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Abstract
Sustainability has become a prominent global project through which peoples and
nations are seeking to alleviate poverty and stop environmental degradation. This thesis
explores the contribution that Pentecostalism, a global religious movement of some 500
million people, can make to this project at the several levels of practice,
political-economy and philosophy.
After an initial chapter where the challenges and dimensions of the sustainability project
are outlined, the development and characteristics of Pentecostalism as a dynamic global
movement are reviewed. This sets the context for a central empirical case study of
Citipointe Christian Outreach Centre (a Pentecostal megachurch in Brisbane, Australia).
Survey data, content analysis of sermons, and in-depth interviews show how one
particular congregation is engaging with the social, economic and environmental issues
of sustainability. I conclude that although Citipointe’s engagement with sustainability
issues at a practical level is weak, their demonstrated commitment to community
building and the congregation’s shared worldview indicate potential for a more
constructive engagement. In light of global Pentecostal praxis I suggest that
Pentecostalism holds greater potential to engage with sustainability than is being
realised at Citipointe.
This thesis contributes to our understanding of how and why Pentecostals are already
engaging in social, economic and environmental issues. More broadly, it develops our
understanding of the role Pentecostal Christianity can play in sustainability. This thesis
proposes that while Pentecostalism can contribute to sustainability at the level of
practice, it can make a deeper contribution by addressing the worldview challenge of
sustainability. Pentecostal Christianity does this because it can keep the sustainability
discourse open to a wider discussion about God, truth and the purpose of life, rather
than limit it to matters of science, technology and public policy.
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INTRODUCTION
The major cause of the continued deterioration of the global environment is the
unsustainable pattern of consumption and production, particularly in the industrialised
countries. Consideration should be given to new concepts of wealth and prosperity which
are more in harmony with the Earth’s carrying capacity. (UNCED 1992:Agenda 21
Chapter Four)
[T]he ecocrisis is not problematic because, for Pentecostals, the natural environment is:
only of relative value; must serve the divine plan; and will soon be destroyed and
replaced. Furthermore, Pentecostals are likely to continue their environmental disregard,
since the supernaturalism which spawns it is key to Pentecostal identity. (Goins 1997:i)

The discourses of sustainability and Pentecostalism are ordinarily seen as quite separate.
Whereas the sustainability project seeks to alleviate poverty and stop environmental
degradation, Pentecostals focus their energies on bringing people into a personal
relationship with the Creator of that earth. Yet mainstream visions of sustainability call
upon religion to contribute to sustainability: for people of faith to live out aspects of
their worldview that would contribute to a more sustainable planet.
In this thesis I explore global Pentecostalism’s engagement with the sustainability
challenge.1 Such an exploration requires discussion of the world’s poor for they
comprise Pentecostalism’s majority2 and are the people around which the global
sustainability project is oriented. This is complimented by a case study of a Pentecostal
church in Brisbane, Australia—Citipointe Christian Outreach Centre (hereafter
Citipointe). I draw on survey results, a content analysis of messages preached by the
senior pastor, and in-depth interviews, to show how one particular congregation engages
with sustainability issues. At the core of this thesis, however, is the question of whether
the global sustainability project raises more than practical challenges for a global
religious movement such as Pentecostalism.

PERSONAL BACKGROUND
Readers of this thesis may not always share the assumptions and perspectives I deploy
in this study. I have enthusiastically engaged a Pentecostal worldview to interpret the

1
The significance of Pentecostalism “for religion, politics and the future of our world” has been
highlighted by the recognised dean of Pentecostal studies, Walter Hollenweger (1997:2), and by other
scholars.
2
Comprising more than 500 million people, the global Pentecostal movement is dominated by people in
the developing world and its members are most likely to be poor, black, female or less than 18 years of
age (Barrett and Johnson 2004:24-25; 2002).

