituality as ‘a
personal relationship with Christ’. He noted that ‘although evangelicals have often
been divided over aspects of theology, their experience has been to a large extent a
uniting factor’ (2005:183). In contrast to McGrath, this seems to indicate that the
shape of evangelical spirituality begins not from correct or agreed doctrine, but from
a common experience and a relationship. This approach resonates with the notion,
as seen in Cockerton and Gillett above, that spirituality is the nurturing and
development of the believer’'s relationship with God. Whereas McGrath does not
discount experience, he seems to give a more prominent position to the importance
of theology in spirituality. Thus through the voices of formal theology there is ample
evidence of the diversity of spiritualities in the evangelical movement. This variety
and difference reflects the diversity and dynamism of evangelicalism, which is

neither monolithic nor static.

Salvationist spirituality

At the inaugural meeting of the International Spiritual Life Commission (1996), Paul
Rader said that for over two million people, The Salvation Army had become the
primary, often sole, ‘point of insertion into the Body of Christ. We are the fellowship
within which they experience their connectedness with the Body of Christ’ (Street
2008:ix). It is where they receive instruction in Christian doctrine, experience prayer
and worship, learn personal spiritual disciplines and, as part of the Salvationist
community, find their identity in relationship to the Christian Church.

The subsequent report of the Commission gives an indication of the self
understanding of Salvationist spirituality at the end of the twentieth century. The
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twelve calls to Salvationists together give a broad overview of the major themes, the
means of nurture and development, and the denominational context. As noted in the
previous chapter there is no distinction made between the spiritual experience and
its outworking in context. The calls are an expression of ‘doctrine prayed,
experienced and lived in a life of committed obedience to Christ’ (Forsyth 1991:3) in
which the experience of the individual, their life in the Church and interaction with
society are interwoven to give a holistic picture which includes elements of both
resonance and dissonance with the wider evangelical context. The twelve
affirmations which accompany the calls are a reminder that these calls grow from,
and build upon, the tradition; for The Salvation Army the spiritual life has always
been a priority. Although sometimes obscured by programmes and the activist
mindset, this is clearly evident in both the espoused theology of the movement
(examples include Booth 1881:75, Smith 1963:10-11, Bond 2011:10-11) and its
normative theology (TSA 2010b:xvii).

The calls begin from the premise that The Salvation Army’s raison detre is
participation in the missio dei. They are pervaded by the missional activism that
reveals the priorities of the Salvationist mind, including references to proclamation,
salvation and redemption. In consequence there is a danger of assuming that this is
a purely functional spirituality in which the focus is always upon doing, rather than
being or understanding. However, the calls also identify personal and corporate
spiritual disciplines as the locus of the spiritual life and begin to explore ways in
which Salvationist understanding can be developed and enriched. The commission
noted the need to recognise

that any outward movement of love for the world requires first of all an
inward movement from each Christian towards God. The vitality of our
spiritual life as a Movement will be seen and tested in our turning to the
world in evangelism and service, but the springs of our spiritual life are to be
found in our turning to God in worship, in the disciplines of life in the Spirit
and in the study of God’s word (Street 2008:4).

The following overview of each of the twelve calls draws particularly on the work of
Robert Street (1999, 2" edition 2008), the Chair of the International Spiritual Life
Commission, who expanded and explicated the official report in Called to be God’s
People. This is a book of espoused theology written for congregational use, an
accessible study guide rather than an academic work. Nevertheless it is an official
publication which, in some countries where it has been widely promoted, has almost
reached the status of normativity. It expands the key themes of Salvationist
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spirituality as understood by the International Spiritual Life Commission and as such
is important as an exposition of how The Salvation Army understands its spiritual
life. The themes are not unique, but their combination, context and particular
emphases give a measure of distinctiveness. Although developed with reference to
The Salvation Army as an organisation, they form the central core of the spiritual life
of any Salvationist, including officers.

The call to worship

‘We call Salvationists worldwide to worship and proclaim the living God, and
to seek in every meeting a vital encounter with the Lord of life, using relevant
cultural forms and languages’ (TSA 1998.2; Street 2008:9).

Salvationist worship is vital to a shared spiritual life. Understood primarily as a
meeting with God, worship is a corporate means of encounter, which can also be
deeply personal. At the same time worship reflects the essential missional focus of
the movement; personal encounter is never solely for private edification but is a
source of motivation, inspiration and equipping for evangelism and service (Street
2008:11). Salvation Army meetings (services) do not rely on a written liturgy,
although in many cultures there are traditional elements which are included. An
evangelical focus upon preaching as the centrepiece of worship (Randall 2005:50),
and the primary means of conversion (Tidball 1994:123) is the norm, although more
personalised and interactive forms of evangelism are now common in Western

contexts.

Music provides both a means of corporate worship and a source of theological
understanding. Growing from a pragmatic decision to use brass instruments in
open-air worship (Sandall 1950:113: Holz 2006:65,) the Salvation Army brass
banding tradition provides accompaniment for congregational singing and a vehicle
for expressing and encouraging encounter with God. Choirs, known as Songster
Brigades, were established from 1892 (‘The Editor’ 1892:6). A large repertoire of
music expressing Salvationist theology has evolved. As a response to the popular
culture of the 1960s the first ‘rhythm group,” The Joystrings, was formed in London
(Boon 1966:190). The notion of popular music as performance was eventually
displaced by worship leaders and accompanying bands taking their place alongside,
and sometimes replacing, the traditional brass or piano accompaniment, reflecting
changes in the wider environment of evangelical expressions of corporate spiritually
in song (Gillett 1993:19, Randall 2005:90-91). Thus for many Salvationists music is
a significant factor in the development of the spiritual life and, in common with
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evangelicalism in general, it takes a prominent place in corporate worship and
individual spiritual development (Randall 2005:88).

The call to God'’s word

‘We call Salvationists worldwide to a renewed and relevant proclamation of
and close attention to the word of God, and to a quick and steady obedience
to the radical demands of the word upon Salvationists personally, and upon
our movement corporately’ (TSA 1998:2; Street 2008:17).
The importance of relevant Biblical preaching and obedience to the demands of
scripture reflect the traditional evangelical focus upon the Bible. In response to the

publication of the Revised Version of the Bible William Booth (1885:1) wrote

| want to see a new translation of the Bible into the hearts and conduct of
living men and women. | want an improved translation - or transference it
might be called - of the commandments and promises and teachings and
influences of this Book to the minds and feelings and words and activities of
the men and women who hold on to it and swear by it and declare it to be an
inspired book and the only authorised rule of life.
The International Spiritual Life Commission re-iterated this call, particularly with
reference to preaching as the word of God ‘opened, read, proclaimed and explained’
(Street 2008:17). The rationale given is that neglect of Biblical teaching leads to loss
of spiritual authority and diminished success in mission. This is presumably because
neglect of Biblical principles and precepts may lead to neglect of first purposes. It is
noticeable that the main focus of the chapter is upon Biblical preaching as a means
of development and edification, with only a brief comment that it may be
complemented by reading, electronic resources, seminars and courses, each of
which may be suitable at different stages of spiritual development. Nevertheless the
basic principle of biblicism remains; that attention to the Bible is significant in the

development of Salvationist spiritual life.

The call to the mercy seat

‘We call Salvationists worldwide to recognise the wide understanding of the
mercy seat that God has given to the Army; to rejoice that Christ uses this
means of grace to confirm his presence; and to ensure that its spiritual
benefits are fully explored in every corps and Army centre’ (TSA 1998:2;
Street 2008:23).
From the earliest days it has been the custom in The Salvation Army to invite a
public response to preaching. The Salvation Army mercy seat, sometimes called the

penitent form, is derived from the, ‘mourner’s bench’ of American Revivalism, which
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was re-named the ‘anxious seat’ by Finney (Randall 2005:34). Rooted in the Biblical
foundation of a meeting place with God (Exodus 25:22), it shares similarities with
the altar in some other holiness denominations, such as the Church of the
Nazarene, as a place of prayer, calling people to repentance and sanctifying grace
(Bovey 1996:28). Initially intended as a place where penitents could seek
conversion, the mercy seat retains this original use, but in the twenty first century it
is also more generally viewed as a place of prayer and encounter with God. Often
the focal point at the front of Salvation Army halls (churches), it is most often a
simple bench where people kneel for ‘confession, repentance, consecration and
spiritual guidance’ (Street 2008:26). Maddern (2010:59) identifies the mercy seat as
an expression of The Salvation Army’s covenantal tradition; it is a place where a
commitment which leads to covenant with God is made. Frequency of use varies
considerably between cultures and individual Army corps, ranging from rare and
spasmodic to regular and consistent. However, the mercy seat has never been
viewed as the only place of encounter with God or as possessing any special
spiritual power; it is merely a symbol and a sign. Salvationists sing the words of
William Cowper, expressing a theology that is shared with other Christians:

Jesus, where’er thy people meet,

There they behold the mercy seat;

Where’er they seek thee thou art found,

And every place is hallowed ground. (Cowper in TSA 1986:604)

Described by Clifton (1999:46) as the ‘heartbeat’ of The Salvation Army, and by
Bovey (1996:xi) as a distinctive aspect in Salvationist worship, the mercy seat is a
sign of the movement’s commitment to conversionism, and a spirituality of

redemption and renewal which brings the possibility of radical personal change.

The call to celebrate Christ’s presence

We call Salvationists worldwide to rejoice in our freedom to celebrate Christ’s
real presence at all our meals and in all our meetings, and to seize the
opportunity to explore in our life together the significance of the simple meals
shared by Jesus and his friends and by the first Christians (TSA 1998:3;
Street 2008:31).
In the earliest days the Christian Mission observed both water Baptism and Holy
Communion. However, since 1883 neither ceremony has been part of Salvationist
practice. Whilst not wanting to ‘destroy the confidence of Christian people in

institutions which are helpful to them’ (Begbie 1920a:469), Booth decided against
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the inclusion of Baptism and the Lord's Supper in Salvation Army worship. However,
he did not forbid Salvationists from participating in the Sacraments and urged
officers never to speak against the practices of other Churches (Booth 1882:3). The
rationale for the decision, which was not viewed by Booth as a final, settled, choice,
was complex. The Salvation Army’s acceptance of the equality of women in all
aspects of ministry and the difficulty this would cause in the celebration of
communion was a factor, as was Booth’s insistence that the Army was not a church,
but a mission for salvation and therefore not in need of the normal institutions which
characterized church life. However, most significantly, Booth regarded both Baptism
and the Lord’s Supper as outward signs which could not be regarded as conditions
of salvation and this has remained the official position to the present time.
Nevertheless, the Salvation Army has always viewed itself as a sacramental people.
‘We are a sacramental community because our life, our work and our celebrations
centre on Christ, the one true Sacrament’ (TSA 2010 b:270).

The Handbook of Doctrine also connects the strong Salvationist tradition of holiness
teaching with sacramental living. ‘The Salvation Army is a permanent witness to the
Church as to the possibility, and practicability, of sanctification without formal
sacraments’ (TSA 2010b:271). Through the experience of holiness grace is
mediated to the believer. This conviction is viewed by some as a prophetic witness
to the Church that ‘God also works outside the sacraments or any other material
sign’ (Metcalf 1965:39).

The question of sacramental observance is a matter of continual debate within the
Salvationist community. Following extensive study and research, The Salvation
Army's response to the World Council of Churches' Lima Text, reaffirms the
conviction that the grace of God can be directly mediated to any believer and that no
symbolic ritual practices are necessary to salvation (TSA 1990:63). In the twenty-
first century, internationalism adds to diversity of opinion. In some countries,
sacramental rituals would lend credibility in marking status of The Salvation Army as
a Church, whereas for others that same identification would create difficulty and

confusion.

It is significant that the deliberations of the International Spiritual Life Commission
leading to this call were thorough and extensive, drawing on the work of
Salvationists, and other Christian academics and clerics including Bishop Lesslie
Newbigin, Dr Nigel Wright and Bishop (Dr) John Austin Baker (Street 2008:111).

43



The report again reiterates the conviction that no outward observance is necessary
to inward grace and whilst discouraging the development of set rituals, encourages
the development of creative means of hallowing meals with ‘remembrance of the
Lord’s sacrificial love’ (Street 2008:109).

This is one aspect of Salvationist spirituality which is almost unique, certainly among
evangelical Churches. Although there is considerable variance in theology, practice
and the importance placed on the sacraments, all of the major evangelical
denominations observe some form of baptism and holy communion, and would
agree that the experience of Christ is nurtured by the sacraments (Randall 2005:75).
Thus The Salvation Army does not have the facility to share in a corporate means of
grace that is available to almost all other evangelical Christians. Nevertheless, the
normative theology of The Salvation Army would argue that the same grace can be
received by means other than the normal institutions.

Many Salvationists receive the sacraments as guests of other Churches, and are
enriched by the experience, nevertheless, for the foreseeable future Booth’s
decision remains unchanged, but not unconsidered. It is not possible to say with
any certainty how Salvationist spirituality may have been different if the sacraments
had been continued, but for Salvationists it is not the omission that defines the
denomination, but the affirmation that Christ is always at the centre, offering grace in
the ordinary as well as the extraordinary moments of life (TSA 2010b:270).

The call to soldiership

We call Salvationists worldwide to recognise that the swearing-in of soldiers
is a public witness to Christs command to make disciples and that
soldiership demands ongoing radical obedience (TSA 1998:3; Street
2008:43).
Salvation Army soldiership is viewed as the public witness to the experience of
conversion. It is not the conversion experience, but a commitment to the life of
discipleship which grows from it. It is initiation into the part of the Church known as
The Salvation Army and is a statement of allegiance and obedience, primarily to
Christ, but also to the values and norms of The Salvation Army as expressed in the
Soldiers’ Covenant. In soldiership the personal experience of the spiritual life is
nurtured and finds its outworking in a given context. It does not claim to be the only
way of Christian discipleship and in fact many within The Salvation Army choose to
be adherent members or have no formal membership at all. Flowing from the
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military metaphor, Salvation Army soldiership is also an expression of evangelical
activism; for Salvationists a corollary to personal discipleship is commitment to the
missio dei as expressed through the Army.

The call to the inner life

We call Salvationists worldwide to enter the new millennium with a renewal

of faithful, disciplined and persistent prayer; to study God’s word consistently

and to seek God’s will earnestly; to deny self and to live a lifestyle of

simplicity in a spirit of trust and thankfulness (TSA 1998:4; Street 2008:49).
‘At the heart of any consideration of our spiritual life is prayer — faithful, disciplined
and persistent prayer’ (Street 2008:50). Seen as the source of a deep relationship
with God and a means of discovering God’s purposes and direction, prayer is
viewed as a source of strength and vitality in the movement. Street particularly
emphasises the need for personal daily devotions in this chapter, linking together
prayer and Bible study in the time-honoured fashion of the evangelical tradition
(Randall 2005:45). Often referred to as the ‘quiet time,” this habit is traditionally
viewed as central to evangelical spirituality (Gillett 1993:144; Tidball 1994:205;
McGrath 1995:x). Drawing on the pattern of Jesus in the gospels, who
counterbalanced his public ministry with prayer and withdrawal (Mark 1:35, 6:31-32),
Street links the emphasis upon prayer to the Salvationist activist lifestyle, suggesting
that activism cannot be sustained without attention to the inner life. However, it is
also significant that the Commission was asked to explore wider disciplines of the
inner life including ‘solitude, fasting, spiritual retreats, the use of mentors or spiritual
direction, study and meditation’ (Street 2008:53). In common with many evangelicals
at the end of the twentieth century, Salvationists are learning to value the
distinctiveness of their own position, whilst learning from the traditions of others
(Gillett 1993:182; Tidball 1994:204-206; Randall 2005:182).

The call to our life together

We call Salvationists worldwide to rejoice in their unique fellowship; to be
open to support, guidance, nurture, affirmation and challenge from each
other as members together of the body of Christ; and to participate actively
and regularly in the life, membership and mission of a particular corps (TSA
1998:4; Street 2008:59).
This call acknowledges and celebrates the corporate dimensions of the Christian
life. It begins from the assumption that it is natural for believers to be in community,

having a mutual responsibility for, and accountability to, each other. It also
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acknowledges the value of community in decision making and discerning future
vision. The structure of The Salvation Army, in the local, national and international
contexts, means that Salvationist community is wider than the local congregation,
leading to enrichment and sharing of ideas, resources and, particularly at a
leadership level, personnel. This call moves away from any conception of privatised
faith towards the encouragement of community and a unity that echoes Biblical
images of unity and mutual responsibility. This does not negate the fundamental call
for a personal experience, but puts that experience in proper context as personal,
but not private. However, this does not imply any form of denominational exclusivity
or superiority. The evolution of structure and support within the denomination is to
be celebrated, but should not isolate.

The call to our life in the world

We call Salvationists worldwide to commit themselves and their gifts to the
salvation of the world, and to embrace servanthood, expressing it through
the joy of self-giving and the discipline of Christ-like living (TSA 1998:5;
Street 2008:65).
The first part of this call is a straightforward commitment to that evangelical activism
which is inextricably linked to conversionism. However it is here coupled with the
notion of servanthood and Christ-like living. Thus evangelism becomes an
expression of commitment to God and, therefore, to the needs of others. The
accompanying affirmation suggests that ‘commitment to Christ requires the offering
of our lives in simplicity, submission and service... which is a self-giving for the
salvation and healing of a hurting world, as well as a prophetic witness in the face of
social injustice’ (Street 2008:65). Summarising a vital aspect of Salvationist
spirituality, this call links together major distinctives of the movement. Revivalism
leads to both discipleship and activism in the interests of other people. The
reference to ‘prophetic witness’ is a timely reminder that, in common with other
evangelical traditions, The Salvation Army in the twentieth century began to focus
upon personal transformation rather than social change (Randall 2005:163). The
commitment to the poor and marginalised was largely expressed in social service for
individuals rather than in the pursuit of social justice. However, in the twenty-first

century,

A re-exploration of a rich heritage and an honest appraisal of the demands of
true discipleship are resulting in a resurgence of interest in issues of social
justice at all levels of the movement. Some would say that we have been re-
called to our roots, to the prophetic heritage that made us distinctive and
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courageous enough to challenge the prevailing norms as well as the
undercurrents of society. In the West, the reaction against individualism and
an increasing sense of social responsibility contribute to a society that makes
space for the prophet and the activist, even when their message is
disturbing. (Shakespeare 2010a:16)

The call to cultivate faith

We call Salvationists worldwide to explore new ways to recruit and train
people who are both spiritually mature and educationally competent; to
develop learning programmes and events that are biblically informed,
culturally relevant, and educationally sound; and to create learning
environments which encourage exploration, creativity, and diversity (TSA
1998:5; Street 2008:73).

Acknowledging the need for development and growth, this call goes some way to
redressing what has been viewed, by some, as an imbalance in Salvationist thought
and practice. Set in the context of the need to nurture faith - in essence spiritual life
development - it also acknowledges the need for appropriate scholarship and
learning. It has been noted that from the earliest years of the movement, some key
thinkers in The Salvation Army were suspicious of academia, particularly in relation
to the training of officers (see p. 16-17, Orsborn 1928:313, 1951:155). In the second
half of the twentieth century some officer training colleges, particularly in the west,
adopted and developed academic programmes for initial officer training which
Needham (1990:112) suggests may reflect a movement from a missional focus to a
self-conscious, settled self-understanding. Nevertheless, it is still the case that there
is no developed academic tradition within the movement.

However, this is not primarily a call for academic theology, but for the development
of a learning culture within the organisation. The twentieth century saw a gradual
shift in perspective towards appreciation of education in the spiritual formation of
Salvationists. An International Education Symposium (1999) proposed twelve
strategies for faith development within The Salvation Army. Focusing upon the faith
education of the laity, it recommended the development of programmes for lifelong
learning through consistent teaching of Biblical principles and spiritual disciplines
which should be taught relationally, contextualised according to culture and subject
to local accountability (TSA 1999:24-26). However, at the present time the

recommendations remain unrealised.
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Continual emphasis upon activism can lead to lack of appreciation, or neglect, of
other aspects of the Christian life, including Christian education. Paul Knight
(2002:31), calling for the development of theology in The Salvation Army, writes
‘even in an activist movement like ours, surely theology is vital for maintaining
motivation and direction, for keeping a cosmic perspective, and for safe engagement
with the world’. Street (2008:76) concurs, ‘intellectual laziness has nothing to
commend it, yet the very busyness of Christian service can sometimes appear to
encourage it. Almost imperceptibly, what began as Christian service can become
activity for activity’s sake’.