Introduction

1

literature, plan and undertake fieldwork at Citipointe, and write up this study.3 Although
my standpoint is not neutral, I have endeavoured to balance my sympathy for the topics
with critical reflection.
My research perspective is influenced by my Christian journey. I first encountered the
Christian tradition as a student in an Anglican school in Australia. In my second last
year of secondary school, aged 15, I asked to be water baptised and was confirmed two
months later. Sporadic church attendance followed while I finished secondary school
and travelled overseas. Then in 1996, my first year of university, I attended a
Pentecostal church in Brisbane, Australia, at a friend’s prompting. Within two months
of my first visit I recommitted my life as a Christian and experienced Spirit Baptism.
My worldview subsequently developed from roots in the Pentecostal experience.
Personal experiences in Pentecostal churches in Australia and overseas shape my
interpretation of the Pentecostal movement in this thesis. I have attended Pentecostal
churches—from megachurches to small rural congregations—mostly affiliated with the
Christian Outreach Centre (COC) or Assemblies of God (AOG) movements.4 My
interest in working professionally in the overseas development sector has facilitated my
experience of Pentecostalism in diverse contexts, by being involved in Pentecostal
missions and aid work. For five months in 2000 I volunteered in Northern Thailand’s
hilltribe villages, administering medical aid as part of a team of Thai and Australian
Pentecostals. And during 2000 and 2001 I spent time in slums, orphanages and churches
in Phnom Penh and Kathmandu.
My interpretations and understanding of the issues explored within this thesis have
considerable personal meaning. This study was borne out of experiences I had over a
four year period when I was undertaking undergraduate studies in environmental
engineering, and attending a Pentecostal church. Congregation members were surprised,
sometimes shocked, and often confused when I told them my studies were in the
environmental sphere. “Why would a Pentecostal be concerned about the
environment?” they wondered. I was referred to as a ‘tree hugger’, albeit jokingly.

3

Here I follow Maxwell’s (1996) suggestion that researchers undertaking in-depth interviews should
include autobiographical information in their research accounts, to highlight their personal relationship to
the research.
4
I have had the opportunity to travel regularly in Australia, and visited many churches during a five
month road trip around Australia between December 2001 and May 2002.
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Deep questions remained within me, despite growing accustomed to environmental
issues being ignored in my church’s preaching and practice, and my environmental
studies being seen as left field. Was there a theological basis for ignoring environmental
issues, or was it a pragmatic omission? Could Pentecostals potentially be involved in
environmental issues? These began as personal questions, but rest at the heart of this
thesis.
My focus on sustainability is a progression that reflects shifts in the public response to
the ecological crisis. Challenges to development raised and addressed in environmental
engineering degree programmes like the one I completed in 1999, are now being raised
in the broader context of the sustainability project. And so it is within the context of
sustainability that I continue my exploration of the tension between holding to a
Pentecostal faith, and responding not only to the ecological crisis but the crisis of
human development.

Research approach
The complementarity and synergy of practising and researching Pentecostalism has
been illuminated by some scholars.5 I echo other Pentecostal scholars’ desire to pursue
disciplined scholarship in a way that ensures their work on Pentecostalism remains
relevant and practical for Pentecostals themselves (Albrecht 1999; Petersen 1999). In
my study I attempt to meet Petersen’s (1999:3) challenge of “… keeping head and heart
together, of being intellectually honest and spiritually alive… and being true to their
Pentecostal character of mission.”6
I also attempt to follow the suggestion of Walter Hollenweger (1997), the
acknowledged dean of Pentecostal studies, that Pentecostal scholars not forsake
Pentecostalism’s narrative, oral tradition.7 I make room for reporting Pentecostals’ own
understandings of their practices and beliefs through their self-reporting in the literature,
and through my own in-depth interviews with Pentecostals. Narrative thereby becomes
a tool for demonstrating how both sustainability and Pentecostalism must remain
5

For example ritual studies scholar Daniel Albrecht (1999) reported how the spiritual gift of discerning
and testing spirits helped him undertake his study of Pentecostal spirituality.
6
Russell Spittler expressed a similar sentiment in the foreword to The globalization of Pentecostalism
(Dempster et al. 1999), a book that emerged from a 1996 conference of highly regarded Pentecostal
scholars. Spittler (1999:vii-viii) wrote of the book: “scholarly to be sure but not without a few
irrepressible and characteristic breakthroughs of Pentecostal piety here and there. The tradition survives,
even in the hands of its serious scholars.”
7
Hollenweger (1997:35) disavows approaches to theology, worship (and I presume scholarship) where
“abstract, rational and propositional systems” become barriers to encountering God.
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connected and relevant to everyday problems, and understandable to the everyday
person.
Researching as a Pentecostal concerned with sustainability leads me to draw on
literature by Pentecostal and non-Pentecostal scholars, and to take an interdisciplinary
approach.8 In this thesis I draw upon knowledge from sustainability studies, philosophy,
environmental science, and the philosophy of science. I also reflect on writings about
Pentecostalism and Pentecostals in works of history, sociology, anthropology,
hermeneutics, homiletics, missiology, and theology.
Praxis approach
My choice of methodology and methods is influenced by my position as an insider
familiar with Pentecostalism—an involved observer.9 I base my investigation of
Pentecostalism’s engagement with sustainability on church praxis, not formal
theological statements.10 Praxis has previously been used to examine Pentecostalism.11
A praxis approach remains true to Pentecostalism’s practice of de-emphasising
theology, particularly in comparison to other traditions within Christianity. Globally,
Pentecostals tend to emphasise practice over theology, action over talk, oral over written
communication, narrative over abstract ideas.12 A praxis approach likewise suits a study
of sustainability because it is a project that emphasises taking practical action to resolve
unsustainability.
I examine the practices of Pentecostals (as reported by themselves and others) as well as
examining Pentecostals’ beliefs from a practice perspective. Instead of examining
written theology or formal statements of belief, I begin with the idea that that the
8
The complex nature of sustainability issues has meant sustainability scholars and practitioners tend to
take an interdisciplinary approach to solving problems, drawing upon disciplinary knowledge in a way
that challenges the traditional ‘policing’ of knowledge by disciplines.
9
Details of the survey, content analysis and interview methods used to collect data for the case study are
detailed in Chapter Six.
10
While individual Pentecostal churches and movements prepare written statements outlining their core
beliefs, these tend to be brief. With an impetus to ‘do’ rather than write, these statements can also be out
of kilter with church practice so are of limited use for examining current practice (the focus of this thesis).
For example the COC movement in Australia retains an unmodified version of its statement of faith,
prepared as part of the original constitution in the 1970s. It proposes a premillennial eschatology which is
inconsistent with current preaching at Citipointe—COC’s flagship church (see Chapter Eight).
11
For example in his study of Latin American Pentecostalism, Edward Cleary (1999) distinguished
Pentecostals from Catholics on the basis of observed practice, not their written theology.
12
In my experience of Pentecostalism in Australia and Asia, Pentecostal pastors do not hold formal
theology in high regard. The limited formal ministry training they undertake tends to focus on absorbing
their own movement’s beliefs. These are two significant reasons why Pentecostalism has historically been
viewed as anti-intellectual.
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worldviews of Pentecostals are shaped by the weekly preaching they hear, and the
external culture. Week after week congregations listen to their pastors preach—
messages they take and break apart, discuss with others, deploy, and reframe in light of
their own experience of life and of God.13 A praxis approach can take seriously what
Pentecostals do as well as believe, and their nexus with culture and preaching.

RESEARCH QUESTIONS AND AIMS
The broad area of research this thesis addresses is the intersection between religion and
sustainability. In particular I examine Christianity, and focus in on one tradition within
Christianity—Pentecostalism. My primary research question is therefore:
What critical contribution can the practices and beliefs of one religious group, the
Pentecostals, make to sustainability at levels of practice, political-economy and
philosophy?
The principal aims of this study are to:
1. Investigate how Pentecostals in a local church setting engage with issues of
sustainability, through an analysis of their practices, preaching and beliefs;
2. Explore what potential exists for Pentecostals to engage with sustainability on the
basis of the tradition’s global patterns of practice and belief; and
3. Reflect on the critical contribution Pentecostals can make to the global
sustainability project.
This thesis extends current knowledge of the grassroots involvement of religious
communities in implementing sustainability by focussing on how and why Pentecostals
engage in social, economic and environmental issues. It adds to an emerging body of
scholarship providing a rationale for Pentecostal engagement in the world, and
elucidation of the form their response to public issues could take. More broadly, the
thesis seeks to clarify the role religion can play in sustainability—beyond instrumental
contributions to sustainability practice, to addressing the sustainability agenda’s
worldview challenge.