Although this call relates specifically to the life of faith in the congregation, it does
affrm the need for development, and the creation of appropriate learning
environments. It is essentially a mandate for the Centre for Spiritual Life
Development

The call to holiness

We call Salvationists worldwide to restate and live out the doctrine of
holiness in all its dimensions personal, relational, social and political in the
context of our cultures and in the idioms of our day while allowing for and
indeed prizing such diversity of experience and expression as is in accord
with the Scriptures (TSA 1998:6; Street 2008:79).

Alongside the missional focus of The Salvation Army, the priority of personal
holiness, understood as a dynamic and deepening relationship with Christ which has
implications for life in the world, stands as a key focus of self-understanding. The
priority of personal and social holiness is a well documented feature of
evangelicalism, although understanding of the means by which this is achieved
differs. Bebbington (2003:301) identifies four traditions, Reformed, Wesleyan,
Keswick, and Charismatic, which are each, in part, a reflection of the social context
in which they developed. The Salvationist understanding of holiness is rooted in the
Wesleyan tradition of perfection as a description of the holy state, and is influenced
by the altar theology of Phoebe Palmer who taught the ‘shorter way’ to holiness by
‘laying one’s all on the altar’ (Palmer 1845:18,60, see also Kent 1978: 320, Randall
2005:117).

The possibility of the holy life is enshrined in the articles of faith - ‘We believe that it
is the privilege of all believers to be wholly sanctified’ (TSA 2010b :xvi). Aspects of
the doctrine of holiness have formed the core of much of the Salvationist teaching
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and writing throughout its history. The earliest handbook of doctrine, The Doctrines
and Discipline of The Salvation Army Prepared for the Training Homes viewed
holiness as essential to the officer ‘it is impossible to be an efficient officer without
the enjoyment of this blessing’ (TSA 1881:90). Samuel Logan Brengle, focusing on
holiness as ‘pure love’ ‘perfect love,” and ‘Christ in you’ viewed holiness as ‘a
second work of grace’ which leads to a new experience of consecration (Brengle
1896: iii, 2, 92, 8). His work dominated much of Salvationist holiness teaching in the
early twentieth century. William Booth underlined the importance of holiness, ‘I
regard the enjoyment and publication of the Blessing of the Clean Heart as being
essential to my own peace, power and usefulness and as necessary to the progress
and prosperity of the Army as it ever was’ (Booth 1902:15). From the mid twentieth
century Frederick Coutts emphasised ‘Christ-likeness’ as a definition of holiness,
thus shaping the beliefs of generations of Salvationists (Coutts 1957:24-25). More
recently Edward Read (1975), John Larsson (1983), Chick Yuill (1988), Shaw Clifton
(2004) and others have articulated Salvationist understandings of holiness for the
twentieth and twenty-first centuries. There have inevitably been changes of
emphasis, particularly concerning the way in which holiness is received and
develops, nevertheless the fundamental belief that holy living is both a possibility
and a requirement for the Christian remains a fundamental part of Salvationist
spirituality. The words of Colin Fairclough give expression to the belief:

Gracious Lord, thy grace apply

Both to save and sanctify

All my life wilt thou control

Calmly ordering the whole

That the world may ever see

Christ, and only Christ, in me. (Fairclough in TSA 1986: 479)

For Salvationists, holiness is not only personal, but is also corporate. Philip
Needham writes

If holiness is, as we Salvationists have claimed, perfect love, then it is
meaningless outside a community in which the love of God can be
experienced, expressed and learned ... We must be that kind of community
or our holiness is empty... holiness must be seen as a personal journey only
as part of a journey in fellowship with other believers (Needham 2000:
11.14).

Furthermore, drawing on the Methodist tradition of social holiness, it also demands
our involvement with the structures of society. The ‘call to holiness’ challenges
Salvationists to ‘restate and live out the doctrine of holiness in all its dimensions -
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personal, relational, social and political - in the context of our cultures and the idioms
of our day.” Holiness in The Salvation Army finds its expression and outworking in
relationship and action and is best understood as relating to definitions of
evangelical spirituality which move beyond the purely personal to life in the Christian
community and thence into engagement with the world.

The call to war

We call Salvationists worldwide to join in the spiritual battle on the grounds of
a sober reading of Scripture, a conviction of the triumph of Christ, the
inviolable freedom and dignity of persons, and a commitment to the
redemption of the world in all its dimensions- physical, spiritual, social,
economic and political (TSA 1998.6; Street 2008:87).

In 1878 (1878:2), William Booth addressed the ‘War Congress’ of the Christian
Mission, which one month later would be re-named The Salvation Army: ‘We are
sent to war. We are not sent to minister to a congregation and be content if we keep
things going. We are sent to make war... and to stop short of nothing but the
subjugation of the world to the sway of the Church Lord Jesus’. Tidball (1994:166)
comments ‘the priority of mission in the Church, taken to its logical, and many would
say unbalanced, conclusion, can be seen in the formation of The Salvation Army’.
Whereas some justification for this comment can be found in the eccentric methods
and language of early Salvationism, the Biblical principle of the redemption of
creation, and the responsibility of the Church to engage in mission to bring it about,
remains. He continues ‘The Church is God’s agent for change in the world both
through evangelism and social action’ (Tidball 1994:166). The ‘call to war’ is entirely
consistent with this statement. Initially understood in revivalist terms as the need for
personal conversion from sin, the ‘war’ quickly became a war against evil in all its
forms, including those social evils that prevent human beings from flourishing. Booth
became convinced of the need for a holistic approach to salvation which fought for
the transformation of people’s physical circumstances as well as their spiritual
orientation. ‘This Army was designed to fight for people, to rescue them from
poverty, misery, injustice and pain...... The Church is engaged in warfare against
both personal and corporate sin’ (Street 2008:88, 93). It is not surprising therefore
that the call to war speaks of a holistic approach to redemption.

A clear statement of the activism which marks evangelicalism, the call to war is a
summary of first purposes for The Salvation Army. John Coutts (1977:50) expresses
the ethos succinctly ‘Salvationist spirituality is active, rather than contemplative. It
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turns from the beatific vision to the nightmare of human need’. There can be no
understanding of Salvationist spirituality that does not include this commitment to
transformation - of people, physical circumstances and structures - because of
Christ. Here Coutts echoes the typical evangelical understanding that the corollary
of personal holiness is action, as expressed by Randall (2005:111): ‘A recurrent
theme in evangelical spirituality has been the reality of the power of the Holy Spirit to
enable the Christian to live a life that is holy and is also effective in terms of mission’
(see also Bebbington 2003:300).

The call to the family.

We call Salvationists worldwide to restore the family to its central position in
passing on the faith, to generate resources to help parents grow together in
faithful love and to lead their children into wholeness, with hearts on fire for
God and his mission (TSA 1998:7; Street 2008:97).

Recognising the influence of changing social structures in many parts of the world,
the call to the family is a reflection of a perceived need to value and nurture families
in the Christian context. This embodies an understanding of the family as the secure
ground from which the individual moves in order to interact with the world. The
importance of generating resources which enable families to grow together, and to
be a locus of spiritual nurture, is noted. However, not all individuals can have this
secure network in the traditional family unit, and for some, a Christian community
can provide a place of security and support. Salvation Army social service
programmes, community work, and local congregations, can each contribute to this
gift of nurture and security. The metaphor of the family of God offers a means of
affirming and including those for whom the traditional family unit is not a major
focus. Whilst valid as an affirmation of the family, this call may seem to exclude
some individuals and would benefit from expansion and clarification in order to

ensure that no one is marginalised by its focus.

In summary, although the language used is, at times, idiosyncratic, the Salvationist
understanding of spirituality is firmly rooted in the evangelical tradition. It is a holistic
spirituality, combining understanding, the inner life and praxis as ‘doctrine prayed,
experienced and lived’ in ‘conformity to the will of God’ and finding its expression in
engagement with the world through ‘lifestyle and behaviour’ (Gordon 1991: 3, 6). As
such, it is the outworking of Biblicism, conversionism, crucicentrism and activism in
the life of both the individual believer and the organisation. Evolving from the
revivalist and holiness traditions of the nineteenth century, Salvationist spirituality is
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most often expressed as a personal relationship to Christ, in which the holy life is
nurtured in personal and corporate devotions, and expressed in holistic mission. In
the calls of the International Spiritual Life Commission personal spiritual experience,
corporate spiritual disciplines, theological understanding and the historical self-
understanding of the movement are interwoven to form a statement of belief,
purpose and aspiration, which gives shape to Salvationist spiritual experience.
Some key factors are evident; an all-pervading activist missional focus is
counterbalanced by commitment to the inner life and to holiness; a strong sense of
communal identity is prevented from becoming insular by a constant call to engage
with, and work for the transformation of individuals and society; and whilst rooted
firmly in tradition, Salvationist spirituality is dynamic and evolving, seeking to
respond to both culture and context in appropriate ways.
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Chapter 4
Education for ministry

Having located The Salvation Army, and Salvationist spirituality within the broad
boundaries of evangelicalism, this chapter turns to the educational voices in the
dialogue in order to see how the philosophy and practice of officer training within
The Salvation Army resonates with, or is challenged by, them. The notion of a
Centre for Spiritual Life Development assumes some form of progression or
process, it is concerned with development. It is significant that it is not called a
centre for spirituality, and that the possibility of providing for, or facilitating a
developmental process is inherent in the title. This, in conjunction with the physical
situation of the CSLD as a partner with the ICO which is a learning institution, my
own professional and academic background in theological education, and
foundational work completed during Stage 1 of the Professional Doctorate, have
each contributed to the choice of dialogue partner.

The first part of the chapter will discuss three major themes of ministerial education
in order to discern their possible contribution to understanding the development of
the spiritual life within Salvation Army officership and shaping the policy and practice
of the CSLD. In so doing it will draw upon research conducted, in the context of
initial ministerial education, for Stage 1 of this Professional Doctorate. Although the
thesis focuses upon post ordination development of the spiritual life, there are a
number of significant areas of overlap. The first section deals with the notion of
habitus in ministerial education and a possible interpretation for the Salvationist
context. The second section explores the philosophy of Salvation Army officer
training and vocational education, and the third turns to models of reflective learning
in order to gain insight.

The second part of the chapter draws upon entries from my professional journal and
textual research in order to explore aspects of ongoing ministerial formation in the
Anglican Communion. The international context in which the CSLD operates does
not allow for easy comparison with other denominations, which are more often
autonomous in each country even if affiliated to a world council or alliance.
However, the Theological Education for the Anglican Communion (TEAC) grids are
an international document that provide a base for ministry throughout the
communion which is interpreted ‘in a contextually appropriate way keeping in mind
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available resources and mission needs’ (Wondra 2008:2). Although structural
differences between the Anglican Communion and The Salvation Army make a
direct comparison impossible, the international focus does allow for possible
similarities and points of contact.

Habitus

Edward Farley’s seminal work, Theologia, first published in 1983, has provided the
foundation and benchmark for contemporary thinking about the notion of habitus in
ministerial education. Drawing upon a detailed historical analysis of the nature of
theology, and tracing it through three periods, Farley (1983:35) demonstrates the
shift from the exposition of faith as found in the Bible to the medieval concept of
habitus, ‘a cognitive disposition and orientation of the soul, a knowledge of God and
what God reveals’ - practical, rather than theoretical, wisdom. Sheldrake (2010:57)
notes that in effect, the unity of theology implied that intellectual reflection as a
whole, contemplation, worship and the Christian life were, ideally speaking, a
seamless whole’. Drawing upon the rational thinking of the Enlightenment, the third
era resulted in an increasing movement towards expressing theology in
propositional and conceptual terms. It became understood as the scientific technical
rationality needed for ministerial practice, exemplified by the fourfold pattern or
‘encyclopaedia’ of biblical studies, systematic theology, Church history and practical
theology. This had the effect of separating the knowledge needed for practice from
the interpretation of Biblical revelation through ‘means of grace’, and the distinctive
orientation of the individual implied by habitus.

Farley (1983:194) calls for a renewed clergy education based upon ‘theologia as a
habitus of understanding’, combining sapiential knowledge with dialectical activity.
Theologia, or theological understanding, is viewed as both the subject matter and
goal of theological education so that all elements are seen through, and evaluated
by, a theological lens. Farley sees this as ‘an ecclesial counterpart’ to the Greek
notion of paideia, which focused on the development of areté, virtue. The wisdom of
habitus is rooted in grace and divine self-disclosure, nevertheless the notion of the
individual being ‘cultured’ into the life remains (1983:153).

David Kelsey’s (1993:221) critique of Farley questions the philosophical
compatibility of the critical thinking demanded by dialectical activity and the form of
paideia which leads to habitus and sapiential wisdom, concluding that they are
‘ultimately unsynthesizable types of education. Kelsey argues that the classical

54



notion of paideia as character formation that cannot be directly taught (1993:6,9)
would need to be modified in order to allow for the critical thinking of the post-
Enlightenment tradition of theological enquiry. In contrast, Foster et al (2006:48)
conclude that theological educators ‘embrace the necessary interdependence of the
two traditions in their teaching’. Their research report, Educating Clergy, identifies a
pragmatic approach in seminary teaching which acknowledges the need for the
integration of normative, cognitive and practical apprenticeships in the development
of clergy (Foster et al 2006:22).

Building on Farley’s notion of habitus as a dialectical activity, and drawing upon the
Aristotelian notion of praxis as ‘reflective doing,” Groome (1987:69,155) offers a
model of shared praxis which uses critical correlation as a way of forming people ‘in
the habitus of doing theology’. For Aristotle, praxis arises from and leads to
phronesis, which is practical wisdom or prudence. Praxis must be freely chosen, a
response to circumstances which draws upon existing phronesis and leads to its
development. Praxis is therefore holistic, ‘an activity of the total person — head, heart
and lifestyle’ (Groome 1980:155). Groome (1980:152) argues that praxis, properly
understood, moves away from a dichotomy between theory and practice to an
understanding that they are ‘twin moments of the same activity that are united
dialectically’. Beginning from a premise that theology is primarily concerned with the
intention of God to save, personally and politically, the historical praxis of the Church
is brought into a dialectical hermeneutic with the activity of the world around in a
critical conversation. This will facilitate the development of a habitus that holds the
tradition of the Church and the contemporary situation in a creative tension, enabling
transformed and transformative living. Thus, for Groome, cognitive activity must be

balanced by engagement with context in order to achieve God’s purposes.

Rebecca Chopp (1995:15) identifies a need to reflect upon the actual practices of
theological education ‘in order to see if the shape of habitus or theological wisdom
emerges’. She concludes that it is learned through participation in specific Christian
practices which involve ‘emotional, aesthetic, affectional, spatial and empathetic
learning’ (1995:17) as well as cognitive dimensions. Drawing on feminist processes
and calling for a reform of the total understanding of theological education, Chopp
(1995:18) defines habitus as ‘ a practical knowledge, but one with particular visions,
values and norms, all aimed at substantive dialogue with the world’. This, she
suggests, is close to the theologia of Farley, although not to the notions of cognitive
ordering which he envisages as the route to habitus (1995:103).
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Elaine Graham (1996:95) critiques Farley’s retrieval of habitus, arguing that it ‘runs
the risk of imposing an anachronistic unity on postmodern Christian practice’ and
calls for ‘a model of practical wisdom which is both “indwelt” and “constructed”;
habitus as handed down and reinterpreted anew for every generation’. Bourdieu’s
concept of habitus provides insight, contending that norms and values for action are
socially constructed and are both individually subjective and formed by objective
social networks and cultural traditions. Habitus then becomes a ‘principle of self-
regulated improvisations’, embodied history which has been ‘internalized as a
second nature’ which includes both continuity in, and transformation of, social
practices (Bourdieu 1990:56-57). This allows for flexibility, creativity and complex
layers of meaning. For Bourdieu practice is ‘structured and value directed but not
inflexibly determined by external forces’ (Graham 1996:101) and is ‘the embodied
and enacted habitus of cultural norms and values’ (Graham 1996:111). It therefore
allows for both connection with the past and improvisation in response to new

circumstances.

‘It is with the heritage of these past understandings that we begin our present
interpretation’” (Ward 2005:97). Also drawing on the work of Bourdieu, Graham
Ward (2005:20) argues that a theologian ‘cannot be separated from the
internalisation of the cultural values and systems that nurtured him and his response
to those of which he was conscious.” Thus, for the theologian, and also for the
Christian minister, the resources of the tradition and the cultural situation both
contribute to habitus, which, situated in a space of possibilities, is always in
negotiation with new experiences and encounters as it is shaped and re-shaped.

Christopher Brittain (2007) raises important questions about habitus as a foundation
for ministry. What is the source of the practices, habits and values that form its
foundation? It could be argued that an unreflective approach may lead to the
perpetuation of traditions that are no longer effective in the contemporary context, or
have their origins in societal rather than Christian values. A hermeneutic of
suspicion in which the norms of the past are critiqued and interpreted in an ongoing
process of development is vital. Thus, Brittain perpetuates the notion that habitus
must be subject to reappraisal and cannot be envisaged as a static deposit of truth,
but must be viewed as a dynamic response to the tradition, which in itself may be re-
shaped as new understanding emerges.
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Stating that habitus is learned by careful attention, Michael Roberts (2007:33)
argues ‘habitus is to do with instinct, a default setting, something that has become
natural through discipline and reflection’. Inherited wisdom, discerned using
resources for interpretation provided by academic study, must be brought into
engagement with present involvement in the world and a willingness to be led by the
Holy Spirit. Writing in the context of theological education in the United Kingdom, he
calls for habits of reflection and social awareness that ‘offer the possibility of forming
God-centred people for people centred ministries so that the people of God may be
God-centred’ (2007:33). The explicit reference to a relationship with God is
significant. Whilst valuing the resources of academic intellectual inquiry, and
acknowledging the need for involvement in the social context, Roberts warns of the
danger of focusing on the secondary facets of religion rather than the transforming
power of the gospel. He therefore transforms and expands the notion of habitus,
shifting the focus from the academy to the ecclesial setting; habitus is a default
setting for ministry, a way of being in the world.

The importance of habitus to the spiritual life development of Salvation Army
officers.

The general order of Orders and Regulations for Salvation Army officers begins with
the following statement; ‘By reason of the work to which they have committed
themselves, and to which they declare themselves to be divinely called, it follows
that officers must first of all live godly lives’ (TSA 1997a: general order). This places
the spiritual life of the officer as a primary requirement, noting that other abilities,
skills and gifts are secondary. It is the character of the officer that forms the
foundation and framework for all other qualities, skills and knowledge. Officer life
and ministry are seen to flow from the fundamental basis of the godly character
although the development of both knowledge and practical skills is viewed as
essential as a means to effective ministry. This primary requirement is exemplified
by commitment and development in three significant areas, each of which is a
witness to The Salvation Army’s heritage in, and ongoing commitment to,
evangelical Christianity.

Firstly, the importance of holiness, both as a personal experience or quest, and in
teaching and lifestyle, is vital. Secondly, there is a requirement for commitment to
prayer as a means of personal enrichment, as intercession for others, and as a
foundational part of ministry. This is complemented by the third area; Bible reading
as a means for personal study and preparation for ministry. Together these form the
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basis of the ‘character,” the ‘default setting’, that The Salvation Army hopes to
engender in its officers. The way in which this is nurtured and monitored in initial
officer training, and provision for further development vary significantly with context
and culture, but throughout the world this character, or habitus, forms common
ground.

Similarly, Orders and Regulations for the Training of Salvation Army Officers call for
the development of ‘that personal fervent faith in God which forms the basis of
Salvation Army ministry’ (TSA 2005:3.1.1), an appropriate education programme
and practical experience which includes ‘vision kindled, character strengthened,
spiritual growth enlarged and, above all, love for souls deepened’ (TSA 2005 3.3.2f).
It would seem that this primary requirement for enculturation into certain values and
a lifestyle would suggest a theological education, and ongoing focus, that has its
goal as habitus, a way of being in the world. Foster et al (2006:115) describe this
process as a ‘pedagogy of formation,” noting that ‘pedagogies practising holiness
are more concerned with fostering the character of the habitus of the religious
tradition than in replicating the rules’. In an interview conducted for Stage 1, Paper
2, a training principal summarised, we want our students ‘to be certain kinds of
people’ not just to ‘do things’ (see p.220).

It is clear that Farley’s concept of habitus as a ‘cognitive disposition’ only partially
resonates with these organisational requirements. Whereas the priority of practical
wisdom for living and acting appropriately in the world is evident, Farley’s focus
upon dialectical activity is absent; The Salvation Army’s requirements are
experiential, and the emphasis upon devotional activities could be suggested to be a
type of paideia, or culturing the soul (Kelsey 1993:6) which cannot be taught directly
but is formed by prayer and devotion. There is, perhaps, more similarity with
Roberts’ definition of habitus as ‘a default setting’ a form of instinct that is the basis
for creative, flexible and genuine engagement with the world (see also Groome,
Chopp), although there may be difference in the assumptions made about how this
habitus is to be nurtured. Salvation Army Orders and Regulations assume this to be
a spiritual way of being in the world, which, whilst not precluding cognitive
understanding, does not rely upon it.

The organisational model of The Salvation Army
This highlights tensions with the organisational model of The Salvation Army. Based
on a military hierarchical model, the movement has a tradition and reputation of
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articulating strong boundaries which provide norms and shape behaviour and
attitudes. From this perspective, one might suggest that in effect it is an organisation
which values and rewards ‘replicating the rules,” passing on the ‘deposit’ of the
tradition in order to ensure that it is safeguarded for future generations. This would
seem to resonate more clearly with the professional school of Hough and Cobb
(1985:19) in which ‘effective church leadership...must be capable of guiding the
Church in developing its own theological identity so that its organisations will be
authentic expressions of that identity’.

Similarly, the Salvationist focus upon effective officership (TSA 2005, Section 1)
would suggest a model of education that is more concerned with efficiency and
competence rather than character and being. The pragmatic nature of Salvation
Army officership means that the tension between character and competence is a
reality of both ministerial education and officer life. Whereas character is viewed as
of prime importance, the military model also values efficiency and consequently the
development of skills. Yet efficiency alone does not allow sufficiently for the
dynamism that is ingrained in the Salvationist psyche.

‘A permanent mission to the unconverted’

Whilst the language is somewhat archaic, Albert Orsborn’s (1954:74) description of
The Salvation’s Army’s raison d’étre succinctly summarises its missionary character.
Despite the monolith of the organisation, its essential purpose ensures a dynamism
that presupposes engagement with individuals and the world in order to seek their
transformation. The tradition provides a framework and boundaries, but is not
unchanging. The habitus of Salvation Army officership begins from a centre of
personal holiness, prayer and Bible reading in order that the essential mission may
be achieved. ‘In the efforts to bring about a moral and spiritual change in the lives of
others, an officer's personal godliness will count for more than any other quality’
(TSA 1997a, 1.1.1.:2). Personal immersion into ways of living and believing form
one strand of habitus but this only makes sense for The Salvation Army when
accompanied by a reaching out to the world with the intention of bringing the holistic
hope and healing that is the characteristic of salvation. It is in fact an instrumental
habitus which, whilst valuing the transformation of the individual as the goal of
Christian living, sees this as incomplete unless it leads to a commitment to work
towards the transformation of others and society. Salvationists are, in the words of
an old Salvation Army motto, ‘saved to save'.
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Fostering and developing habitus

This missional, activist, habitus can only be effective if it has a dynamic nature, a
commitment to engagement with the contemporary context, a willingness to
understand the times and to articulate and demonstrate the tradition in ways that
can connect with the lives of individuals and structures of society. It therefore has
resonances with Graham’s (1996:209) model of a habitus which is both ‘indwelt’ and
‘constructed’ but would give more weight to ‘eternal moral norms or rules’ than

Graham would allow.

Jane Leach and Sean Michael Paterson (2004:21-22) draw a contrast between ‘life
on board ship’- passing on a static deposit of faith in unchanging conditions with
‘surfing the waves’ in which attentiveness to change and climactic conditions,
geography and personal skill combine to allow effective ‘surfing’- living creatively
from a centre formed by ‘habitus’. Ministry is therefore concerned with articulating
faith, in any given context, in ways which both critique the status quo and work for

transformation.

Engagement with the traditions of the past is important in determining future
practice, but faithfulness in the future will require new improvisations and taking
risks. The habitus of Salvation Army officership must be marked by flexibility and
openness to new insight. There is safety in the familiar and the known but it can
lead to stagnation. The Salvation Army is rooted in its own traditions, and a
superficial reading might seem to require inertia and slavish replication of the past. A
nuanced understanding of the notion of faithfulness offers flexibility and movement,
requiring not repetition but revision in the light of present need. Writing in the context
of lifelong learning, Frances Ward (2005:4) roots faithful discipleship in the
willingness to risk former certainties, to be changed in a journey that is marked by
openness to the leadings of God.

It can be argued that the goal of Salvation Army officer training must therefore
consist of the formation of this distinctive habitus, and that ongoing development in
officership, including ongoing spiritual life development, must foster continued
flexibility and willingness to change. Ward (2005:17) comments: ‘to minister is to
refuse to understand oneself as ever “formed”, but always open to growth, to the
encounter with new ways of doing things and to interpret the given practices and
traditions of faith in new ways’.
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The philosophy of Salvation Army officer training and vocational education
The philosophy of Salvation Army officer training

The lasting legacy of Wiliam and Catherine Booth upon the organisational
philosophy of, and policy for, initial officer training also influences approaches to
continuing development. A few years after the establishment of the first Training
Homes in 1880, Catherine Booth (in Booth Tucker 1893:88-91) described the ethos
and goals:

In the first place, the great aim of all our training is to fit our officers for the
work they have to do. We abjure all mere learning for its own sake.
Moreover, we believe a great deal of it is calculated rather to unfit than to aid
its recipients for actual warfare...

...the apprenticeship is intended to teach the apprentice the particular trade
to which he is destined, so we think training for the work of God should be
adapted to qualify its recipients for that work....

First we begin with the heart... We take it to be a fundamental principle that if
the soul is not right the service cannot be right, and therefore we make THE
SOUL THE FIRST AND CHIEF CARE.

We try to train the head, so as to put our officers a little in advance, in
intelligence and information, of the people to whom they are to minister...
The next point is to instruct the candidates in the principles, disciplines and
methods of the Army, through which they are to act upon the people. Not
only is this done in theory in the lecture-room, but they are led out into actual
contact with the ignorance, sins and woes of the people.

Catherine Booth’s threefold categorization of ‘heart’, ‘head’ and ‘hands’ - instruction
in practical skills - has shaped The Salvation Army’s understanding of training,
persisting into the twenty-first century both in official documentation (TSA 2005:3)
and the thinking of practitioners (Larsson 2007:126). The required Training
Programme is divided into spiritual development, education and field operations,
with the priority of spiritual formation over academic achievement clearly articulated
as ‘the primacy of spiritual growth and Salvationist identification over a
predominantly academic approach to the training of officers’ (TSA 2005: General
Order).

Spiritual development

Spiritual development is characterised by love for, and commitment to, God,
compassion for those within and outside the Church, sacrificial caring, and Christ-
like qualities demonstrated in ‘utter integrity’ (TSA 2005:3,1,2d). Development is
encouraged through private and corporate daily prayer, worship which is specifically
designed to foster spiritual formation, an interview programme and the example of
staff as role models. This pattern draws on the traditional evangelical tradition of the
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‘daily quiet time’ as a major source of maintaining and nourishing faith (McGrath
1995:7), combining it with corporate discipline and a mentoring and monitoring
process.

Education

Early Salvation Army officers were often themselves a product of ‘the roughest
classes of the world’s population’, sometimes learning to read in order to be able to
study their Bibles. This, coupled with the activist missional ethos resulted in a
pragmatic approach to training that held little similarity to the theological training of
the day, of which the Booths were actively suspicious and dismissive. Whilst not
unique to The Salvation Army in evangelical circles (Tidball 1994:28), this anti-
intellectualist bias has to some extent persisted and shaped approaches to officer
training and development.

Currently an aim of training is for colleges ‘to provide teaching in scriptural truth and
academic instruction in accordance with a basic curriculum approved for
international use, with a view to bringing officer cadets to an acceptable level of
academic achievement, providing a foundation of understanding and tools for
learning’ (TSA 2005:1,2,d). Broad areas of academic development include Biblical
studies, doctrine and Church history, pastoral theology and an understanding of
context, as well as communication skills and leadership development. It is inevitable
that the ‘acceptable level’ will vary with the context. Whereas the regulations may
seem prescriptive in comparison with the requirements of other denominations,
there is no detailed international curriculum and considerable freedom of
interpretation is both desirable and necessary. Nevertheless, the general ethos of
acceptability rather than excellence remains as a denominational benchmark.

Field operations

This section of the training programme is designed to ‘provide the practical
experience which will build upon the education programme and enable the
development of the skills required ‘for effective work as Salvation Army officers’
(TSA 2005:3.3.1). This suggests a model of learning in which theory has logical
priority over practice. In the light of the history of the organisation this seems to
strike a dissonant note. The pragmatic ethos which has led to Salvation Army
activism might indicate a less linear approach in which practice and theory interact
and combine to produce learning, but this is not evident, although the requirement
that both students and staff should evaluate the practice does allow for a process of
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reflection which may lead to new learning. The final aim of field operations suggests
that it is not separate from spiritual development, as through their practical training,
officer cadets should ‘have vision kindled, character strengthened, spiritual growth
enlarged and, above all, love for souls deepened’ (TSA 2005 3.3.2.f).

In each of these areas the actual practices of colleges may differ whilst remaining
within the broad guidelines given. This means that although there may appear to be
homogeneity in the training of Salvation Army officers, the experience of individuals
can differ significantly. This includes their experience of spiritual life development.

A vocational model of training

These three areas form the basis of Salvation Army training programmes, whether
delivered residentially, by distance learning or by mixed mode training. Methods,
duration and balance between the three elements vary considerably, but all will be
recognisable in any training programme. However, the way in which they are
presented in the documentation is not entirely helpful. There is danger that an
unreflective reading of the orders and regulations will lead to a training programme
that has three distinct and unrelated strands, each with its own goals and direction,
but with little integration or cross-fertilization between them. Separate departments
within a college may shape and deliver curricula, vying for time and resources but
with little emphasis upon an integrated habitus of Salvation Army officership. It could
be argued that Salvation Army orders and regulations embody an underlying
philosophy of education that focuses upon function and form, but only hints at the
possible integration of the pieces into the coherent whole. This process has been
summarised by lan Bunting (2009:12) as formation into the ministerial life by ‘the
integration of who | am (authentic being), what is true (intelligible belief), and the
way it works out in practice (fitting discipleship)’.

It would seem, then, that there is need for a philosophy and theology of officer
training which can provide a more holistic focus and consequently shape future
curricula. Whilst this is outside the scope of this work, it is necessary to give a brief
summary of my own perspective in order to show relevance to ongoing spiritual life
development and the Centre for Spiritual Life Development. Given that the ethos of
the movement, organisational policy and a deeply embedded tradition of officer
training are at stake, it seems wise to seek a model of education that will both
understand and resonate with the past but allow for creative development in the
future.
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Orders and Regulations for the Training of Salvation Army Officers outline a form of
vocational training which recognises the importance of character formation,
knowledge and skill in the development of individuals who are preparing for a
particular role or profession. David Heywood (1997:46) argues that ministerial
training, properly understood, can be located in this tradition.

Seen within the vocational tradition, the training of a minister of religion will
encompass three broad areas — the skills and competence appropriate to the
many and varied tasks she is called to undertake, the psychological and
spiritual maturity required for her calling and the necessary background
knowledge of theology, psychology, contemporary culture and human
development. These three elements will be linked by the habit of ‘thinking
(and acting) theologically’- the facility of applying the required body of
understanding in a mature and sensitive way to underpin the exercise of
appropriate skills and competencies.

When comparing the Salvation Army requirements for training with Heywood'’s

definition, a significant difference is noticeable — Heywood’s notion that the three

major elements are linked to provide an integrated whole.

Vocational learning

Heywood argues that good teachers in theological institutions will use methods that
foster the development of the tacit knowledge on which explicit knowledge rests and
which allows the student to deploy existing skills in order to interpret new situations.
They would then interpret the world from a theological perspective, a ‘habitus’ of
understanding, and be equipped for continuing learning and development within the
framework of theological thinking. This is achieved when ‘students are taught in
such a way that new knowledge is related to their existing experience. Only then will
they acquire the skill of learning to see familiar situations in a new light’ (1997:49).
This requires the adoption of a fully vocational model of training that may be
contrasted with the norms of liberal education which require expertise in explicit
knowledge and initiation into the governing paradigm but with no necessary
reference to the concrete experience of the everyday world.

Heywood’s model has much to commend it to Salvation Army philosophy and
practice. The importance of a pragmatic, activist approach to ministry requires
practitioners who are able to interpret new situations in the light of the tradition,
creatively finding a way forward. The need for flexibility which is rooted in secure
theological understanding and principles is paramount. A vocational model which
encompasses the traditional Salvationist model for training could provide a new
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focus for training which shapes initial officer education, ongoing practice and lifelong
learning but moves beyond it towards integration.

Pastoral imagination
Foster et al (2006, 5, 22) argue that a cognitive approach is insufficient for the needs
of clergy practice which occurs at the intersection of personal, collective and public

experience.

Professional education is a cognitive or intellectual apprenticeship, a
practical apprenticeship of skill, and an apprenticeship of identity
formation...... clergy education involves more than teaching students a
particular way of thinking; it requires that those ways of thinking be linked
constructively with ways of being and doing. In this linking we can see in
clergy education the necessary interdependence of the cognitive, practical
and normative apprenticeships of professional education (italics added).

Drawing upon the work of Craig Dykstra, they suggest that this interdependence is
cultivated by a pastoral imagination, an ‘internal gyroscope and distinctive kind of
intelligence’ (Dykstra 2001: 2-3,15), which shapes action and thinking and enables
the minister to see and interpret the world in a distinctive way. This imagination is
developed in both explicit teaching practices and through the mission and culture of
the seminary. However, Dykstra (2008:51-52) argues that it cannot be completely
developed in the seminary. Requiring multiple types of intelligence and a willingness
to be ‘trained and formed within a process of lifelong learning’, the pastoral
imagination demands experience, a deep personal life and, most importantly, ‘clarity
of mind and spirit about what it means to worship God in spirit and in truth’. The
interaction of learning, experience and personal spiritual depth leads to the
emergence of pastoral imagination over time. It is not a direct result of the hard work
and discipline that is required in ministerial preparation but comes as a gift ‘given
and received in the midst of a life spent in service to God’s people’ (2008: 52). In
terms of the ongoing spiritual development of Salvation Army officers, the notion of
pastoral imagination can provide a creative description of the interaction between
normative, cognitive and practical strands of ministry, leading to a form of habitus
that is the result of a whole life perspective.

Two major challenges face the practical outworking of vocational models of
education. Firstly the relative importance given to each element or ‘apprenticeship,’
with the consequent implications for the allocation of time and resources. Is
knowledge the foundation of the other two, and therefore logically prior, or does, as
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in the Salvation Army orders and regulations, spiritual development take precedence
over theory and practice? Is learning from experience the foundation of both
knowledge and spiritual life? Can equal attention be given to knowing, being and
doing, or is this neither necessary nor desirable? Whereas it is impractical to simply
seek to provide three equal portions of time, as in Court (2011), some form of equity
is necessary in order to signal the relative importance of each area.

A second major question is the need to discern how ‘interdependence’ can be
achieved. Heywood’s cognitive model is one option, learning to ‘think theologically’
suggests an orientation of intellectual process which privileges a theological
response to life. This is helpful, but does not necessarily provide the deep
interaction between theory, practice and personal faith that is necessary.

Dykstra’s ‘pastoral imagination’ seems to offer the interaction and interpenetration
that is required, but it cannot be developed in ways that lend themselves to curricula
and timetables. Although pastoral imagination cannot be taught, Dykstra
acknowledges the role of practical theology in nourishing, nurturing, disciplining and
resourcing its growth. The focus of practical theology upon faithful living in and for
the world provides a lens through which ministry can be evaluated and imagination
shaped. In order to discern theological significance and meaning in the realities of
life, to live out the missio dei in a society which seeks its values and purpose in
other directions, a reflective process which brings the disparate elements together is

necessary.

Ministerial training is a process ‘through which the Church empowers itself for its
prophetic role’ - offering ‘transformation, healing and redemption of our culture’
(Wright 1997:41). Donald Macaskill (2000:33), in evaluating the effectiveness of
ministerial training within the Church of Scotland, noted that ministry in the twenty-
first century will ‘demand dynamic reflection and creative responsiveness’ and that
ministers must be ‘equipped as reflectors, utilizing the insights of their education to
enable others to reflect on their situation’.

Reflective models of learning

In the later decades of twentieth century adult education began to reappraise its
self-understanding in the light of influential developments in educational theory.
David Kolb’s (1993) experiential learning theory, drawing on the work of Dewey,
Lewin and Piaget, moved away from traditional models of applied theory to an
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inductive cycle which begins from experience, moving through reflection and
conceptualisation to experimentation. This model resonates with the methods of
practical theology which move inductively from experience to theological reflection,
connecting practice with the theological tradition in the search for new
understanding. Knowing becomes a process which is the result of reflection upon
experience, rather than a product that is ‘deposited’ by a tutor in the student’s mind.
This is both a cognitive and highly personal process which draws upon former
experience and personal biases. It involves persistent and careful reflection upon
experience, drawing upon past experience in a search for new understanding. The
insight generated can lead to changes in behaviour or to new understanding of a
situation. Learning is constantly evaluated and tested by new experience and
modified as necessary. Consequently learning is a process of adaptation, in which
previous experience and understanding is modified or expanded by reflection upon
new experience in a continual cycle. Thus, for the Christian, reflection on experience
begins from an existing Christian frame of reference, but critiques it in the light of

new experience, sometimes leading to new interpretation and new practice.

Theological reflection in ministerial training

Kolb’s theory provides important foundational concepts for the suggestion that
learning for ministry is necessarily a reflective process. Ministry ‘is both shaped by
theology and critiques the adequacy of theological formulations to the life of the
Church’ (Whitehead and Whitehead 1995:xi). Knowledge that exists in isolation from
action has limited value in ministerial training and development. The notion of
experiential learning highlights the connectivity that is desired; new experience must
be integrated into existing understanding as previous learning is examined,
evaluated, and modified, thus leading to action, a way of being in the world.
Theological reflection is essentially a transformative process in which previously
held assumptions and views may be challenged, situations viewed in a new light,
and the resulting insights evaluated, reviewed from a critical distance and acted
upon in order to be incorporated into the life of the Church (Thompson 2008:30, 32).

However, a perceived danger of reflective learning is a lack of connection to the
tradition, and to the academic theological insight which is the result of centuries of
scholarship (Graham, Walton and Ward 2005:7). It then becomes simply a way of
reflecting upon field work that is divorced from the academy. But reflection in
ministerial education must always be theological reflection, so that, in a mutual
process of rigorous exploration of both theology and practice, theology may shape
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practice and practice shed new light on theological thinking (Thompson 2008:27).
There is need for intentional interaction between theoretical theological studies and
practice in order for this to be attained. It is not enough to assume that students will
‘naturally’ make connections. At the same time, theology needs to acknowledge the
‘affective, emotional and spiritual as well as the intellectual within theological
education (Macaskill 2000:33).

The reflective practitioner

Donald Schén distinguished between refection-on-action in professional education,
which is a retrospective process, and reflection-in-action, in which thinking helps to
re-shape practice as it happens without interrupting it. Schén (1987:13) sees this
ability as being developed in a reflective practicum, which is the foundation for

professional learning.

The question of the relationship between practice, competence and practical
knowledge needs to be turned upside down. We should start not by asking
how to make better use of research based knowledge but by asking what we
can learn form a careful examination of artistry, that is, the competence by
which practitioners actually handle indeterminate zones of practice - however
that competence may relate to technical rationality.

This model of learning draws on the richness of human experience, locating learning
in a practical reflective process which includes the knowledge of academic courses
and professional ‘character’ and judgement, whilst recognising the constraints of
organisational settings. Practice then becomes the locus of creative and
constructive development and of formation into the norms of the profession - in
theological terms, the acquisition of a ‘habitus’ which will shape ongoing ministry.
Theology takes its place as a practical discipline which is rooted in real-life situations
but draws on the expertise and knowledge of the past for illumination. As such it
embodies a wisdom that directs being and action (D’Souza 2009: 81). Theological
discourse is viewed as a critical reflective process rather than a product to be
applied (Graham, Walton and Ward 2005:5). This hermeneutical model is concerned
with working out faithful Christian practice in the world, in the light of knowledge and
the life of the people of God.

Schdn’s concept of professional artistry has resonances with Dykstra’s pastoral
imagination. Ministerial formation, including spiritual growth, is organic rather than
mechanistic; it might be described as the development of an art form rather than a
set of skills. Both models recognise the need for a practice that goes beyond the
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application of theories, but is the result of creative engagement with context. Both
also assume a professional identity that is not solely defined by qualifications and
professional expertise. But Dykstra’s understanding of the nature of ministry as a
vocation that cannot be divorced from the individual’s personal life which is lived in
the presence of God adds a further dimension. Martyn Percy (2006:173) notes that
ministers ‘often speak of intuition rather than extended calculation or analysis’ when
dealing with unique situations during practice as knowledge gained is ‘held and
dwelt upon, and in the process of reflection is slowly transformed into vital spiritual
capital’, which enables a creative response based upon wisdom rather than
technical rationality.