13

Even if it is not swallowed whole by the congregation, preaching nonetheless informs members’
practices. For this reason I examine preaching at Citipointe (Chapter Eight) and develop a picture of
people’s practical worldview by asking them to reflect on excerpts of this preaching (Chapter Nine).
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CITIPOINTE CASE STUDY
I used a case study approach to undertake this research for multiple reasons. A case
study facilitates an in-depth, contextual—rather than tokenistic or abstract—discussion
of Pentecostalism’s engagement with sustainability.14 Also, case studies are favoured in
sustainability research and practice because they help contextualise sustainability
problems and solutions, and are a form of knowledge people find accessible and useful.
It is also important to consider Pentecostalism contextually too, since beliefs and
practices vary considerably (Chapter Two). I chose to undertake a ‘case study’ rather
than a ‘study’ because the former facilitates a level of generalisability (in contrast to the
particularising endpoint of a ‘study’) (Yin 1994).
Citipointe is the church at the centre of this thesis. It is located in Brisbane, the capital
city of the state of Queensland. Citipointe had a membership of about 3600 people when
I undertook fieldwork there.15 I selected Citipointe as the single case for pragmatic and
sociological reasons. I did not want to study the Pentecostal church I was attending at
the time, because this was a place of worship and service for me. The natural choice was
Citipointe—a church I was familiar with, having been a member there from
1996-1999.16 I was confident I could readily obtain the church’s permission to
undertake extensive fieldwork there, which was important given I had limited time
available.
Sociologically Citipointe’s importance lies in its place among the emerging
megachurches, which are increasingly prominent in Australia’s public life. Citipointe is
a notable church in the Australian Pentecostal landscape, as the flagship church of an
Australian-based movement (COC),17 and the first congregation in Australia to grow
larger than 3000 members according to information provided by Citipointe pastor Andy

14

Yin (1994:1) argues for the effectiveness of a case study for considering phenomena which occur in a
“real-life” context.
15
Brian Mulheran, a pastor at Citipointe, provided me with this figure in a personal conversation on 29
April 2004.
16
My methods, analysis and reporting of the case study are therefore influenced by my personal
involvement with Citipointe. I was not a member of the Citipointe congregation when I was conducting
fieldwork there in 2003. Yet during the period of analysing the survey, preaching and interview data I was
again attending Citipointe, having relocated to Brisbane in early 2004.
17
COC is an Australian-grown Pentecostal movement founded in Brisbane in 1974 that spread
internationally from the early 1990s. It has an estimated 25,000 members across Australia, and its
presence is strongest in the states of Queensland and New South Wales (Hutchinson 2002b:528). The
origins and development of the COC movement, and Citipointe’s place among Australia’s Pentecostal
megachurches, are outlined in more detail in Chapter Five.
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Gourley in a personal conversation on 16 October 2005.18 The Citipointe case study is
necessarily diagnostic, not normative because it does not provide a conclusive study of
how Pentecostals everywhere engage with every aspect of the sustainability challenge.19
Yet the case study helps us better understand how and why Australia’s Pentecostal
megachurches are engaging with society, and their place in the broader scheme of
global Pentecostalism.