Theological education in the Anglican Communion

In addition to the theoretical perspectives discussed above, this complementary
strand of research gives insight into the practice of theological education in another
global organisation which is grappling with the tension between identifying and
naming shared standards for theological and vocational development, and
recognising where provision for diversity is beneficial. The Theological Education for
the Anglican Communion (TEAC) grids ‘aim to set out in an accessible way the
‘competencies’ that TEAC believes are essential for people engaged in various
forms of ministry and discipleship within the Anglican Communion - at different
stages in their formation’ (Anglican Communion 2011). They were developed in
August 2006 by a multi-national working party representing most provinces of the
Anglican Communion, and disseminated in 2007 after some editing, as a resource
to aid the development and monitoring of theological education. The construction of
the grids reflects an outcomes-based model of education which places value upon
different dimensions of the training process - intellectual, practical, emotional and
spiritual - in the context of lifelong learning. ‘Theological education at its best must
invite those who are engaged in it to make space and time, to delve deep, reflect
and question, and to avoid pre-packaged solutions. Theological education at its best
involves the whole person, mind, body and spirit’ (Amos 2008:197).

TEAC values learning as a process which begins before a person begins a post of
responsibility, but should continue in some overt form for at least the first three years
in which they are exercising that ministry. Five grids, for bishops, priests, vocational
deacons, licensed lay ministers and lay people, refer to different forms of ministry
and/or discipleship. Those relating to bishops and priests are most relevant to this
work. In each, there is exploration of each of the four dimensions mentioned above.
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The spirituality section contains reference to the development of self-understanding,
personal and corporate devotional practices and ability to communicate spiritual
experience. An important factor is the integral relationship between spirituality and
practice so that life in the church flows from spirituality and faith. It is suggested that
greater responsibility brings a need for development and change in the spiritual life,
and that ‘personal devotional practice and discipline and zeal for the ministry’ should
be ‘lively’ (Anglican Communion 2011:Bishops Grid). Whereas it is not easy to
measure spiritual formation or to decide what is admissible as ‘appropriate evidence’
the inclusion of spiritual aspects of formation gives a clear signal that this must be
taken seriously and that theological education cannot be solely an academic
process.

The grids present a ‘loose’ set of competencies that rely on the ability of the leaders
in a local context to develop the programme in ways that are consistent with the
broad framework, within the parameters presented by the local situation. However
the Anglican Communion is not advised or permitted to enforce them in any way.
They are offered to, but not imposed upon, the Anglican provinces and have been
used selectively, most often as a benchmark when a province is reviewing its

theological education process and provision.

The critique of J Eileen Scully (2008:212) commends the grids as an expression of
what Anglicans share whilst allowing space for development in each situation. She
notes the clear articulation of the necessity of lifelong learning and spiritual and
personal growth, and the ‘integration of vocational responsibilities and personal
maturity, integrity of character and faith’. Whilst applauding the systematic
presentation which enables comprehension of the component parts of interrelated
and complex issues, she identifies two challenges; the need to relate the parts to the
whole in order to articulate what binds them together and the recognition of the
necessary content of the training in any situation and at any level. Nevertheless a
strength of TEAC is its ability to bring particular voices together to explore our
common mission in the world, and to create and grow a culture that values

theological education for all within our diverse contexts’ (2008:221).

Clare Amos (2010) noted that a careful editing process was necessary to avoid
prescriptive language or the production of a core curriculum. In addition, the different
cultural contexts represented added richness to the discussion but also diversity of
opinion, so that agreement had to be negotiated. There was common consensus
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that a sense of vocation is the most important element, but then priorities varied
considerably. Wondra (2008:2) suggests that ‘an outcomes-based approach alone
seems inadequate when education is concerned with training in critical reflection,

with habits of heart and mind, and with formation of character’.

If the CSLD were to attempt to construct a common framework for spiritual life
development similar practical challenges might apply. For example, there would be
accord in terms of the value placed upon the development of the spiritual life but
each territorial leader or educator would have a personal approach to promoting and
facilitating this. Similarly, there may be differences of opinion relating to prioritising
of means of grace. Some leaders may resent even the existence of the framework,
challenging the need to make the processes for the development of the spiritual life
any more overt than the general guidelines in Orders and Regulations for Officers.
Further difficulties would emerge in the dissemination and application of the grids in
the local context. Not all Salvation Army territories would have the necessary
teaching resources, or the personnel, who could creatively interpret them, with the
possibility of unhelpful confusion or misinterpretation.

Two points of divergence between the Anglican Communion and The Salvation
Army are important. Whereas the TEAC grids are offered as an aid to the provinces
and use is voluntary and selective, the more centralised structure of The Salvation
Army, its military ethos, and the initial rationale for the instigation of the CSLD
indicate a less fluid approach which may militate against a beneficial outcome. The
foundation in outcomes-based education and reference to ‘competence’ might be
seen to strike a dissonant note when applied to the spiritual life. If applied rigidly,
spiritual life grids could feel mechanistic and inflexible, giving an impression of the
need to reach a predetermined goal or target. Secondly, the stage of ministry or
discipleship for which the individual grids are designed has universal theological
significance within the Anglican Communion. Roles in The Salvation Army are
defined pragmatically in terms of function rather than theology, with no real
consensus relating to distinction between different levels. Without this theological
foundation, it may be difficult to articulate difference, but also unhelpful not to do so

in terms of practical use.

Scully’s criticism must also be taken seriously; the grids do not articulate what binds
the parts into a coherent whole. Given that there is need for attention to this
coherence in the philosophy and practice of Salvation Army officer training, it seems
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reasonable to suggest that it is also important as the CSLD shapes its policies and
practices.

In summary, the example of TEAC shows the possibilities of flexible parameters that
can be relevant in a range of situations, and which can lead to a ‘local’ development
of a ‘global’ resource. But differences in the organisational ethos, in the approach to
differentiation of roles and status, and the need for an articulated overarching
coherence suggest that the formation of outcomes-based grids does not appear to
provide a suitable way forward for spiritual life development in The Salvation Army.

In conclusion, it can be said that Orders and Regulations for Salvation Army Officers
indicate the need for an experiential ‘habitus’ or character as the foundation for
Salvation Army officership. The personal spiritual life is central to this habitus, which
is evidenced in action. A holistic understanding of spirituality as the interaction of the
inner life, understanding and life in the world, calls for a holistic approach to its
development. Similarly, the experiential dimension of faith must be understood and
evaluated in the light of the tradition and must result in a distinctive way of life or it is
incomplete. At an organisational level The Salvation Army is an activist movement
that needs both spiritual and academic foundations for its activism, or it may lose
focus. This means that the development of the spiritual life cannot be seen in
isolation from the learning process. The importance of integrating ’knowing, being
and doing’ into a coherent whole which results in the development of a particular
character or habitus, leads to the need for a philosophy of ministerial training that
keeps in mind the whole as well as the constituent parts. This in turn seems to
indicate a holistic approach to ongoing development. Personal spiritual development
which is separated from knowledge or action will not sustain a ministry that is by
definition holistic. A practical theological approach, rooted in reflective processes
which interpret experience, leading to new understanding and the development of

wisdom, may provide a way forward.
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Chapter 5
Research Design

As practical theology, this research is not only concerned with theoretical
perspectives but also with how the lived experience of individuals can inform
practice and policy. The location of Salvationist spirituality within evangelicalism,
and the exploration of the philosophy and practice of training in relation to aspects of
theological and vocational education offer a broad conceptual framework with which
the empirical research can interact in order to seek a way forward. Chapters 5-9
articulate this process.

This chapter outlines the research methodology and design. It begins by
acknowledging that education is not the only possible conversation partner for this
subject, but is nevertheless the most suitable choice. It then locates the empirical
work in the field of qualitative research and explores the relationship of this to
theology, before describing the research methods and process and my role as a

researcher.

Psychological approaches to faith development

In seeking to achieve the aim of this research to investigate the spiritual life
development of Salvation Army officers, and to inform my professional practice at
the Centre for Spiritual Life Development two major questions emerge. What is the
nature of ‘spiritual life development’? How is this demonstrated and achieved in the
lives of Salvation Army officers?

One lens through which the research questions could be viewed is that of
psychology. The word ‘development’ may imply a measurable process, a hierarchy
that can be discerned, calibrated and monitored. A psychological understanding of
faith development might offer a way forward. The work of James Fowler (1981) is
foundational. Drawing on developmental psychology, particularly Jean Piaget’s
theory of cognitive development and Lawrence Kohlberg’s stages of moral
development, Fowler posited six stages of faith which may occur in human beings
during their lifetime. Ranging from primal or undifferentiated faith to universalizing
faith, the stages show a process of increasing independence, acceptance of
responsibility and the possibility of paradox in human faith development. These
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often emerge during particular life stages in a parallel process to cognitive and moral
development.

However, fundamentally, the use of the word ‘development’ in the name of the
CSLD is not concerned with assessing progression on a psychological scale
towards a projected target of maturity at a certain time of life, but with the notion that
the Christian spiritual life is a dynamic process of formation for each individual. This
formation is not measured against a universal benchmark of spirituality in order to
discern a particular stage, nor against the ‘progress’ of others, but is a deeply
personal response to the grace and revelation of God in an individual life. It is more
similar to the development of a relationship than the achievement of goals or
targets. Fowler (1995:302) concedes that it is difficult to speak of faith purely as a
matter of stages of development because ultimately the writer ‘comes up against the
fact that the transcendent other with whom we have to do in faith is not confined by
the models that we build and the patterns we discern’. Faith development theory is
concerned with patterns of grace in nature, but does not allow for extraordinary
grace, God’s acts of self disclosure, given as a gift and the resultant ‘claims upon
our loves and passions’ (1995:303). Whereas there are signposts that indicate
development in terms of Christian understanding and lived experience, for each
individual the trajectory will be personal and unique. The normative understanding of
the organisation and of the Church provides some patterns of spiritual life
development, as do the historical experiences of Christians, but a scale of
achievement, or of development, does not seem to offer an appropriate way forward
in this context. This necessarily poses challenges for the CSLD in terms of
assessing effectiveness, but also allows for the appreciation of the unique
experience of each individual.

A psychological model developed by Corrine Ware (1995:7) from the work of Urban
T. Holmes Il centres on a typology of spirituality. This does not depend upon a
developmental pattern, but offers ‘a tool and a method by which to conceptualize
and name spiritual experience within a basic framework’. Holmes believed that four
types of authentic religious experience, speculative-kataphatic (intellectual),
affective-kataphatic (experiential), affective-apophatic (mystical) and speculative-
apophatic (visionary, activist), are needed for a holistic and healthy spiritual life.
Ware argues that individuals have a dominant type(s) which shapes their personal
spiritual profile. Spiritual ‘health’ is found in awareness of the whole and appreciation
of difference. Both integration, described by Ware in terms of immersion in form and
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tradition, and individuation, a process of differentiation which allows for intentional
individuality, are necessary.

Originally developed as a tool for use in individual spiritual direction, questionnaires
based on the four quadrants of the spirituality wheel offer individuals and
congregations the opportunity to know, understand and affirm, their dominant type
and also to strengthen both this and the less favoured types as they seek a holistic
spirituality. This model serves as a reminder that diversity in spiritual experience is
to be expected, and when embraced and appreciated, brings enrichment. Faragher
(2010), in tracing the influence of contemplative spirituality in The Salvation Army,
has demonstrated that despite a shared heritage, individual Salvationists experience
the spiritual life differently. Further work in assessing the dominant spiritual types in
both denominational expectations and congregational life would be valuable.

However, for the purposes of this research, and reflecting the author’s professional
practice, both past and present, the work of the CSLD will not be viewed primarily
through a psychological lens but will be brought into conversation with the
philosophy and practice of theological education in order to discern a creative way
forward. This also resonates more clearly with the location of the ‘home’ of the
CSLD in an educational rather than a therapeutic setting.

Historical survey

A second way of exploring the questions would have been to trace the idea of
spiritual life development through the history of the Christian Church. Since the
beginning of the Christian era the notion of the spiritual life as dynamic and therefore
subject to change and development has persisted. Drawing on the New Testament
image of the spiritual life as an organic process which requires growth (1 Corinthians
3:6; Ephesians 4:15-16; Colossians 1:10; 2 Peter 3:18), Christian teachers and
leaders have consistently portrayed a progressive experience of the life of faith. This
has been seen to be achieved either through participation in the community of faith,
personal devotion, or a combination of both, and facilitated by Church teachings and
the work of individuals. Through the centuries the understanding of Christian
spirituality has been fostered by communal worship, sacramental theology and
practices, asceticism, monasticism, the Celtic tradition, traditions of spiritual
direction and Christian practice (Holt 1993:13). The multiple practices of the historic
Church provide a ‘root system’ from which current practices have evolved and also a
benchmark by which they can be evaluated. The broad tradition, whilst itself being
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open to critique, highlights a narrow or incomplete perspective, offers variety and
presents norms and boundaries, in order to allow creative engagement with the
present (Holt 1993: 20-21).

Practical theology calls for a ‘faithful response to the world in which we live and the
tradition in which we stand’ (Veling 2005:25). Therefore one possible way forward
would have been to focus upon the tradition in order to discern if the practices of the
CSLD should creatively recapitulate the past. But although the historical story which
has shaped a Salvationist understanding of the spiritual life is important, and evident
throughout this thesis, but it will be as a part of the whole, informing the
contemporary situation rather providing the major framework. It is important that the
voice of the present is also heard and understood. Percy (2006:60), writing in the
context of Anglican ministry, argues that ‘those ministries that survive and flourish
will tend to be the most adaptive in relation to their changing situations’. By analogy
it can be suggested that although the heritage of the past is important, it is not a
sufficient foundation on which to build the CSLD. Attention to the faith tradition, to
present reality and to the way in which these interact is central to the creative vitality
of practical theology (Veling 2005:25).

Interpreting the present

The development of the policy and practice of the CSLD will be shaped by a number
of significant factors; the expectations of The Salvation Army and its understanding
of the spiritual life, the evangelical context of the denomination, factors relating to
the internationalism of the movement and the findings of this research. A
Professional Doctorate seeks to enhance and improve performance through the
examination of values and current practice (Bennett Z. 2009:338). It is therefore
appropriate that work which ultimately aims to facilitate the spiritual life development
of Salvation Army officers is informed by the lived experience of Salvation Army
officership. A view of the current situation, despite being limited by the boundaries of
the research project, will illuminate practice and demonstrate the complexity of the
situation. This will be achieved by a process which draws on the methodology of
qualitative research.

Qualitative research- an inductive methodology

Kolb has demonstrated that experience plays a central role in the learning process.
Therefore in seeking to discern those factors which lead to development, it is
necessary to take into account the human experience of the target group as well as
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theoretical understanding. A methodology which allows for the exploration and

analysis of experience is essential.

The methods of objectivist scientific research suggest that the world can be known,
and reality can be explained, through the use of mathematical models and
quantitative analysis. It seeks to discover ‘the universal laws of society and human
conduct within it (Cohen, Manion & Morrison 2000: 9). This suggests that variables
could be constructed in order to demonstrate the optimum conditions for spiritual life
development in Salvation Army officers. However, quantitative research, whilst
made attractive by its structure and order, does not acknowledge the importance of
subjective issues, alternative interpretations of reality and the diversity of human
experience of God.

Qualitative research questions assumptions of neutrality in inquiry and views all
research as interpretive. It is concerned with understanding the ways in which
people interpret the world and consists of ‘the search for meaningful relationships
and the discovery of their consequences for action’ (Cohen, Manion & Morrison
2000: 9). It is not naive, disorganised or random, but is necessarily rigorous and
systematic whilst also taking into account the vagaries of human reality in a process
described by Gillham (2000:8) as ‘detached honesty’. Wallen and Fraenkel
(2001:434) argue that the words and actions of people reflect their social and
personal contexts. ‘Methods are needed, therefore, that enable to researcher to
capture the language and behaviour of the participants’. Qualitative research allows
a situation to be viewed in social context and acknowledges that both researcher
and participants bring their own presuppositions and bias to the work. It encourages
dialogue between disciplines and a ‘broad’ approach to investigation.

As a qualitative research project this work has employed an inductive approach to
data gathering and interpretation. This seeks for meaning in the complexity of lived
experience, searching for a coherent and faithful understanding of spiritual life
development as reported by a particular cohort of individuals. This is not the only
possible ‘story’, or even the only possible interpretation of the material, but it is a
believable, realistic and accurate account of the current situation as demonstrated
by the research data (Cresswell 1998:22). It does not provide details of the
percentage of Salvation Army officers who can be judged to be spiritually mature or
even a precise definition of what that might mean, but it seeks to show how the
research subjects understand the development of the spiritual life and gives an
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account of their experiences, highlighting those factors which, they believe, have
facilitated growth. Some facts and statistics are helpful in suggesting broad trends,
and confirming, or refuting, impressions from a careful reading of the data, but they
are not assumed to be a replicable set of data, provable by further research.

The spiritual practices of the subject group are not only an explanation of what
people do, they also embody what they believe to be effective in spiritual practice.
‘They express the contemporary living tradition of the Christian faith’ (ARCS 2008),
a personal spirituality of individuals in The Salvation Army, at a particular time in
their officer ministry. This may be similar to, or different from the official account of
Salvation Army tradition to which they subscribe and the wider tradition of
evangelicalism to which it belongs. The purpose of the empirical research is not
solely to provide a window on experience, but to show how that experience is
consistent with, or differs from, the norms of the denomination and the tradition of
the Church, and to offer some explanation, mutual critique and a way forward.

The use of the four ‘voices’ of spirituality, operant, espoused, normative and formal,
has provided a tool which discloses the consistencies and disconnections between
the practices of individuals, Salvationist belief and tradition, and the spirituality of the
Church.

The analysis has enabled the development of a ‘rich description’, a complex holistic
picture which will contribute to the understanding of trends and patterns of spiritual
growth within The Salvation Army; identifying factors which individuals find helpful in
their personal quest for development. As this was brought into a dialectic
conversation with the wider conceptual and theoretical framework of the project, the
subjects’ understanding of personal spiritual growth critiqued, and was critiqued by,
educational theory, the tradition of The Salvation Army and the wider Church
context. Denzin and Lincoln (2003:5) suggest that this process is the creation of a
bricolage, as the various elements interact to form an emergent construction, new
understanding. ‘The combination of multiple methodological practices, empirical
materials, perspectives and observers in a single study is best understood, then, as
a strategy that adds rigor, breadth, complexity, richness and depth to any enquiry’
(2003:8).

Theology and inductive research
Grounded in an interpretive constructivist epistemology, qualitative research
assumes that reality is never ‘pure’ but always an interpretation which may be one of
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several options, each of which many be equally valid. This means that objectivity is
impossible, but that is not the aim of this investigation. The research does not seek
to develop a reliable, definitive set of variables which could be verified and
confirmed by further research in a new context, but rather to allow a valid and
faithful interpretation of the given situation to emerge and to bring this into
conversation with theory and tradition in order to allow new understanding and a

convincing foundation for practice to emerge.

Some would argue that a logical consequence of a constructivist epistemology is a
nominalist ontology which concludes that there is no shared reality but only the
constructed world of individuals, each of which has validity only for that individual.
However to say that it is not possible to access reality in its pure uninterpreted form
is not necessarily the same as to deny the possibility of its existence. Evangelical
Christian theology, and therefore Salvationist theology, claims to have its foundation
in a shared revelation of God in Christ that is not a construction but reality, even
though the description of that reality is an interpretation, which is in some sense
provisional, and shaped by the limitations of human understanding and human
ability to articulate profound and deeply personal truth. Therefore a version of
constructivism is necessary which will allow for both the real and the interpretation.

Critical Realism

Critical realism acknowledges that reality exists, but claims that access to it is a
negotiated process involving the real and the knower. Set between the positivist and
anti-positivist extremes of epistemology (Burrell and Morgan 1979:5), it views
knowledge as a valid representation of reality, but does not assume that it is an
exact depiction of it. It is a re-presentation, an approximation or interpretation that is
shaped by the knower. We ‘know’ from our own perspective and that knowledge is
always provisional, and open to challenge by other perspectives (Wright 1992:35;
Swinton and Mowat 2006:37). Knowledge is therefore both independent of, and
intimately connected to, the knower. Nevertheless it can be claimed to be valid

knowing.

Osborne (1991:310) suggests criteria for validity; coherence within the broad
framework in which it is located, comprehensiveness in interpreting the data,
adequacy in its explanation of the real and internal consistency. This means that in
the interpretation of the research data, although | may claim validity for my reading
of the data, | must acknowledge that alternative conclusions are possible and that
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more, or different, data could lead to alternative readings. Similarly, | must
acknowledge a researcher bias, a tendency to view the data through a particular
lens which reflects my own experience and worldview and therefore to offer an

interpretation which its’ with my particular story and with the story of my context.