Justification for a single-case study
Citipointe is used in my research as a single-case study and this can be rationalised in
particular situations (see Yin 1994:38-41). Citipointe functions as a “revelatory case”,
since to my knowledge the phenomena of Pentecostalism’s engagement with
sustainability has not previously been examined (Yin 1994:41). Yin (1994:41) explains
that under this circumstance a single-case study is “worth conducting because the
descriptive information alone will be revelatory” and because of the possibility of it
stimulating further research and policy development in the area.
As an insider, my research access to Citipointe is an opportunity to provide revelatory
insights into how a congregation thinks and acts on sustainability issues through a
detailed single-case study. My access to material and human resources at Citipointe was
maximised because of my pre-existing relationship with this community, and the high
level of trust and the openness given to me as an insider to it. This goes a long way
towards avoiding one of the potential vulnerabilities of a ‘single-case’ case study—
misrepresentation, where “a case may later turn out not to be the case it was thought to
be at the outset” (Yin 1994:41).
An alternative would have been to conduct multiple cases. Yet the diversity evident
across global Pentecostalism thwarts the notion of finding a ‘generic’ Pentecostal
church. No matter how many individual churches are examined, Pentecostalism’s
diversity and sustainability’s complexity stand against the idea of finding a general form
of Pentecostal engagement with sustainability.

18

Hutchinson (2002b:528) reports that in 1986 Citipointe had 3500 members. It was named Mansfield
Christian Outreach Centre at that time.
19
Only limited generalisations can be made on the basis of the Citipointe case study for at least two
reasons: (i) there is no generic Pentecostal church, and (ii) the Citipointe case study reflects a particular
church, cultural setting and time.
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Research instruments
Sustainability is not a term the Australian community is familiar with (Hodgson et al.
2003).20 The structure of this thesis, and the case study investigation at its core, reflects
my assumption that Pentecostals at Citipointe and elsewhere are unfamiliar with notions
of sustainability. Rather than look for explicit engagement with sustainability, the
survey of global Pentecostal practice, belief and social engagement (Chapters Two and
Three) highlights links with the social, economic and environmental issues that
comprise the sustainability project. Neither did I assume knowledge of the sustainability
concept in designing the research instruments for the case study.21
Within a single-case study research design I have applied additional techniques to
compile the case study (detailed in Chapter Six). Content analysis, a sustainability
survey, and in-depth interviews are the methods deemed most appropriate for pursuing
the particular research questions.22 This research design was motivated by my desire to
gain multiple perspectives on the way Pentecostals think and act on issues of
sustainability, and to examine both qualitative and quantitative data on the case.
Multiple methods are used to answer the different elements of my research problem
(Denzin and Lincoln 1994).
Examining the engagement of Pentecostals and sustainability using a variety of methods
prevented me from prematurely drawing conclusions based on just one data set. Given
the diversity of issues addressed in sustainability, and the complexity of how people live
out their faith, triangulation allows for light to be cast through the intricate prism that
these two subjects form. Multiple methods allowed for a degree of crosschecking, and
prevented simple conclusions being drawn on the basis of only the reports in the

20
Sustainability practitioners working in Australia to involve community members in decision making
about sustainability issues report how unfamiliarity with the sustainability concept impedes action:
“Levels of previous engagement with the concept of sustainability were relatively low in the broader
community. This means that in an open process there will often be… people with little experience of…
the concept of sustainability… coming along to meetings and workshops” (Hodgson et al. 2003).
21
Questions for the behavioural survey and in-depth interviews were built around three terms more
familiar to the Citipointe participants: environment, society and economics. The fieldwork process
employed at Citipointe was intentionally pedagogical. Probing people’s beliefs and practices around three
important elements of the sustainability challenge provided an entry point into exploring their
engagement with sustainability issues despite their unfamiliarly with the global sustainability project.
22
My fieldwork approach benefited significantly from comments received early on in my candidature. I
reduced the scope of the fieldwork in light of logistical and methodological issues raised by a panel of
experts I assembled at Murdoch University on 07 November 2003. The panel comprised Murdoch
University staff with sustainability and/or theology backgrounds, two Pentecostal pastors from Perth’s
Metro Christian Outreach Centre, and a Pentecostal theologian.
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literature, or just what was preached, just what people said, or just what people said they
did. The methodology I have created could be followed or adapted for investigating how
other Pentecostal congregations engage with sustainability.