A practical doctorate, qualitative research and faithful conclusions.

A practical doctorate emerges from and returns to practice with the aim of
‘enhancing the understanding of - and making a difference to - practice’ (Anglia
Ruskin University 2010:18). It is therefore inevitable that it is closely related to the
professional practice of the researcher. This is not necessarily a tension-free
relationship as the demands of practice interact with the norms and expectations of
the academy.

The context of my research highlights these possible tensions. Funded by the
organisation, my research has actually become part of my brief of appointment, a
textbook fulfilment of the academy’s aim to develop good practice and individual
development (Anglia Ruskin University 2010:18; TSA 2009b). But it also presents
significant challenges as the relationship between the organisation and the academy
is negotiated and shaped. Scott et al (2004:42) identify four forms of knowledge,
each of which has their own purpose and focus, leading to tension when they are
encountered together. These are: the disciplinary knowledge of the university which
sees itself as the ‘ultimate arbiter of knowledge claims’; the technical rational
approach which seeks to optimize efficient performance; the dispositional and
transdisciplinary perspective which sees practice as ‘the source and arena for
theoretical development’ (2004:46); and critical knowledge which seeks to
understand, and change, what is happening in practice. This work does not seek to
resolve the tensions but to work creatively within them. Thus the disciplines of
theology and tradition will be set alongside practice as a source of, and catalyst for,
developing the spiritual life.

A number of factors are significant: The Salvation Army, although not unchanging, is
highly organised with technical rational ‘regulations’ relating to many areas of
Christian life and practice; critical academic theology is not a highly developed field
in the movement; my research is concerned with the deeply personal area of
spirituality which is at the heart of Salvationist life and practice and in which knowing
is not only cognitive, but experiential; and the organisation has its roots in
evangelical theology in which certain understanding, including the reality of God and
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the possibility of relationship between God and humanity, is not negotiable. A model
of practical wisdom which is both rooted in the tradition and is also a new
improvisation is called for in order to allow interaction between foundational beliefs
and creativity, leading to new understanding. Swinton and Mowat (2006:4) suggest
that ‘practical theology takes seriously the idea of performing the faith and seeks to
explore the nature and in particular the faithfulness of that performance’. They argue
that the notion of faithful performance does not imply slavish repetition but
improvisation within boundaries which may bring out new or forgotten aspects of the
original ‘text’ which is the ‘God given plot of the gospel... participation in God’s
redemptive practices in, to and for the world’ (2006:5,6). This provides a broad,
theistic framework in which qualitative research can take place, allowing for a critical
realism that is shaped by two movements. Hospitality to the method, but with no a-
priori assumption that theology will accept all of its assumptions or compromise
essential truth, is complemented by ‘conversion’ which acknowledges the reality of
God. This model takes seriously the notion that faith is not a static deposit of dogma,
but is seen in the lives of the faith-ful as they interact with daily experience and the
tradition of the Church. As the faith is performed, it is also transformed by the
innovations and improvisations which emerge. Thus practical theology is located at
the intersection of faithfulness and improvisation, negotiating a journey between
unthinking and unreflective trampling of the familiar paths and leaving the road
entirely, lured by another destination.

My task, as a researcher who is deeply rooted in the organisation, is to negotiate the
route, to critique performance and to risk improvisation in order to seek
transformation. | must be faithful to a commitment to share in God’s redemptive
activity in the world but also be ‘open to growth, to encounter new ways of doing
things and to interpret the given traditions and practices of faith in new ways’ (Ward
2005:17). This has been achieved by through empirical research in conversation
with theology and theory. Practice has been evaluated in the light of the deeply held
theological convictions of The Salvation Army rather than any secondary habits or
traditions which may be negotiable. These actions are generative of understanding
which will guide future decisions.

Research methods and process

The research environment

Despite the slow beginnings of officer training and the suspicion of academic study,
William and Bramwell Booth developed a vision of the importance of lifelong
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learning to The Salvation Army. Henry Howard (1904 in Baird 1966:37), the
International Commissioner for Training, believed that, if the Army were to have a
‘staff lodge,” ‘spiritual and well as administrative effectiveness would be very much
increased’. For Bramwell Booth learning was a means to encourage total
commitment to the fundamental principles of The Salvation Army, thus leading to
‘greater efficiency in its direction and control’ in the movement (Anon 1905:433).
With this in mind, the Staff Training Lodge was established at Clapton in 1905.
Renamed the International Staff College in 1909, it was affiliated to the International
Training College and remained so until 1923, although it ceased to operate between
1914 and 1921 due to the disruptions of the First World War. From 1929, the
depression years and the Second World War again resulted in closure. In October
1950 the re-established International Staff College opened at Sydenham as a centre
of specialized officer training (Burrows 1975:21). At the opening Albert Orsborn
(1950:5), describing The Salvation Army as ‘essentially a spiritual movement’, said
that spiritual matters would therefore take priority in staff training. A change of
designation to the International College for Officers in 1954 reflected a wider focus
as a centre of further education. ‘No officer’s training is completed at commissioning.
He (sic) is always coming to a deeper understanding of the faith he proclaims and
the purposes of the Army in which he serves’ (Burrows 1975:22). This effectively
meant that officers in all types of appointment could be selected to attend; the word
‘staff’ in the original name indicated a (now largely unused) Salvation Army custom
to differentiate those in administrative or organisational roles from those in church
ministry. Since 1954, the International College for Officers has remained at
Sydenham, with four sessions each year. The addition of the Centre for Spiritual Life
Development in 2008 was the first significant change to the purpose of the college
since 1954. Adjustments to programme are evident, with more emphasis upon
formational practice, but further work needs to be done in exploring this complex
relationship.

Officers are proposed for attendance at the ICO by their Territories according to the

following criteria. They should

» Exhibit spiritual maturity and a strong desire to grow in holiness

» Demonstrate productivity in their ministry and in their spiritual leadership

» Show potential to develop as effective leaders in the field, in social work, in
administration, or in special work (Munn R. 2011:6).
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The requirements of maturity, productivity and future potential ensure that delegates
are able to gain maximum benefit from the programme; selection is viewed as a

mark of confidence in the present and hope for the future.

The research subjects

The research subjects were delegates to the International College for Officers and
Centre for Spiritual Life Development between April and December 2010. Although
the remit of the CSLD is not exclusively limited to the ICO delegates, or to officers,
this was a pragmatic decision which effectively provided an accessible international
group of research subjects with some common experience and understanding.
Officers are a category within Salvationists who share a common vocation and have
been trained by The Salvation Army as leaders. Officers attending the ICO are
typically in the middle years of ministry, although this can vary considerably with
individuals. This means that they have experience, but also time in which to develop
and to effect change in their own context. However, it is also likely that the
responses will have a generational bias, so that the findings would not be replicated
with a younger, or a much older, group of respondents.

Each cohort of students at the ICO and CSLD, known by number as a ‘session,’
comprises twenty six officers, drawn from each of the Salvation Army’s five zones.
This means that there are potentially one hundred and four delegates in each
calendar year. In reality the maximum number is almost always a hundred, as it is
the norm that two of the sessions each year are ‘translation sessions’ which include
a group of six officers who share a common language, but whose English is not
sufficiently developed to allow their participation in the complex teaching, learning
and worship activities of the ICO. In this instance there are also two translators,
almost invariably also officers, who work with the delegates as close colleagues, not
only translating but guiding them through the whole process of being a stranger in
foreign land and context, unfamiliar with both custom and language. It is often the
case that the delegates are able to speak some English and that this will often
improve considerably during the two months. Issues relating to the challenges of
doing research which involves reliance upon a translator will be discussed in
Chapter 6.

The research process
Following ethics approval by the Anglia Ruskin University Arts, Law and Social
Sciences Faculty Research Ethics Panel Chair (3 February 2010), the empirical
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research was conducted throughout 2010. During Session 204 (13 January — 8
March) a pilot study of the questionnaire and the interview afforded the opportunity
to refine the questions, to get a sense of the value of possible responses for the
project and to judge the potential response rate. A pilot interview also allowed me to
judge the viability of some in-depth conversations and the extent to which delegates
would be willing to discuss deeply personal issues. The questionnaire responses
were carefully considered and some changes made to the questions in three areas.
One complex question was clarified, by breaking it down into a series of three
simple questions, as responses showed that the original format had been confusing.
Two supplementary questions were added to the request for an explanation of
spiritual life development, relating to facilitation and evidence. Finally, a specific
question concerning the relationship between spiritual life and practical ministry was
added as a result of further reflection upon practice and text based research.

Delegates from the remaining three Sessions of 2010 were invited to complete the
revised questionnaire (Appendix G: 272-277). Session 205 (14 April =7 June) was a
Mizo translation session. Five of the six Mizo delegates came from the India Eastern
Territory and one from Singapore, Malaysia and Myanmar. Session 206 (14 July- 6
September) was English speaking, although as with any session, the level of
competence varied considerably. Session 207 (13 October- 6 December) included
an Indonesian translation group, a number of whom spoke reasonably competent
English. For both translation groups the questionnaire was translated into the
relevant language and the responses into English by the official translators. In
addition, three South American delegates completed the questionnaire in Spanish
as a concession to the limited extent of their written English skills. In this case the
official translator at International Headquarters provided the translation of both

questionnaire and responses.

On each occasion, as part of a CSLD presentation given by a colleague, | was able
to introduce my research and the questionnaire, and to encourage the delegates to
spend time reflecting on their own experience and understanding in order to give the
most accurate picture possible. The introduction took place within the first few days
of the start of the session, with encouragement to respond as soon as possible. A
‘deadline’ for responses two weeks later was flexible, but allowed me opportunity to
remind the group that | would value their help. This flexibility led to the possibility of
subjects being influenced in their conversations with each other and by the intensive
experience of the ICO which combines study with spiritual development, but it also
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allowed the time for the reflection and remembering which is needed to complete the
questionnaire and for people for whom English is not a first language to formulate
responses which they believed expressed what they wished to communicate.

The questionnaires were analysed using NVivo8. The responses to each question
were coded, and as themes emerged, hunches were tested and patterns began to
emerge. The facility to generate a matrix of variables provided opportunity to
investigate the possibility of zonal emphases, gender differences and response
relationship, if any, to years of officership. The ability to generate statistical
information allowed for numerical confirmation of emerging trends and identification
of common responses. However the major aim of the questionnaire was not to
discover statistical information but to hear the voices of the officers in a process that
offered everyone the opportunity to participate.

Five delegates, one from each Salvation Army zone, were invited to meet me for a
longer conversation. In all except one instance the questionnaire had indicated that
they had thought deeply and comprehensively about their responses. They had also
indicated their willingness to be interviewed. The final interviewee was chosen as a
result of observing the delegate in the daily life of the college and realising that they
may not be able to articulate their story well in writing but would be able do so in
conversation. The interviews allowed a more detailed and personal story to be told;
the story of an individual but also a ‘snapshot’ of life in their territory and zone. This
was particularly relevant for the African and South Asian delegates whose story of
spiritual development revealed much about their life and context.

All of the interviews took place in my office at the CSLD and each one lasted
between an hour and an hour and a half. They were captured using a small
recording device which was demonstrated to the delegate at the beginning of the
interview and then left openly on the table beside me. No interviewee asked for it to
be switched off at any stage in the process. The audio files were then downloaded
on to my computer and typed into a transcript as soon as possible after the
interview, always within a few days. The interviews were also analysed using Nvivo
8, this time not revealing statistical trends and overall patterns but similarity and
difference between the lives and experience of individuals.

A third strand of the empirical research process is found in information gained as a
result of my professional practice. This includes conversations with training staff
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from a number of territories in order to build a picture of practices of spiritual
formation in initial training, and feedback from discussion when teaching at
conferences and seminars in Africa, India, Europe and North America. This
anecdotal information has been carefully recorded in a journal and, although
standing outside the formal research process, has contributed to my understanding

of the international situation.

The results

A number of important issues emerged as the results were analysed. They can be
grouped into three major categories: definitions and understanding of spiritual life
development (Chapter 7); the ‘means of grace’ or the factors which facilitate spiritual
experience and growth (Chapter 8); and the relationship between the spiritual life
and ministerial practice (Chapter 9). The choice of these categories has emerged
from my careful reading and analysis of questionnaire responses and interview
transcripts in dialogue with text based research, and reflection upon the insights
recorded in my professional journal. Each of the three categories has relevance to
the spiritual life development in Salvation Army officers at the current time. In order
to discern this relevance, the operant spiritual practices of respondents will be
reflected upon in the light of the espoused spirituality within the denomination, the
normative understanding of the Handbook of Doctrine, Orders and Regulations and
the Report of the International Spiritual Life Commission, and the formal
understanding of spirituality in the evangelical Christian tradition and academic
theology and education. The outcome of this dialectical process will provide a
foundation and a framework for the development of future policy and practice for the
CSLD.

The discussion will draw on the responses to all of the questions, noting statistics
and respondents’ comments as appropriate. An analysis of the responses to each
question can be found in Appendix H (pp. 278-291). Quotations from the
questionnaire responses will be identified by a number (1-52), those from interviews
by an upper case letter (A-E).

Limitations

The narrow scope of the research sample necessarily places certain limitations
upon this work. Delegates to the ICO are a minute proportion of the possible total
research population of Salvationists or even of officers. They do not represent every
territory or command, or language spoken. They are individuals who have not
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necessarily reflected the views of the leaders in their territory in their responses.
Attendance at the ICO is regarded as an honour, often reserved for those officers
who are seen to have potential for significant responsibility, therefore they are not
necessarily representative of the wide range of abilities of Salvation Army officers.
Nevertheless their responses demonstrate some of the possible opinions about,
attitudes to, and understandings of, spiritual life development in the contemporary
Salvation Army. As such they have made a contribution to the development of ideas
in this thesis.

The work is limited in direct application to the CSLD and The Salvation Army. As
practical theology this research is grounded in a particular situation and therefore
leads to ‘disposable and contextual’ (Pattison 2000:143) conclusions which cannot
be viewed as universal, objective, or applicable in any other context. They are not
replicable, but insights generated could be explored and investigated by further
research. In addition, the unique ethos and structure of the organisation and of
Salvation Army officership as a form of ministry ensures that the work has limited
relevance outside the movement. Nevertheless, some insights may be of interest to
other Christian denominations who are similarly engaged in work related to

ministerial spiritual formation.

My role as researcher

My role as a researcher was necessarily influenced by factors relating to my
physical presence at the ICO as part of the community, but also on the periphery, so
largely unknown, my place in the organisation, and my personal history and
perspective.

The status of the Centre for Spiritual Life Development at the International College
for Officers is not without ambivalence. There is lack of clarity concerning
administrative issues and a blurring of boundaries relating to the expected
involvement of ICO officer staff in the occasional CSLD events. A separate budget
allows the CSLD to ‘buy’ support services from the ICO. In effect, as the CSLD
develops further, discussion needs to take place as to whether it is a ‘school’ of the
ICO and therefore an integral part of the whole, or an independent entity which rents
office space and draws upon the services of the ICO for conference facilities. The
ICO is a well established college, with traditions and patterns of work that have been
developed over many years. This includes the normal practice that officer staff share
in many aspects of the experience with delegates, not only in terms of the formal
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programme, but also meals and some recreational activities. It is a tight-knit
community which functions on a cycle of an intensive eight week period followed by
a more relaxed regime for about five weeks. Both officer and lay support staff work
to this rhythm. On my appointment to the CSLD, there was an intentional decision
to separate my workload completely from that of the ICO. This means effectively
that although in some senses | am a part of the community - my office is there, |
share in daily worship and a lunch time meal - | am also separate from it, living away
from the campus, with most of my work unrelated to the daily activities of the
college, and | am often absent. The spiritual formation aspect of the ICO is viewed
as ICO curriculum rather than as a function of the CSLD. Thus my contact with the
delegates is minimal and generally limited to informal conversations during breaks in
the programme. During the period of the research my only formal contact with two of
the sessions was to introduce the questionnaire and give a brief overview of my
research, explaining the importance of the project and the way in which they could
contribute. This changed slightly for Session 207 as | was asked to teach for three
hours on one day as a replacement for a lecturer with a serious health problem. The
teaching was not directly related to my research and was at a stage in the session
when most of the delegates would already have completed their responses. In
addition, because part of my work is to teach at conferences and seminars, | am
invariably away from the ICO for part of the session, on average for two weeks of
the eight. | have noted that if | am absent at the beginning of a session it is harder
for me to establish a relationship with the group, but because | am often responding
to other people’s agenda it is not possible to control this variable.

These factors mean that | am both familiar and strange, an insider in the wider
community, but also an outsider in that | do not ‘share the journey’ with the
delegates but only observe them at a distance. This ambivalence does not appear to
make any difference in the response of some delegates; | become aware of a
hospitality which seeks to include me as an insider, a fellow traveller and part of the
community. However others prefer to retain a distance, courteous but not inviting, or

seeking, any real contact.

This may be further exacerbated by my perceived status in the organisation.
Officers hold a rank, which is often related to years of service but sometimes to
seniority of appointment. My rank of Lieutenant Colonel falls in the latter category
and immediately makes me less approachable and accessible in the minds of some
delegates. Whereas in many Western contexts rank is no longer a key factor in
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officer identity and relationships, in other situations it is still prestigious, so that
‘higher’ ranks command automatic respect and, in some cases, deference. Although
it is both my personal practice and that of the community to use Christian names on
all but the most formal of occasions, my assumed seniority is there in the
background and shapes some people’s attitude to me. This is compounded by the
fact that cultural norms differ in relation to the way in which questionnaires,
especially those which are perceived as official, should be completed (even if it is
explained that this data will not be used directly for any organisational purpose and
will remain anonymous). | have become aware that some of the responses to the
questionnaire reflect the individual’s understanding of what they believe will be
acceptable as the ‘correct’ answers, not because they wish to deceive, but because
they wish to present themselves as a ‘worthy’ or a ‘mature’ officer. There is a desire
to please, to be seen as of value in the organisation, which can mask the real
individual. This is not unique to this research, but is clearly evident in daily
interactions at the ICO, even in simple domestic situations. Often it is compounded
by limitations of language ability which make it difficult for the delegate to express
nuances of understanding in English or to appreciate an alternative perspective.

My personal history and perspective are evident in the research design and the
analysis of the responses. Adopting a posture that is consistent with my own history,
| see the Centre for Spiritual Life Development as a ‘place’ of learning, an
opportunity for reflection, growth in understanding and acquiring new knowledge
with the aim of enabling the individual to develop spiritually and thus to participate
more fully in the missio dei. However, it cannot only be about academic learning.
Fowler (1995:302) acknowledged the limitations of psychological models of faith
development when faced with the revelation and grace of God, and this is also true
of educational processes. Therefore it is important that | am open to the dangers of
analysis that only uses an educational lens and have had to make a conscious
adjustment to my thinking in order to take a more holistic perspective. Nevertheless,
the insights of educational theory provide, for me, a natural reference point and
inspiration for the constructive part of the research.

At the same time | also share the vocation of the respondents. A Salvation Army
officer by conviction and calling, | have an inherent loyalty to the organisation and a
long term commitment to Salvationist theology and practice. But personal
educational opportunities have allowed me some perspective, some understanding
of the ‘other’ who does not believe, worship or theologise in the same way. My
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studies have given me the opportunity to think more critically about accepted norms
but also to appreciate and celebrate the good. This too perpetuates the theme of
insider/outsider. The typical evangelical suspicion of academic theology persisted
late into Salvation Army history and although this is changing rapidly in some
territories, such as the United Kingdom, it is still relatively rare for an officer to be
pursuing doctoral studies.

Finally, The Salvation Army’s deeply pragmatic approach to the Christian life
resonates with my own personality and the expectations of a Professional
Doctorate. This has ensured that throughout the process of the research my focus
has been upon the usefulness of the work to the organisation as well as new
knowledge and insight. In this there is no dissonance; knowledge that is both
scholarly and practically useful is suited to the Salvationist ethos, the needs of my
appointment and my personal developmental goals.

In summary, as a work of practical theology, this thesis will bring to the lived
experience of individuals into mutual critical dialogue with the conceptual framework
in order to gain insight and to identify a way forward for the policy and practices of
the CSLD. The methodology is qualitative, drawing upon critical realism for
epistemological focus and seeking to come to conclusions which are faithful to the
tradition in which the research is located. The context, subjects and process of the
empirical research imply limitations which have been noted. A description of my role
as researcher and the influences that this has upon the research acknowledges
personal bias but also underlines my suitability as researcher. The next chapter
explores the challenges of conducting research in an international organisation and
with research subjects for some of whom English is a second, or third, language.
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Chapter 6
Challenges encountered relating to the
global context of the research

The Centre for Spiritual Life Development relates to the international Salvation Army
administratively through International Headquarters, practically through its location
at the International College for Officers, and also by invitation when CSLD staff visit
territories and commands to teach and lead worship. It is therefore appropriate that
this research includes officers from different contexts. They are united by their
vocation to Salvation Army officership, their attendance at the ICO and their
willingness to participate. But there is also difference, some of which is relevant to
this research. This chapter explores challenges relating to the global context of the
research in order to acknowledge their contribution to the outcome.

There is a strong sense of unity within The Salvation Army. Its internationalism is
celebrated in international conferences, church celebrations (congresses), and in
through the sharing of resources and personnel. This interconnection is strong, as
Salvationists throughout the world recognise a ‘unique fellowship’ (Street 2008:60)
and a global culture which includes music, dress, and style of worship. But
alongside this sense of interconnectedness there is also difference; people live in
particular places, have particular practices and traditions, and interpret the global
culture locally. Both similarity and difference are evident in the results of the
empirical research. The spiritual life development of officers has common elements,
but there are also divergences, some of which may be significant.

The questionnaire- demographics

Between April and December 2010 seventy two delegates attended the International
College for Officers. They represented each of the five Salvation Army zones, but
not in equal proportions, as delegates are selected on a numerical ratio relating to
officer numbers and financial strength of the zone, rather than 20% of the places
being allocated to each. This ratio has remained constant since at least 2007, with
Africa, Europe, the South Pacific and East Asia, and South Asia each allocated
eighteen delegates per annum and the Americas and the Caribbean thirty two. A
current tendency to growth in the number of African and Indian officers and
dwindling numbers in Europe may eventually result in adjustments.
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Fifty two responses were received; a response rate of 72%. Of these sixteen were
from the Americas, ten from the South Pacific and East Asia, nine each from Europe
and Africa, and eight from South Asia. The gender balance (53.8% male, 46.2%
female), mirrored well the gender balance of the sessions (54.2% male, 45.8%
female). It is interesting to note that the research population reverses the balance of
the gender related demographic of officers throughout the world (see p14). This
illustrates the tendency for territories to nominate more men than women as
delegates to the ICO, and may be an indication of a cultural bias against identifying

women as leaders in some contexts.

The delegates had completed between six and thirty two years of officership, with
the average being 20.4 years, based upon forty four responses. It is exceptionally
unusual for an officer who has completed less than ten years of service to attend the
ICO and there is a requirement that they have at least ten years left to serve before
retirement. Therefore it is typical that delegates are in the mid years of ministry.

In financial terms Salvation Army territories are classified as financially independent
(FIT) or grant aided (GAT). The latter receive a proportion of their running costs from
International Headquarters in accordance with annual budget proposals and
available funds. Financially independent territories pay their own costs for ICO
delegates, but those from grant aided territories are sponsored by International
Headquarters, including preparatory English lessons where needed. Although the
financial status of the territory might seem to be irrelevant to a discussion relating to
spiritual life, some trends in the responses suggest that it may be a factor.
Responses were received from twenty two delegates from financially independent
territories and thirty delegates from grant aided territories.

The questionnaire- language

Competence in English

English is a second or third language for a considerable proportion of ICO
delegates, with competence varying considerably. Many are fluent, understanding
the complexities and intricacies of both spoken and written English with ease.
Nevertheless, although there are guidelines issued to territories and zones relating
to expectations, the reality is that these are interpreted flexibly, and the
requirements are not always fully met, so that a minority of delegates arrive with
considerably less than the optimal level of English required for the complex
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interactions required by the ICO programme. In such cases it is inevitable that there
are considerable difficulties associated with achieving effective communication at all
levels; between delegates, with staff and in the learning programme.

This inevitably affected both the response rate and the clarity of a few responses.
Completed questionnaires were received from twenty delegates for whom English is
a first language, eleven were translated by official translators (two Mizo, six
Indonesian and three Spanish) and twenty one completed by delegates for whom
English may be a second official language, or simply used in international contexts.
In The Salvation Army, English is the language used for interactions between
territories and with International Headquarters, therefore it is advantageous for
delegates, who are viewed as potential future leaders in their territorial context, to be
able to communicate effectively in speaking, reading and writing. All delegates were
given the option to respond verbally to the questionnaire although only two did so. It
is likely that lack of confidence and/or competence in written English contributed to
the decision of a minority of delegates not to participate.

The responses to the questionnaire were affected by language competence in a
number of ways. A few responses were very short, with simplistic language that did
not communicate nuances of thought. For example, ‘serious in implementing tasks
and ministries’ (50) is noted as evidence of a developing spiritual life, but it is not
evident whether this relates to the conception that duty and involvement in Salvation
Army activity is inherently a sign of spiritual depth or if it is a way of saying that the
attitudes displayed in ministry are expressions of the spiritual life. There was
occasional lack of clarity; ‘I believe in prayer as the most powerful weapon we have
as servants of God in our Bible study and sincere to our work practices ‘(37). The
word ‘sincere’ appears to indicate an important relationship but it is not evident what
this might be. Responses also occasionally indicated misunderstanding of the
question, so that in response to ‘how is your spiritual life related to your ministry as
an officer’ one delegate wrote ‘meetings between pastors, corps activities’, thus
listing some activities that he saw as spiritually related, rather than exploring the
relationship between the inner life and practice. Inevitably these issues presented
some challenges for coding and analysis. As a general rule | chose to code as many
responses as possible, occasionally making judgements relating to meaning.
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Translation of responses

As the researcher | made a deliberate decision to include the groups of translated
delegates, despite some obvious logistical challenges and potential skewing of
responses due to the translation process. By doing so, | was able to include
representatives from a wider range of Salvation Army territories in the research,
signalling that their opinions, whether or not they are able to express them in
English, are valuable and can contribute to understanding. This inclusion also
allowed the maximum opportunity to discern difference in Salvationist ethos,
practice and understanding of the spiritual life. On a practical level it also allowed
me to invite the entire population of ICO delegates between April and December
2010 to participate. It required extra work of the translators, which was undertaken
promptly and graciously. My impression was that at least one translator also quietly
encouraged ‘her’ delegates to participate.

Despite inclusion for positive reasons, working through translation is not without its
challenges. It inevitably creates a gap between the respondent and the researcher,
as there is no longer a direct relationship between them. In this case, the delegates
would also be aware that the confidentiality of the responses could be compromised.
This is not to suggest that the translators would deliberately breach this trust in any
way, but for the Mizos and the Indonesians the only available translators were
officers from their own context, who would know them and their circumstances. The
translators may, at some future date, be involved in the officership of delegates as
colleagues or line managers, and this may have led to less open responses than if
they had been able to submit them to an independent translator. This was not the
case for the three delegates who completed the questionnaires in Spanish as the
translator is an employee of International Headquarters who has no possible

connection to either their present or future ministry.

George Steiner (1998:xii) argues that translation is ‘formally and paradigmatically
implicit in every act of communication, in the emission and reception of each and
every mode of meaning... to understand is to decipher. To hear significance is to
translate’. Thus there is a sense in which every reading of the responses is an act of
translation, but when this requires a third party, there is more the possibility of
distortion of meaning, or of the translator reading the text through a different lens
from that of the participant and/or the researcher.
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Translation always involves interpretation, so that the sense of a text is conveyed
rather than just the meaning of the words. It relies heavily upon the skill of the
translator to express concepts and nuances accurately, not adding any thoughts of
their own, nor detracting from the original text in any way. | discovered that | needed
to trust the translators, both to accurately translate the questions and to faithfully
represent the delegates’ responses. Umberto Eco (2003:5) writes of the need for
faithfulness in translation in which translators must aim to render ‘the intention of the
text’. This involves a process of negotiation which moves beyond translation of
individual words to conveying meaning in a new vernacular, thus adding a new layer
of interpretation to the text. Even if there is a commitment to faithfulness, Steiner
(1998:251) argues that translation always diminishes meaning, as there is a
‘devaluation which must occur in all interpretive transcription - substantively each
and every act of translation leads “downward”, to one further remove from the
immediate moment of the logos’. Nevertheless, for the purposes of this research |
have assumed that the transcripts provided by translators are sufficiently faithful to
the original responses to be of value in contributing to the whole picture.

Some similarities emerged in the transcripts of the Indonesian language group.
Different explanations may be possible. The multiple instances of the phrase ‘to this
day’ probably indicates the existence of a similar phrase in Indonesian indicating
both history and currency. However, it more difficult to discern whether the similarity
of major themes between responses is an indication of the ethos of the Salvation
Army in Indonesia or the consequence of discussion between a group of colleagues,
who were both isolated and united by a common language, before completing their
questionnaires. Thus the emphasis upon active participation in the community as
an indication of spiritual life development may represent the shared views of the
small group or the culture of the territory. Although it is possible that the responses
of any of the respondents may have been influenced by conversation with other
delegates, it was perhaps more obvious in this small sub-group.

Despite these challenges, the completed questionnaires of the translation groups
have added to my understanding of the diversity of Salvationist thinking relating to
the issues surrounding spiritual life development.

The interviews
The decision to interview one delegate from each of the Salvation Army zones
ensured that there was geographical distance and diversity in the group. However, it
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cannot be said that the interviewees were typically representative of their zone, as
each zone contains multiple languages, cultures and Salvation Army expressions.
Nevertheless the interviews give some insight into the diversity of experience of
Salvation Army officers and the complexity of the discussion surrounding spiritual
life development. There were three men and two women interviewees, three of the
territories represented are financially independent, two are grant aided. Each
interviewee spoke fluent English, although it is an ‘official’ language of government
and The Salvation Army for two of them, rather than their first language.

The interviews followed the same pattern as the questionnaire, drawing upon
responses already made, and seeking expansion, clarification and greater depth.
They began from the personal spiritual experience of the individual with a request to
the interviewee to expand upon their answer to Question 2, the two factors which
they had identified as having the most significant impact upon their ongoing spiritual
development. The delegate would tell their story, often including cultural factors and
references to personal ministerial practice, and their experience of Salvation Army
belief and governance. Supplementary questions were asked as necessary.

Each of the responses was unique and very personal. The common theme was a
strong sense commitment to the Christian faith and to a vocation worked out in the
context of The Salvation Army. However their experience of the outworking of this
vocation varied immensely. Other common threads which emerged in the analysis,
such as the value of mentoring and the contribution of academic study, were most
often shared by two or three of the interviewees, but never by all. Essentially, the
interviews enabled me to hear the story of five people, each with a different
experience of what it means to be a Salvation Army officer in the twenty-first

century.

The results in relation to the global context

The questionnaires and interviews produced a highly diffuse data set which
indicated diversity of opinion and understanding in Salvation Army officers. It is
possible to suggest a number of contributing factors. The international demographic
of the group inevitably brings diversity. The metaphor of an Army might suggest
homogeneity but in reality there is flexibility within broad boundaries. Although The
Salvation Army has many unifying aspects, including a common statement of faith,
patterns of governance, a bias towards the marginalised, and some shared
practices, it is also the case that there are myriad variations. Salvationists are not
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isolated from the society in which they live and worship, but are embedded in it, and
as such will be influenced by its practices, norms and values whilst also critiquing
them in the light of their Christian faith. The assumption of a unique Salvationist
identity and spirituality (see above p.19) must be held in tension with the reality that
The Salvation Army also encourages engagement with context. Corporate identity
and contextual expression both play a significant role in the spiritual life
development of individual officers.

This diversity was particularly evident in two of the interviews (A, B), in which
cultural expectations and norms relating to family and marriage (A) and status in
society (B) have had a profound impact upon the developing spiritual experience of
the officers. A described how the cultural unacceptability of her unmarried status
‘pushed me to lean on God’ as family and friends encouraged her to resign from
officership and marry. For B, living in a Dalit Christian family adversely affects the
educational opportunities for children, and creates an ‘everyday challenge’ to
spiritual life. These interviews showed clearly how personal history influences and
shapes spiritual understanding and development. Cultural norms were also implicit
in the responses of C and D who both described a personal spiritual experience
which to some extent echoed the predominant ‘privatised’ approach to faith which
permeated the faith of the western world for much of the nineteenth and twentieth
centuries. Their description of their spiritual life contained little or no reference to the
external world and was permeated by phrases such as a ‘personal lonely journey,’
‘my conversation with God’ (C), and ‘time alone with God’ (D). The interviews
illustrated the truth that spirituality is always embedded and expressed in context, it
is ‘never pure in form’ (Sheldrake 2010:39). The ability of evangelicalism, including
Salvationism, to ‘adapt to differing socio-cultural contexts without losing its core
identity’ (Randall 2005:188) has led to difference in practice, and according to the
interview responses, difference in the ways in which spiritual life is shaped,
understood and described.

The local response is supplemented, in some territories, by an exported
Salvationism; there is evidence that the practices of western missionaries have been
adopted and adapted by other cultures. Thus in some parts of the developing world
where a Salvationist culture was imported from the west in the early twentieth
century, a ‘traditional’ approach to Salvation Army life and worship, often blended
with indigenous elements, persists more strongly than at its original source, where
older practices have been substantially modified or abandoned. For example, open
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air services which are followed by a ‘march of witness’ to the local Salvation Army
hall where the main worship will take place, are still a regular feature of Sundays in
parts of Africa, but are increasingly rare at their place of origin, the United Kingdom.
Similarly, discussion with Training Principals from two developing territories in the
course of my professional practice revealed an approach to spiritual formation
during initial officer training that has now been substantially revised and
supplemented in the west.

Furthermore, the increasingly local and contextual approach to mission may result in
significant difference even within a small geographical area, therefore it is inevitable
that this is magnified substantially in the international context. In recent years
International Headquarters has developed and promoted a process of integrated
mission which aims ‘to find innovative local responses in a changing and diversified
world’ (TSA 2006a). It takes a broad approach which encompasses church practices
and community projects; ‘a mandate to identify with and participate in the joys and
sufferings of the world in everyday life, that the presence of God may be revealed in
the reconciliation and transformation of people and their situations’ (TSA 2006a).
This will inevitably foster greater diversity of practice, but may also lead to difference
in understanding and perspective as reflection upon experience contributes to the
development of the individual and to the local expression of what it means to be The
Salvation Army. This seems to challenge the notion of a single definitive Salvationist
spirituality, and point to a diverse network of Salvationist spiritual practices which,
whilst sharing common elements are shaped by cultural influences.

A further factor is the accessibility and availability of resources written by, and for,
Salvationists. Although territories are encouraged to translate important documents
and some provision of funding is possible, there is no centralised translation
department which produces multiple language editions of texts. Choices have to be
made, and are often shaped as much by financial constraints as by motivation or
theology. So, for example, the new edition of the Handbook of Doctrine, which
explores the articles of faith and includes resources for teaching and personal
reflection, was published in 2010. At the time of writing translation is underway in
eight, mainly European, languages, which is a minute percentage of the one
hundred and seventy five languages in which The Salvation Army operates (TSA
2010a:29). Although there are some countries for which English, or another
European language, is an official language and therefore understood and used by
many of the population, the proportion is still small. This means that some territories
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will be relying for teaching purposes, including officer training, on earlier editions, or
on Christian texts in their own language which may sometimes vary from the
theological views of the organisation. Despite the fact that there is encouragement
for Salvationists worldwide to develop resources in their own language which are
suitable for their cultural setting, the general activist ethos, and the lack of
foundational resources to contribute to the writers’ personal development, has not
led to a Salvationist culture in which this is the norm. When these factors interact
with differences in circumstances, experience in officership personality, age, gender
and ethnicity, a variety of responses is inevitable.

In summary, it can be seen that the international demographic of the research
population has had an impact upon the research in a number of ways, including the
richness of language used, the need for translation, the content of interview
responses and the context of individuals. The next three chapters will report upon
the research findings and discuss the three major categories identified in Chapter 5:
definitions and understanding of spiritual life development; the ‘means of grace’ or
the factors which facilitate spiritual experience and growth; and the relationship
between the spiritual life and ministerial practice. In each case the empirical results
will provide the starting point for a broader exploration which also draws upon the

conceptual framework.
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Chapter 7
Research findings and discussion:
understanding of spiritual life development

This is the first of three chapters which discuss and interpret the empirical research
findings. The phrase ‘spiritual life development’ does not have a long history within
The Salvation Army. Emerging in the wake of the International Spiritual Life
Commission as the title of an appointment, it became more prominent with the
establishment of the Centre for Spiritual Life Development in July 2008. No definition
or explanation of the term was offered. But where meaning is assumed there is the
possibility of lack of clarity and misunderstanding. Thus one section of the
questionnaires and interviews aimed to encourage officers to articulate a personal
understanding of the meaning of ‘spiritual life development,” and how this might be
facilitated and recognised, in order to see whether shared meaning emerged.

Three questions were asked: ‘If you were asked by a candidate for officership to
explain the phrase “spiritual life development” what would you say?’, ‘What would
you recommend to help them develop their spiritual life?’, and ‘What, in your
opinion, is evidence of a developing spiritual life?’ The questions were expressed in
this way to encourage clear articulation of thought - explanations of our thought
processes to other people, especially those who we have a duty to nurture, require
careful consideration if meaning is to be transparent. | also hoped that the request

for an explanation would encourage a discursive response.

Spiritual life development

The most obvious factor was the lack of any shared or corporate definition of
spiritual life development. No respondent quoted, or even alluded to, any official
publication or any literature, Salvationist or non-Salvationist, dealing with the
subject. The responses were varied, reflecting and revealing personal convictions
and perspectives, with a wide variety of language and expression. They were
invariably brief and few contained the element of explanation and expansion that |
was hoping to see. This may in part be due to the language issues discussed above,
but may also, in some cases, reflect a struggle to articulate meaning where it has
formerly been assumed.
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The major theme was that of a dynamic process which in some way expands,
enlarges or improves the spiritual life. Fourteen respondents referred to growth,
typically this was with reference to the ‘spiritual life’ (1), ‘the ‘inner life’ (17) or was
expressed relationally as in ‘becoming like Jesus,” (12) and ‘in knowing God’ (21).
Five uses of the word ‘nurture’ suggested cultivation and care, something to be
tended, leading to growth: ‘The nurture and growth of our inner life... growing in faith
and holiness’ (36) ‘nurturing their personal holiness’ (28) and ‘nurturing and
developing the spiritual man or inner soul’ (8). Here the emphasis was not on the
movement towards a goal but upon the action itself, so that development is the by-
product of nurturing the relationship.

Spiritual life development was also described as ‘the process by which Christ is
formed in us and we overcome the barriers and wounds that are inherent to the
human condition’ (11) and ‘a holistic process that awakens you to rediscover who
you were born to be’ (24). These two responses alluded to the broken nature of
humanity, giving a sense that spiritual life development is about restoration of the
imago dei. This operant spiritual understanding reflects the normative theological
understanding of humanity as flawed by original sin and in need of salvation, which
in turn leads to growth towards wholeness. ‘As we move towards wholeness, it
affects every aspect of our being, including our relationships with God and other
people, our self-image, our attitude to the created order and our being in society’
(TSA 2010b: 200).

Some responses suggested that this process of growth should be constant (1), or
continual (2,27,42), with the implication that a goal is to be achieved - ‘growing in
holiness’ (5), ‘daily improvement in our close relationship with God’ (29), ‘to grow in
knowing God’ (21). These may be seen to have resonance with models such as
Fowler's stages of faith, in which spiritual development is associated with a linear
process in which an upward trend on a graph is a desirable sign of ‘progress’,
reflecting the instrumental values of modernity which focus upon an ideal goal to be
achieved in order to achieve ‘success’.