THESIS OUTLINE
Chapter One examines the origins and key concerns of the global sustainability project.
Sustainability is positioned as a practical response to modernity’s unsustainability. I
suggest that because sustainability challenges modernity and its Enlightenment
framework, it is a project relevant to religion. On this basis I suggest sustainability is
not exclusively a scientific and technical challenge, but rather a multilevel challenge to
practice, political-economy, and philosophy. I canvass how Christians are responding to
sustainability at these levels. I then raise the question: how is global Pentecostalism—
Christianity’s fastest growing tradition—responding to the global challenge of
sustainability.
Chapters Two and Three focus on Pentecostalism’s expression at a global level. Chapter
Two surveys the origins and development of Pentecostalism, and its common practices
and beliefs. I identify key beliefs that could influence Pentecostalism’s engagement with
sustainability. Chapter Three highlights examples of Pentecostal engagement with
social, economic and environmental issues. I argue that Pentecostalism’s global
orientation, adaptability, holism and pragmatism give it the potential to engage with
issues of sustainability. Yet because Pentecostalism emerges as a very diverse tradition,
I raise the need to explore this potential for engagement with sustainability in a specific
place and time.
Chapter Four marks a shift from the global level to discussing Pentecostalism and
sustainability in the context of Australia. I examine Pentecostalism’s emergence in
Australia and its prominent contemporary expression in the megachurches. I discuss
how these Pentecostal megachurches are engaging with the wider society. Finally, I
identify challenges that global unsustainability raises for Pentecostal megachurches in
an Australian context.
I begin the Citipointe case study in Chapter Five by describing Citipointe’s distinctives
as an Australian Pentecostal megachurch. Chapter Six outlines a suitable research
method for conducting a case study of how this particular Pentecostal church is
responding to sustainability. I describe in detail the three fieldwork instruments: the
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survey, content analysis of preaching, and semi-structured in-depth interview. My
analytic framework—linking practice and worldview—is discussed also.
In Chapters Seven, Eight and Nine I present the Citipointe case study. I argue that while
there is little conscious or explicit engagement with sustainability issues within the
Citipointe community, people’s views and practices, and the preaching, contain
resources that highlight the potential for more positive engagement in the future.
Chapter Seven draws on Citipointe members’ responses to the sustainability behaviour
survey. Their self-reported behaviour is compared to that of everyday Australians,
revealing Citipointe members’ lifestyles are as ecologically unsustainable as Australians
generally.
Chapter Eight draws on a content analysis of messages preached at Citipointe in 2002
by its senior pastor, Mark Ramsey. I identify Ramsey’s preaching style, and his key
preaching themes and emphases. I go on to specify how Ramsey’s preaching diverges
from sustainability, yet also contains an underlying positive potential for engagement.
Chapter Nine draws on Citipointe members’ reflections on Ramsey’s preaching, as
revealed in in-depth interviews. I reveal how their nuanced interpretations of Ramsey’s
preaching offer resources for Citipointe’s meaningful engagement with sustainability in
the future. I claim there is potential for sustainability among Citipointe members
because they: consider God’s prosperity to be much broader than money; are committed
to rebuilding a world in crisis; and hold an environmental ethic based on stewardship.
In Chapter Ten I draw the Citipointe case study together, reflect on it in the context of
global Pentecostalism, and outline some implications for developing the sustainability
project. Citipointe’s practical divergence and philosophical convergence with
sustainability is shown to be one Pentecostal response to sustainability, but one that
does not reflect the tradition’s substantial potential for engagement. I suggest that
Pentecostalism, and religion generally, can further sustainability not only at the level of
practice, but by addressing the worldview challenges sustainability poses. Religion
thereby challenges mainstream sustainability to remain open as a wider discussion about
God, truth and the purpose of life, rather than limit the sustainability project to matters
of science, technology and public policy.
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CHAPTER ONE: SUSTAINABILITY - A GLOBAL
CHALLENGE
INTRODUCTION
The purpose of this chapter is to provide an introductory overview of the sustainability
project with a particular emphasis on its religious dimensions. I do this in three steps.
First, I suggest unsustainability arises from the crisis of modernity. I argue that
continued industrial development poses challenges at three broad levels: practice,
political-economy and philosophy. I position the sustainability project as a response to
the multilevel challenge of unsustainability which attempts to combine development
(economic and human) with environmental protection and conservation.
Then in the second part of this chapter I canvass three approaches to sustainability—
ecomodernism, radical ecology and religion—which each address all three levels of the
unsustainability challenge. These three approaches offer distinct answers to the
philosophical questions opened up by modernity’s breakdown and demonstrate the
contested nature of sustainability. With Enlightenment assumptions brought into
question, I suggest religion can make a significant contribution to resolving
unsustainability by addressing its worldview challenge. In the third part of this chapter I
focus on Christianity’s role to date in responding to unsustainability. This allows me to
pose the question: how is Pentecostalism, a fast growing segment of global Christianity,
engaging with the global challenge of unsustainability?

UNSUSTAINABILITY
There is increasing evidence that contemporary development, through processes of
modernisation and industrialisation, is unsustainable. Natural resources such as fish
stocks, forests, oil and soil fertility are being depleted. Biodiversity is declining and the
relative composition of species has altered. Water, soil and air are polluted, and there
are signs of human-induced climate change. Unsustainability impacts directly on human
wellbeing too, seen in the minority’s wealth and the majority’s poverty, and in the
obesity of some people and starvation of many others. Unsustainability is also seen in
food insecurity, the exploitation of children, gender and racial inequality, the loss of
languages, war, the collapse of nation states, declining stability of the global monetary
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system, and the HIV/AIDS pandemic.23 There is also mounting evidence that the fuel
which has energised industrialisation—oil—will reach a production peak soon
(Heinberg 2004).24
Unsustainability is therefore a global challenge. Local air pollution can contribute to
global climate change. Loss of soil nutrition in one country can have implications for
food production patterns in a distant country. Concerns raised over avian and human
influenza in 2006 point to the risks involved with living in a global village—a level of
human interconnectedness supported by globalisation. Further, the examples listed
above show how unsustainability is more than an environmental challenge. The
ecological crisis, articulated for more than 40 years but not yet resolved, is being played
out in tandem with a crisis in human development where poverty, malnutrition and
disease are equally robbing the planet of life.25

Multilevel challenge
Ongoing industrial development poses a challenge to act, and to act at multiple levels.
The challenge of unsustainability involves three broad levels: practice,
political-economy, and philosophy.
Practice
There is a practical challenge to find material ways to respond to the immediate
ecological and human development challenges of unsustainability. Addressing
unsustainability means policy, technology and practices need to be innovated, modified
and implemented at every level of society.26 The challenge is to harness these practical
mechanisms for many purposes, among them to:
•

Document the evidence of unsustainability and communicate the challenges;

23

Statistics and analyses relevant to the social, economic and environmental issues of unsustainability are
reported regularly and succinctly in publications by The Worldwatch Institute (2005), World Resources
Institute (2003) and the World Bank (2005).
24
Oil production necessarily mirrors oil discovery. With oil discovery having peaked globally in the
1960s, production is estimated to peak “between 2006 and 2016” (Heinberg 2004:19). This raises the
global challenge of needing to find energy alternatives to oil. See also the forecasts of the Association for
the Study of Peak Oil and Gas (ASPO 2006).
25
Climate change is an issue where the unresolved nature of the ecological crisis is evident. The gap
between science’s knowledge of climate change and the political willingness to address this problem in
policy and practice is glaring. Scientists report world consumption of fossil fuel continues to rise, and the
global policy debates over emissions reduction continues (The Worldwatch Institute 2003). See also
recent work by the IPCC (2005a; 2005b) to promote policy and mitigation options for addressing climate
change.
26
Innovative technologies and techniques are in turn reliant on government and company policies that
support innovation, research and development.
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•

Protect natural resource stocks;

•

Prompt changes to production and consumption patterns;

•

Minimise waste to landfill;

•

Promote efficient water and energy use;

•

Weaken fossil fuel dependence;