The responses demonstrated that the operant spiritual understanding of individuals
has similarities to the normative theology of the organisation but does not exactly
mirror it. The Salvation Army has a dynamic understanding of Christian faith.
Although there are doctrines and theological tenets of belief, ultimately faith is not
understood as acceptance of a static deposit of truth but as trust in a relationship.
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Similarly, this experiential dimension is an essential component in evangelical
spirituality; faith is marked by ‘a personal relationship with God in Christ’ (Randall
2005:183). By analogy with the complex nature of human relationships, this
relationship can be superficial or deep, at the level of acquaintance or of deepest
intimacy, on the periphery of, or central to the whole of life. It always has the
potential for change. It is a relationship which is built upon God’s self-giving and a
human response of trust and obedience. The ninth of the Salvation Army doctrines
states that ‘we believe that continuance in a state of salvation depends upon
continued obedient faith in Christ’ (TSA 2010b:xvi). The Handbook of Doctrine
expands the statement with reference an ongoing faith-journey. ‘Our conversion
inaugurates a journey during which we are being transformed into Christ’s likeness.
Thus salvation is neither a state to be preserved nor an insurance policy which
requires no further investment. It is the beginning of as pilgrimage with Christ’ (TSA
2010b:181). Rooted in a Wesleyan theological understanding of the Christian life as
consisting of both instantaneous moments of insight and change, and gradual
growth (Rack 1989:388), the Salvationist concept of the spiritual life combines the
notion of a decisive moment (or moments) of change with a progression towards
virtuous, or Christ-like, living. It is summarised by the requirement for officers ‘to
main this experience of saving grace’ in an ‘ongoing living relationship with God’
(TSA 1997a:1.1.2.1). This has often been interpreted as requiring continual
movement towards a goal, with the suggestion that faith cannot be static, but must
always be in a state of flux, and therefore if it is not progressing, it must be
regressing, or ‘backsliding’. However, careful consideration reveals that the operant
spiritual understanding has acquired a meaning that is not consistent with the
normative theology of the organisation. Backsliding, properly understood, occurs
when the relationship with Christ which is a result of conversion is deliberately and
constantly neglected or severed and not when ‘forward’ movement is temporarily
lost (TSA 2010b:180).

Ten responses indicated a dualistic approach in which the ‘spiritual’ or ‘inner’ life is
distinguished from the ‘physical’ or ‘outer’ life. Thus spiritual life development is
seen to be ‘nurturing and developing the spiritual man or inner soul’ (8), ‘the growth
of the inner believer’ (20), and ‘developing the inner spiritual life so that it reflects
God’ (15). In its extreme form this may suggest that a separation between ‘normal’
life and the spiritual life is possible. One participant in a seminar expressed it simply
by asking ‘If you say that holiness affects the whole of life, does that mean that |
can’t have a private life?” Whereas this is an isolated and highly unusual enquiry, it

102



highlights the need for careful use of words and a relatively sophisticated
understanding of the ‘inner life’ in relation to the whole of life. In contrast one
interviewee was adamant that this distinction is not helpful ‘I don’t have a spiritual
life and a non-spiritual life. | can’t compartmentalise my life... I've got one life, | live it
for Christ’ (E). Whilst acknowledging the importance and value of disciplines such as
prayer, Bible study, and mentoring to Christian living, he argued that all of life should
be viewed holistically with no separation or distinction between ‘inner’ and ‘outer’
life. Theologian Glen Scorgie (2007:26) adopts a similar holistic posture in which
spirituality is ‘the Christian life lived with God’. However the more usual response to
the questionnaire was to see the ‘spiritual life’ which is in some way to be
‘developed’ as representing a deeply personal aspect of human experience which is
directly related to the individual’s understanding of, and relationship with, God. This
is an interesting emphasis. Although the International Spiritual Life Commission
affirmed ‘the consistent cultivation of the inner life as essential for our faith life’
(Street 2008:49), it was in the context of being part of the whole. The call to the
inner life is one of twelve calls which together are seen to represent private and
public expressions of Salvationist spirituality. This seems to indicate that many of
the responses to the questionnaire were focusing upon a narrow understanding of
spiritual life which is not necessarily consistent with the approach of the International
Spiritual Life Commission.

In contrast some responses interpreted ‘development’ as the cultivation of a lifestyle
and practices leading to a change of behaviour: so therefore spiritual life
development is ‘all the tools, practices, disciplines available to help develop our
growth in becoming like Jesus...” (12), ‘enough time to be in prayer alone, to study
God’s word and to reflect on his or her individual ministry. Lastly to have physical
rest.” (40), and ‘exploring different spiritual disciplines.... the importance of private
devotion...seeking and growing in holiness’ (5). Some responses included reference
to Salvation Army corporate practices which develop the spiritual life. These
included ‘service and worship’ (6), ‘studies, courses and seminars’ (9), and ‘learning
from experience’ (45). This attitude was summarised by one respondent who
compared spiritual development to physical fitness: ‘in order to have growth you
must “workout” the area in which you want growth, so spiritual life development is a
workout - by Bible reading, study, devotions, prayer, events, workshops etc' (47).
The pragmatic nature of these comments is consistent with the strong activist ethos
in Salvation Army officership. Thus the development of the spiritual life is viewed as
being concerned with ‘doing’ - making something happen - rather than an organic or
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evolutionary process of growth. The terminology used may also be a factor.
‘Development’ may be associated with acquiring skills and knowledge, becoming
more competent and reaching goals or benchmarks. Each of these has an
implication of progression and the need for strategising to achieve an end or goal.
This instrumental approach is consistent with the Salvationist ethos; a strong
emphasis upon usefulness, competence and efficiency in officership has pervaded
the movement since the earliest times alongside the primary requirement of

godliness or spiritual maturity.

Advice for developing the spiritual life

The two supplementary questions provided further insight. The first asked what the
respondents would recommend to a candidate in order to help them develop their
spiritual life. Four broad themes emerged: the predominance of prayer and Bible
reading, the value placed upon learning, the significance of lifestyle and practice and
the need for strategic engagement with other Christians.

There was a definite and significant trend towards a traditional evangelical, and
Salvationist, belief that personal prayer and Bible reading are indispensable in
developing the spiritual life, with thirty-five respondents mentioning prayer and thirty-
six Bible reading. This was surprising in view of the fact that they appear much more
infrequently on the list of the two major factors in officers’ own spiritual development
since their commissioning (see pp.116-118). Reasons for this may vary. It is
possible that some respondents gave little reflective thought to the question and so
gave the ‘obvious’ answer, or have simply offered the institutionalised theoretical
response. Some may have written what they believed to be the ‘right’ answer.
Others may believe that these two elements are foundational and should therefore
be in place before other disciplines are explored. The two following quotations
illustrate a thoughtful response to the question, suggesting awareness of the
candidate as someone who is exploring vocation and giving guidance for the
establishment of personal devotional habits.

Exploring different styles of prayer to keep prayer life meaningful and vibrant.
Using a Bible study method — individual or group that challenges and
stretches you (1),

| think we all have a very personal relationship with the Lord and the way we
each relate to .... and grow is different. With that in mind | would like to chat
with them and see what switches them on and encourage them in it. The
basics of course will always remain; prayer and the study of the word (51).
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There are a few suggestions that other spiritual disciplines are important, including
fasting, solitude, and retreats but these are much less prominent and may reflect the
personal preference of the individual respondent.

The second major trend was towards encouraging learning and reading. This is
unsurprising as the candidate stage is one in which there is not only discernment of
vocation but also encouragement to begin the learning, growth and development
necessary for any prospective officer. The Corps Officer is encouraged to ‘do all in
his (sic) power to further their development’ (TSA 1997b: 5.3.1). Some responses
were generic, ‘learn and keep learning’ (45), ‘study’ (7,34), whilst others were more
specific, referring to ‘discipleship teaching and training in the spiritual disciplines’
(11), and ‘books relative to ministry’ (23). It is perhaps significant that where there
was any expansion to include content, the emphasis was either upon devotional
books, or ministry related learning. There were no specific references to academic
study. One respondent widened the learning experience.

Never stop learning. Learning from the Bible, learning from other people,
learning from life experiences, read more spiritual books and do more
listening to the spiritual leader. Get involved actively in the ministry and if
there us an opportunity given, take it seriously and do the best as you can
(52).

A holistic approach to ongoing learning as an attitude of life is clearly evident. There
is no suggestion how this learning is to be achieved; the statement simply assumes
that it can happen.

Thirdly, references to lifestyle and practice give an indication of an operant
spirituality which advocates that that spiritual life development is fostered by action,
either personally or as part of the group. A constant and consistent life that is
marked by personal holiness, and demonstrated in relationships and action, was
viewed as an indication of growth. Personal spiritual life development must be
characterised by changes in individual behaviour. At the same time, there was a
perceived need for involvement in public Christian practice, for example, ‘attendance
at worship’ (12), ‘active participation in the corps’, (3), and ‘diligent in attending
services’ (49), which seemed to indicate that development is fostered by
participation in the corporate acts of the people of God. The early history of The
Salvation Army shows a pattern of activity and involvement in which converts were
quickly absorbed into the worshipping community, not only on a Sunday, but in a
programme of meetings and activities throughout the week. This had two major
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consequences. It exposed the new Christian to regular teaching and worship and it
also provided a new circle of social interaction that was not based in the local public
house. Although the latter may seem irrelevant, the demographics of early
Salvationists and social mores of the time made it a very practical consideration for
the new Christian. The responses may indicate some echo of this early practice, but
also contain the assumption that activity and community are able to facilitate
spiritual maturity. The Christian faith is not essentially a solitary experience, and, for
all but a few exceptional people, it should be lived in company with other believers.
Corporate worship involves encounter with God alongside, and with, other people,
leading to personal and corporate enrichment. It may also inspire to action. Street
comments ‘Our meetings are vital to the spiritual life we share.... They have the
capacity to change our lives, to redirect them, all because God is in the meeting. He
is present, he speaks and he acts’ (Street 2008:11).

Another layer of Christian practice also emerged as a means of developing the
spiritual life. The commitment of The Salvation Army to evangelism and social action
ran through a number of responses which include ‘engagement in mission’ (11),
‘service to others, particularly the poor’ (12), and ‘serving and loving people in need’
(17). This operant spirituality can be contrasted with the espoused theology
expressed in Street (2008:4,7,10) who, reflecting the normative views of the
International Spiritual Life Commission, argues that the vitality of spiritual life
provides the resources from which service can be offered. This thesis will explore
the possibility that there is a more mutual relationship between the inner life and

practice in which service contributes to, as well as draws from, the spiritual life.

The final emergent theme was that of strategic and intentional involvement with
other Christians, most often those who were more mature, or in some way able to
resource their growth. One response was brief and to the point, ‘assign spiritual
mentor’ (10), another suggested ‘one on one discipleship with a more mature
Christian’ (12), a third ‘someone to share their spiritual journey with’ (19) and others
mentioned the need for a spiritual director or spiritual guide (4,5,11). Another group
of responses spoke of accountability, either to an individual, ‘find a friend that they
feel accountable to’ (24), ‘one to two accountability partners for the long run’ (46), or
to a group, ‘some likeminded people’ (30), and ‘network with other candidates’ (33).
Here is a further indication that spiritual life development does not take place in the
purely private sphere and that others can, and should, be involved in guiding and
holding the believer accountable. The mix of responses suggested either a
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professional relationship with an individual who is trained or qualified in some way,
such as a spiritual director, or a mentoring relationship in the local church
community, with an individual or in a group. Whereas the two suggestions will not
have exactly the same outcome, together they indicate the importance of the
Christian life as a shared journey with others, whose presence and involvement can
highlight personal responsibility and bring enrichment.

Evidence of a developing spiritual life

The final question was concerned with the outcome of the experience. ‘What, in your
opinion, is evidence of a developing spiritual life?” A significant proportion of
responses described, or implied, a process of change using phrases or words such
as ‘increasing evidence’ (4), ‘growing’ (1,3,9,12), ‘more concerned’ (41), ‘continued’
(1), ‘striving’ (28). This indicated ongoing development rather than an achievable
goal. Most were concerned with a change in the inner life, described in religious
terms such as ‘Christ-likeness’ (seven responses), the fruit of the Spirit (eleven
responses), and holiness (four responses). Each of these expressions may be
interpreted in terms of The Salvation Army doctrine of holiness, which is described
as the ‘privilege of all believers’ (TSA 2010b:10). Resultant attitudes and behaviours
included ‘maturity in relationships, openness to learning from others and changing
behaviours when confronted with a need to do so’ (1), ‘concern and efforts for
others’ (12), ‘willingness to forgive’ (28), ‘patience in the face of challenges’ (45).
The answers can be seen to summarise and affirm the doctrine, pointing to
evidence that it is still a major influence in Salvationist thinking, even if the explicit
language is not always used. The Handbook of Doctrine summaries the process,

which may have been accompanied by one or more decisive events or ‘crises’:

We are in the process of becoming what we already are in Christ through
justification... Christ’'s presence changes us as we live in and through him.
Our self-image undergoes a change...Our relationships are marked by those
qualities of life which are describe by Paul as “the fruit of the Spirit”
(Galatians 5:22-26). As we follow Jesus, who came to seek and save the
lost, we sense the call to serve others in Christ's name... We are drawn to
search for truth and justice and the righting of wrongs in the name of Christ
(TSA 2010b:194-195).

A debate which centres on the relative importance of the ‘crisis’ moment in
comparison with a motif of the ongoing journey has been a feature of Salvation
Army holiness thinking for most of its history, reflecting a similar discussion in
evangelicalism as a whole (Randall 2005:Chapter 7). An emphasis upon a
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necessary ‘second work of grace,” which runs through the teachings of Samuel
Logan Brengle (1896:8), continues to influence, but this is counterbalanced by a
more nuanced understanding of a journey on which there are decisive moments of
insight (Coutts 1957:37; Larsson 1983:46). lan (John M.) Barr summarises as
follows: ‘Christian experience is not validated either by the manner in which it is
received or the label that one attaches to it, the evidence of such experience is to be
found in its "fruit" or "outcome™ (Barr 1999:11). It is perhaps significant that the

responses showed an overwhelming emphasis upon process and journey.

A strong theme which emerges from this commitment to holiness is that maturity in
the spiritual life will result in good interpersonal relationships, succinctly summarised
as ‘inward and outward transformation evidenced in relationships’ (11), ‘love your
fellow neighbour’(44), and ‘a person who is learning to love more, to judge less’ (9).
One respondent summarised well the ongoing nature of development and the frailty
of human nature, whilst identifying signs of progress.

It's difficult to measure, because we are all vulnerable, and not perfect.... but
prayer in one way or another... see people change by leaving some things,
habits or other... grow in attitude to others and respect and care...growing
less self occupied and have more interest in others’ well being, salvation and
sanctification. (5)

Alongside this emphasis upon the signs of personal change was a parallel strand
which highlights the importance of active participation in ministry. This ‘fruit in the
Church’ may be suggested to be a communal counterpart of personal ‘fruit of the
Spirit’. The implication is that the personal inward change will result in an outward
change that will overspill into the congregation. ‘The lifestyle will show that God is
working in a person’s life, which in turn will bless the life of the church’ (3).
Consequently the individual will have ‘a passion for the word and mission’ (25),
‘involvement in serving the poor (12),” will be ‘serious in implementing tasks and
ministries’ (50) and will become ‘more concerned/interested above everything else
in the spiritual growth of his members-and thereby spending time with them through
teaching, praying, mentoring and witnessing’ (41).

The overriding theme in the responses to the three questions is that spiritual life
development is concerned with a personal growth experience which results in
transformation of attitudes and actions in community. Whilst the language of
holiness is not predominant, the responses tend to reflect the denominational
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heritage, with a strong emphasis upon the journey or process rather than upon

instantaneous change, or ‘crisis’.

The pragmatic nature of the denomination results in this often being expressed in
terms of relationship and action; spiritual life development must be seen to have
taken place. It is possible that the questions, by referring to a candidate for
officership have to some extent skewed the responses, so that ministry is a more
dominant theme than it may have been if the question has been worded differently.
Nevertheless, the choice of words might be justified by the fact that this research is
concerned with Salvation Army officership, which is by definition, concerned with

ministry and those who minister.

In summary, it can be seen that there was no clear consensus relating to the
definition, facilitation, or evidence of, a developing spiritual life amongst the research
subjects. The idea of some kind of dynamic process which is facilitated by personal
devotional exercises, learning and practice, and evidenced in a particular character,
appropriate relationships and participation in the life of the church is common, but
not expressed in any recognisably similar form. It would seem that there is need for
a model which can help clarify understanding.
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Chapter 8
Research findings and discussion: ‘means of grace’ and
spiritual life development in Salvation Army officers.

The second of three chapters which discuss and interpret the empirical research
findings focuses upon the factors which enable and encourage spiritual life
development. The expression ‘means of grace’ has a long history in the Church
(George 2003:5). It signifies those factors which enable the Christian to connect with
God and to sustain their Christian life. The normative theology of the Lutheran
catechism defines the means of grace as ‘those things by which God offers and
gives His gifts of forgiveness of sins, life, and salvation. More specifically, they are
‘the Gospel in Word and Sacrament’ (Luther 1956:191). In an important sermon,
which was probably first preached in 1740, John Wesley explained his
understanding of the ‘means of grace’ and their necessity in the Christian life. ‘By
"means of grace" | understand outward signs, words, or actions, ordained of God,
and appointed for this end, to be the ordinary channels whereby he might convey to
men, preventing, justifying, or sanctifying grace’ (in Burwash 1967:152). For Wesley,
therefore, they are a channel through which God'’s gifts are given. Noting that they
are ‘means’ and subservient to the ‘end’, that is the telos or goal, of religion, Wesley
stated that the most important are private and corporate prayer, reading, hearing
and meditation on scripture, and receiving the Lord’s Supper as an act of
remembrance of Christ.

The phrase ‘means of grace’ came from Methodism into the Salvation Army, and
became used as a summary for those things which facilitate the growth of the
believer. The contents pages of The Song Book of the Salvation Army (1986) lists
three sections under the heading ‘means of grace’; prayer, scriptures and family
worship. Of the three, the latter is the shortest section and has consistently received
less emphasis in the practice of Salvationist worship and life.

Whereas the actual phrase ‘means of grace’ would not necessarily be part of
contemporary Salvationist vocabulary, it summarises well the idea that there are
those factors which influence, sustain and develop the spiritual life of the Christian,
bringing them into contact with the divine and enabling them to receive God’s gifts. If
the Centre for Spiritual Life Development is to be effective in its mission, it would
seem helpful to have some knowledge of the means of grace which Salvation Army

110



officers believe are instrumental in sustaining and enabling development in their
spiritual life. Thus the research sought to discover those factors which officers who
attended the ICO between April and December 2010 would recognise as significant
in their personal spiritual development.

A series of four questions investigated the delegates’ experience of officer training
and present experience. Respondents were asked to retrospectively consider their
initial training experience in order to identify three or four of the most important
factors that were significant for spiritual growth. From a given list they were asked to
select, or add, those factors which have been significant in their spiritual
development since their commissioning as officers, and then to name the two that
have been most significant, giving some description of practice and the influence
upon their ministry. The final question asked delegates to identify those things, for
example events, resources and personnel, which have been provided by their
territory and which have facilitated development.

Significant factors in the training experience

The initial training experience of the respondents, whilst always constructed
according to the guidelines found in Orders and Regulations for the Training of
Salvation Army officers, will have differed considerably depending upon the ethos,
facilities and location of the college they attended. There would also be differences
relating to the date of training, as colleges are continually reviewing and revising
their curricula and practices. It is important to note that the responses rely upon the
respondents’ memories of the experience which may have been influenced by
subsequent experience or the passing of time. However only one respondent felt
unable to give a response because she could not remember what had been

important.

Alessandro Portelli (1998:69) argues that “memory is not a passive
depository of facts, but an active process of creation of meanings” so is
therefore always an interpretation which reveals the interviewee’s efforts to
make sense of the past. Changes in personal circumstances and
subsequent events, for example, elevation to the senior leadership of the
organisation, may affect the presentation and selection of data, and
contemporary values and thought process may “shape the informants”
interpretation of their own past and impose the subconscious historical
structure of the narrative’ (Lummis 1998:276) (from Stage 1 Paper 2 see
p.210).
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Although there were no multiple choice answers given for this question, most of the
responses related to four broad areas: study, personal and corporate spiritual
formation, the influence of staff role models and peer friendships, and practice. Of
these the single most significant factor was study (53.8%). One delegate
summarised his experience: ‘study began as an aid to knowledge but has become
a key tool for spiritual development and nurturing’ (1). This high appreciation of
learning appears to diminish considerably in later officer experience.

Personal (40%) and corporate (30.7%) spiritual formation were both valued, with a
number of delegates noting that the scheduled ‘quiet time’ was helpful to personal
discipline and development. The practice of allocating time in the college timetable
for personal devotion was a longstanding feature of officer training which is now less
rigidly adhered to in some colleges. This is not to diminish the importance of
personal devotions but simply to acknowledge that different times work for different
individuals and families, and to allow for personal responsibility and choice. An
interesting comparison is the reaction of officers encountered during my professional
practice who suggest that it is possible to become so committed to the work that
they forget to be intentional about their spiritual life. Similarly one interviewee said
that the discipline of a daily ‘quiet time’ is difficult for some individuals to sustain in
ministry and often a first casualty of busy activism, commenting ‘I failed in doing this
because my children are growing up and my wife has to prepare’ (B). Interviewee A,
speaking of their appreciation of the time devoted to spiritual formation at the ICO
suggested that, for some officers in their territory, intentionality in the spiritual life
has been lost and officership has become a ‘job’. Responses to a question relating
to delegates’ hopes for their ICO experience suggested a similar theme ‘providing
me time and space to re-kindle my spiritual disciplines’ (8), ‘I have not managed to
have the private devotion life that | want. | hope to be back in good routine’ (5), and
‘to have time to spend with God’ (32).

The perceived influence of training staff as role models is noteworthy (36.5%), not
particularly for the level of incidence, but rather for the high value placed upon the
relationship. Comments included ‘the example and testimony of experienced
officers. Observing what they did first and then listening to what they said’ (34), ‘the
love and passion of my principal’ (39), ‘godly officers on the staff whose lives
modelled grace’ (4). These comments show the importance of training staff in
developing the lives of students. They are consistent with the findings of research
for Paper 2 in which present and former Training Principals in the United Kingdom
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articulated clearly the importance of staff as role models in the initial training
experience (see pp. 215-216). A similar level of importance was placed upon peer
relationships by almost a quarter of the respondents (23%): ‘having close networks
for accountability’ (10), ‘strong lasting friendships’ (6),’'unforced accountability group’
(20), ‘together we journeyed through college, experiencing highs and lows, we
prayed together and encouraged one another’ (51). The combined responses for
staff and peers give a strong indication of the importance of people in the training
experience of the respondents. This emphasis contrasts sharply with the experience
of later officership (see p.118-119).

Factors in ongoing spiritual development

Many delegates identified a wide range of factors as significant in their ongoing
spiritual development, with an average of 6.1 responses per questionnaire.
However, the results did not show an even spread of preferences, with some factors
proving to be almost universal, for example, prayer and Bible reading (both 88.4%)
and others much more infrequently valued (silence 28.8%, fasting 36.5%). One
reason for this may be the emphasis placed in officer training upon the evangelical
habit of personal devotions as a means of spiritual formation, with Orders and
Regulations for the Training of Salvation Army officers stipulating that in addition to
daily corporate prayer, a ‘specified half-hour daily should be spent by the cadets in
private prayer - wherever possible in their own rooms’ (TSA 2005:3.1.3.b). It would
seem that, for officers in the mid years of their ministry, the habit of prayer and Bible
reading remains a significant factor in their ongoing development, although the
questionnaire did not suggest a daily practice.

Similarly, the relatively low incidence of silence and fasting may also be a reflection
of the Salvationist heritage from the evangelical tradition. Gillett notes that, within
the evangelical world, spirituality has traditionally been thought to refer to systems
and methods, linked to monasticism and sacredotalism, used by the Roman
Catholic and Orthodox traditions.

The evangelical approach to religion is that our freedom of access to God,
the availability and comprehensibility of the scriptures to all, and the
priesthood of all believers, render unnecessary all reliance on systems and
special intermediaries to foster growth in the spiritual life. As Christianity is,
in essence, a personal relationship between the individual and God, growth
occurs naturally and uniquely in so far as the person remains open to the
work of the Spirit of God within his or her life (Gillett 1993:2).

113



Thus practices which might be seen as related to ‘spiritual’ traditions were viewed
with suspicion. However, during the twentieth century a new spirit of openness to
other traditions began to expose evangelicals to new spiritual practices (Gillett
1993:3; Tidball 1994:197). There has been a new appreciation of ‘being’ and
‘listening’ which challenges the activist ethos with its emphasis upon ‘doing’ and
‘going’ (George 2003:5). Randall (2005:188) writes ‘evangelical renewal brought
about by the charismatic movement, followed by a growing interest in contemplative
spirituality, has done a great deal to open up evangelicals to the spirituality of the
wider Christian tradition’.

This new, or renewed, emphasis upon contemplative spirituality is reflected in The
Salvation Army. Faragher (2010:10-14) argues that it has always been present, but
often as a ‘hidden stream’ in an activist setting which can be inferred from early
Salvationist writings and lists of books read by officers. It may be that during the
twentieth century activism and militarism became the primary source of identity and
disguised the contemplative in the tradition. This is now changing, with openness to
contemplative practices such as silence and solitude more evident. The results of
the questionnaire seem to confirm this gradual change. Although the incidence of
these means of grace is less than more traditional evangelical practices, they were
nonetheless present in the responses. A further research project might investigate
the preferred means of grace of the younger generation of officers, in order to
discern whether they have been more significantly influenced by the changing
trends.

Thirty-seven delegates agreed that practical ministry has been a significant factor in
spiritual development, thus suggesting an integral link between the spiritual life and
action. This will be investigated further in Chapter 9 which investigates the
relationship between the spiritual life and ministry.

Just over half of the delegates (55.7%) noted the importance of study to their
ongoing spiritual development. This may be seen to be a reflection of the particularly
activist tendency of the organisation and the early suspicion of academic study
which has persisted in some geographical contexts. Although McGrath (2003a:13)
describes the ‘rather academic approaches to Christianity that have dominated the
academic evangelical community’, there has also been a strand of evangelicalism
that has been wary of an academic approach, to the extent of being anti-intellectual.
Whereas there has never been any suggestion that Christians should not think
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deeply about their faith and be able to articulate an understanding of it, study has
been perceived as secondary to experience.

However, it is also true that evangelical spirituality is a living tradition which is
influenced by its context and environment, changing and adapting whilst retaining its
own identity (Tidball 1994:215). Similarly, The Salvation Army has prided itself on its
ability to change and adapt to the surrounding culture. Booth advocated the principle
of adaptation (Booth:1895:4; see also Carpenter 1993:140,146) and the notion of
flexibility within boundaries has remained a constant in the mythos of the movement.

The grace of flexibility without surrender of essentials is a gift of the Spirit, a
pragmatism firmly bound within the unchanging truth of the founding beliefs,
purposes, and passions that have made us what the Lord set us out to
be...Some changes are planned; others come gradually, almost
imperceptibly, and are not immediately reflected in any official corpus of
orders and regulations... Change should help The Army in a positive way to
be more Christlike in its spirit and more effective in its ministry to
Salvationists and its witness and service to the world (Wiseman 1979:192).

Amongst these changes is a recognition that the standards of officer training must
adapt to the needs of contemporary ministry, particularly in the area of academic
understanding. As educational standards in society as a whole have been raised, so
too has the expectation that the minister will be a ‘professional’ in their own field.
Whilst priority is still given to personal Christian experience and a definitive vocation,
there is also the acknowledgement that the officer must be prepared for the task in
terms of understanding and relevant skills; the apprenticeship of identity (being)
must be accompanied by an intellectual apprenticeship (knowing) and an
apprenticeship of skill (doing) (c.f. Foster et al 2006:5). This has led to an increasing
appreciation of study both as a preparation for ministry and in the context of lifelong
learning, resulting in adjustments in college programmes and provision of grants for
further study in officership. As officers have the opportunity to study it is inevitable
that their spiritual life will be changed in some way as they internalise new
knowledge. Interviewee B spoke of a ‘radical experience’ which also changed his
spiritual understanding as he began to understand the value of critical analysis in
education. This is one area in which the opportunities and resources are unequally
distributed. Both from a financial and an access perspective, it is more likely that
officers from western, financially independent territories will have opportunity to
pursue further studies following their commissioning as officers.
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Most significant impact

Again, the responses to this question were very diverse. As may be expected there
was a low incidence of those practices such as solitude, silence and fasting which
have not historically been most prominent in the evangelical tradition. Analysis
showed that there were no significant patterns relating to individual practices and
years of officership but that three gender differences were apparent. Men were more
likely to identify practical ministry (eight men and three women) and study (six men
and two women) as one of the two factors that have had the most impact upon their
spiritual life. In each case the sample is too small to draw any major conclusions, but
this may point to some cultural and societal influences regarding who has access to
study, who is seen as the ‘worker and how the spiritual life is perceived.
Conversely, six women and two men were convinced that a mentoring relationship
had been a key factor in their spiritual growth. This may suggest that women are
more likely to feel that they flourish in a relational environment and to be willing to be
open and vulnerable with other people. Again the sample is too small to lead to
conclusive arguments. However, further research could investigate whether there
are any significant gender differences in how people believe that they develop
spiritually. This may contribute to further clarity in understanding the needs of
officers and the challenges as the CSLD develops its policies and plans.

Whereas the first question indicated that the traditional elements of the evangelical
‘quiet time’ - prayer and Bible reading — are relevant to the spiritual development of
a high percentage of the respondents, the questionnaires indicated that a
considerably lower number identified them as the most significant (prayer 53.8%
and Bible reading 34.5%). Although they remain overall the highest incidences, and
also produce the highest, and only noteworthy, combination of two factors (23%),
the lack of overall dominance may suggest that there is a movement towards
seeking spiritual development in a wider range of practices. Here we see that the
operant spirituality of the ICO delegates is not entirely consistent with the espoused
and normative spirituality of the movement, which still emphasises prayer and Bible
reading as the key factors in personal spiritual development. This is evident in The
Songbook of The Salvation Army, its orders and regulations (TSA 1997a:1.1.2. 3 &
4) and the report of the International Spiritual Life Commission (TSA 1998:4; Street
2008:49).

One possibility is that prayer and Bible reading are still valued, but that they remain
as a constant in the background, assumed and therefore not mentioned in the
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responses, so that a variety of other means of grace take the foreground. But in
direct contrast some evangelical scholars note difficulties with the traditional
formulation. Formal theology offers some explanation. Tidball (1994:208) suggests
that transmission of a tradition may sometimes lose sight of the real meaning or
value, so that the practice is passed on but not the real value behind it. This may be
true of some of the practices of evangelicalism. ‘So many have found the quiet time
a legalistic chore, perhaps because they have never really grasped the meaning of
grace’. Similarly, McGrath (1995:x) notes that ‘particularly among younger
Christians, the traditional quiet time has become tired and problematic’, so new
means of grace, which are still Biblically based, must be explored.

However another variable is noticeable. Of the twelve respondents who named the
‘classic’ evangelical combination of prayer and Bible reading as most important for
them, eleven were delegates from grant aided territories. One possible reason is
that, where resources are limited, there is a need to rely upon simple devotional
practices which involve little or no extra financial cost. This may also be indicated by
the fact that, of the nineteen remaining delegates from grant aided territories, prayer
was important for thirteen and only two delegates mentioned any practice, other
than the normal Salvation Army practice of holding officers’ councils/retreats, that
would require any kind of funding. Both of these referred to study in some form, one
by reading Christian books, the other by following a formal course of academic study
related to their appointment as a member of the training college staff. In contrast, of
the twenty-two delegates from financially independent territories, eleven prioritised

practices which required financial investment in some form.

Another factor may be the ethos of the territories represented. Although the
Salvation Army worldwide has certain common features individual territories have
been influenced by cultural norms and have developed in different ways, with some
retaining a greater emphasis upon traditional evangelical methods than others. This
was clearly stated in the Annual Spiritual Life Report from Congo Brazzaville
Territory (2010) which contrasted the ‘current climate of post-modernism in western
culture’ which includes an ‘urge to explore paths long forgotten, spiritual formation,
and a variety of disciplines’ and ‘to apply dominant societal themes to the life of the
Church, such as accountability, mentorship,” with an African approach. ‘In the Congo
if anything it is a more consequent application of the traditionally known spiritual
discipline of prayer and bible study that mark the spiritual life of our African
Salvationists’. These attitudes were not encountered anywhere else in the research
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process, but may nevertheless hint at differences of focus between the West and
the developing world.

Finally, the variable access to suitable written or media resources is also significant.
For territories where English is a first or major language, there is a wealth of options,
some from within the organisation and others from the wider Christian community.
But for other language groups access to resources is often more restricted. The
minute population of Salvationists in countries which may often be dominated by
another tradition, or none, leads to isolation and paucity of choice. This too may
result in reliance upon what they have - the Bible and prayer - as the primary means
of grace. This inequity of resources was also noted in the General’s Consultative
Council report, The spiritual formation and development of officers (2009a), most
often in terms of budgetary restrictions curtailing or preventing the organisation of
events, or lack of funding for translation.

Provision by territories and commands

At an introductory session to the CSLD one ICO delegate summarized aptly the
feeling regarding organisational attitude and practice; ‘We are strong on events and
weak on intentional systematic discipleship’ (18 April 2011). Whereas this may be
too simplistic, it was certainly the perception of the respondents that the single most
important factor in territorial provision for officers’ spiritual life is the provision of
events (76.9%). In comparing this with the next highest questionnaire response -
resources (32% ) - it is evident that events form the major part of territorial provision.
This dominance was confirmed by The spiritual formation and development of
officers (2009a) in which all territories recorded the provision of events, particularly
officers’ councils. These are universal, and are most often held annually or bi-
annually, sometimes with a deliberate emphasis upon a spiritual retreat rather than
a business meeting. Responses to 2010 Annual Spiritual Life Development reports
also confirm the reliance upon events and, to a lesser extent, the development and
dissemination of resources as the mainstay of provision for spiritual life development
in The Salvation Army. The notion that officers, by meeting, usually for two or three
days, for worship and teaching will be enriched, enthused, sustained and

encouraged to develop spiritually is foundational to the Salvationist mindset.

In contrast, only 15.3% of the respondents noted the availability of personnel, either
specific individuals or appointment responsibilities. This can be contrasted with the
training experience in which personnel were seen to be highly significant. Some
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reasons may be suggested. It is a truism to state that more support is needed at the
training stage in any profession. This is often found in interaction with a more
experienced practitioner, as might be suggested by the notion of apprenticeships in
Foster et al (2006). An apprentice is one who learns alongside, and from, the
master. Therefore the importance of good role models is vital in shaping the identity
of the officer. Subsequently officers may become more self-reliant and therefore
feel that they are less likely to need, or rely upon, other people in their spiritual lives.
Alongside this the hierarchical structure of the organisation may engender a spirit of
self-sufficiency as officers seek to prove themselves ‘competent’ and shy away from
being potentially viewed as vulnerable by their peers or line managers. The
historical foundations of The Salvation Army are rooted in a time and place when
individualism, as a value of modernity, was paramount in society. In this climate, the
evangelical insistence on a personal relationship with Jesus Christ could easily lead
to an understanding of faith as private to the individual, and consequently shift the

focus away from any concept of the need for mutual support and accountability.

Building on this theme, David Taylor (2011) suggests that the military metaphor also
carries with it implications for deep personal relationships. He argues that an army
can be characterized as a collection of individuals gathered to fulfill a task and that a
corollary of this is that individuals function alongside one another in a supportive
relationship in order to accomplish mission, but are not necessarily strong in building
mutually supportive koinonia.

One option for a way forward would be the development of formal procedures for
spiritual mentoring. The report ‘The Spiritual formation and development of officers’
(2009) summarised the situation in the autumn of 2008. Fifteen territories had formal
provision for the one to one mentoring of officers, but of these only seven continued
beyond the first five years of officership. The scarcity of this provision is significant in
relation to the high percentage of respondents to the research questionnaire who
noted that they would value a relationship with a mentor in order to foster spiritual
growth (71%), and the appreciation of the mentoring relationship by those for whom
it is a reality. One possible way forward for the CSLD may be to explore the possible
benefits or negative effects of providing mentors or spiritual directors for officers,
although interviewee A noted the strangeness of the concept in the South Asian
context, so further work is necessary to ensure appropriateness of any proposed

strategic plan.
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There is some tension between provision for mentoring and the traditional Salvation
Army policy that leaders at any level are spiritually responsible for those ‘under their
care’, that is those for whom they are responsible in terms of work and ministry.
Scholtens (2011:9) sees the latter approach as untenable, and unworkable in many
situations, especially when geographical distance and numbers of people militate
against a positive outcome. This raises important issues around the distinction
between supervision and evaluation, and resourcing and journeying with the
individual. Whereas attention to the spiritual life is necessary to supervision for a
spiritual ministry, a distinction can be made between accountability and provision.

A typical example is that of the relationship between a Divisional Commander (DC)
and the officers in their division. Orders and Regulations for Divisional Commanders
appear to combine both functions.

A superficial knowledge of the officers can be dangerous, but a wise leader
who cares for them will, by frequent interviewing, develop insights and
intuitions  which will reveal the strengths and weaknesses of their
personalities The DC will thus learn to understand and appreciate the
officers and to help them in time of difficulty (TSA 1973 1:1)

Scholtens (2011:9) argues for a system in which the DC should recognize when an
officer needs spiritual guidance, but need not play a substantive role in the process.
If this distinction were to be clarified and understood, the role of the DC would be to
ensure that development was taking place, but there would be no expectation that
they would provide the resources to facilitate it.

Again The spiritual formation and development of officers (2009) is relevant.
Analysis of the data shows that, statistically, there was equal emphasis upon the
language of monitoring, evaluation or oversight and that of nurturing or caring
(29%), suggesting that the regulation is interpreted with differing emphases
according to culture and personality. This has implications for how the DC is viewed
by officers in their division in terms of spiritual life development. In reality, the
workload of many DCs, and the number of officers for whom they are responsible,
precludes anything but occasional involvement at a personal level with each officer.
It might be argued that this regulation is more realistically interpreted as relating to
the monitoring function, perhaps as part of an appraisal process, than to in-depth
nurture and personal resourcing. However, if this is not acknowledged, and no other

options for mentoring or spiritual direction are encouraged, it may result in a
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situation in which officers perceive themselves to be unsupported spiritually. It would
seem that there is need for clarification regarding expectations on both sides.

In summary, it can be seen that, according to the self-reported experience of ICO
delegates April-December 2010, a wide range of factors are significant in the
development of the spiritual life. The traditional evangelical personal means of grace
found in prayer and Bible reading are the most important factors for only a small
percentage of the total population of respondents. Geographical and economic
factors may be relevant to this data. In relation to the policy and practices of the
Centre for Spiritual Life Development it is clear that no assumption can be made
about the means of grace that sustain Salvation Army officers and that diversity will
be required in order to stimulate the spiritual lives of individuals.
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Chapter 9
Research findings and discussion:
spiritual life and practical ministry

In the last of three chapters which discuss and interpret the empirical research
findings it is important to examine a recurring theme throughout this research - the
relationship between an officers’ spiritual life and their practical ministry. The
requirement of Orders and Regulations for Officers that ‘officers should first of all
live godly lives’ is supplemented by a note that ‘personal abilities and a strong desire
to serve are commendable but without conversion and an ongoing living relationship
with God, an officer will not be equal to the demands of this high calling’ (TSA
1997a:1.1.2.1). Here the inference is that practical ministry is deeply connected to
the spiritual life. This is most often interpreted in a linear, unidirectional way, as by
Rader ‘our mission is energised by our spirituality’ (in Street 2008:x). It suggests that
mission, characterised here by the practical ministry of an officer, is contingent upon
the spiritual life, so that ‘the vitality of our spiritual life as a movement will be seen
and tested in our turning to the world in service’ (Street 2008:7).

This espoused and normative understanding was typically expressed in
questionnaire responses in terms of effectiveness and empowerment: ‘my spiritual
life is the core factor in my ministry, it is the source of power’ (31), not sure how
effective ministry would be without it’ (32). Alternatively ministry was viewed as the
outward expression of spiritual experience, as in ‘my own spiritual life is the source,
the well. Officership is the channel, the tool, to practise or exercise this’ (30). A third
alternative saw the spiritual life as the fulcrum which stabilises ministry so that
‘without a healthy spiritual life my officership is totally out of balance’ (10). Each of
these have a strong emphasis upon the priority of the spiritual life and the secondary
and derivative nature of practice.

Randall (2006:109), writing of nineteenth century evangelicalism, notes ‘what is
striking is how often evangelical activism was nourished by a rich spirituality’.
Evangelical theologian Charles Ringma (2003:xv) views contemplation as a pre-
requisite to action; ‘we need to be still before God in order to hear and then do. We
need to disengage in order to be empowered. We need to be embraced in order to
serve. Or to put all that differently, mission comes from contemplation’.

122



This strongly applicationist model is deeply ingrained in the Salvationist psyche. The
normative theology of the Handbook of Doctrine identifies a necessary relationship

between the inner life and action.

The holy life is expressed through a healing, life giving and loving ministry. It
is the life of Christ which we live out in mission. God sanctifies his people not
only in order that they will be marked by his character, but also in order that
the world will be marked by that character..... Holiness leads to mission.
(TSA 2010b:198)

In 1930 an extension of this belief was expressed poetically by Ruth Tracy, an
officer songwriter, in words that are still sung by English speaking Salvationists

Only as | truly know thee

Can | make thee truly known;

Only bring the power to others

Which in my own life is shown. (Tracy in TSA 1986:377)

This is to some extent logical. It is difficult to conceive of an effective spiritual
ministry led by an officer whose own spiritual experience is immature. However, it
can imply that the spiritual life development of the officer must be more advanced
than any of their congregation, so that ‘my spiritual life should be better than the
people | serve’ (49). This tendenc