•

Remediate polluted land and water; and

•

Remove toxic chemicals from circulation in the marketplace.27

Yet the practical challenges are not only environmental. Unsustainability challenges us
to develop and create mechanisms for participatory democratic processes so people can
be involved in deliberations about the future.28 There is the challenge to build strong
communities where people have a sense of place29 and adequate social and economic
support.30 More broadly, there is the challenge to find practical ways to resolve
divisions based on race, gender and sexuality. Overarching this is the need to develop
and use meaningful indicators for measuring progress towards sustainability.31
Unsustainability poses some unique challenges to different sectors. For example the
1992 Rio Summit, through Local Agenda 21, highlights and emphasises the role of local
councils in addressing unsustainability arguing that this is the best level to enact change
27
Industry and their representative bodies have focussed on the need to implement sustainability by
‘closing the loop’ (Schmidheiny 1992). This concept of ecoefficiency—maximising resource use and
minimising or eliminating pollution—was introduced in 1992 by the WBCSD (Seiler-Hausmann et al.
2004). Ecoefficiency tools such as environmental auditing, cleaner production, life cycle analysis,
industrial ecology, Factor Four (doubling profits by halving resource use) and Natural Capitalism are used
by small and large organisations in a variety of sectors (Wackernagel and Rees 1996; Seiler-Hausmann et
al. 2004; von Weizsacker et al. 1997). More recently, the emerging design principle of biomimicry is
being used to go beyond ecoefficiency’s ecological focus (Benyus 2002).
28
Grant (2003:4) suggests democracy holds transformative potential since “new, even unforseen insights”
might be arrived at as individuals meet in public “listening and responding to the ideas, beliefs, and
values of others”. Many tools have been developed to help communities as well as private and public
organisations democratically conceive of ways they can pursue sustainability through their activities and
structure (see for example Coastal CRC 2004).
29
‘Sense of place’ is a recognition that the strength of people’s interconnectedness is linked to the
infrastructure, architecture, institutions, natural environment and culture that exist in a place (Government
of Western Australia 2003).
30
Social capital is a concept that is frequently raised in this context. It is used to describe characteristics
of a community. In particular, the degree to which people have access to supportive networks where trust,
cooperation, reciprocity and norms are operating. Sustainability’s use of the social capital concept could
reflect people’s increasing desire to ground social interactions in something different to, and separate
from, the market (which tends to prioritise economic concerns and preferences economic approaches to
solving problems) (Scanlon 2004:BB10; Stone and Hughes 2001). Barns (1991), drawing on Cochran
(1989), suggests an emphasis on the value of civil society is linked to liberals’ concern over their
ideology’s tendency to promote extreme individualism and an instrumental view of nature.
31
Qualitative and quantitative indicators are being developed by governments and non-government
organisations (NGOs) to gauge progress towards sustainability. See for example the Central Texas
Sustainability Indicators Project (2004).
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(UNCED 1992; Environmental Australia and Environs Australia 1999).32 Businesses
are challenged to be more socially and environmentally responsible, to not only
minimise pollution but work towards bringing about ecological, social and economic
benefits (Doppelt 2003).33 Governments are challenged to innovate and adjust policy to
provide local, national and international governance on specific issues of
unsustainability, as well as create space for whole-of-government approaches to
sustainability.34 Effective legislation and guidelines are needed to protect the
environment at state and Federal levels,35 as well as policies on specific sustainability
issues such as biodiversity, greenhouse gases, land management, transport, and
economic and community development.
Unsustainability also challenges individuals within civil society to change their
practices. More specifically, to move around in ways that produce fewer greenhouse gas
emissions, to consume fewer or less polluting goods, reuse and recycle materials, use
water-saving and energy-efficient devices, design buildings that make use of
passive-solar heating and cooling, participate in the democratic process, and contribute
to building robust local communities.36 Professional bodies representing builders,
teachers, engineers, health workers and other groups are challenged to provide
leadership that helps their members respond to unsustainability.37

32

Agenda 21 was an outcome of the Earth Summit (UNCED 1992). It flagged the necessity of broadening
participation in sustainability away from just scientists and policy makers. Local action plans for
sustainability have been developed on the basis of Agenda 21 (see for example Arad City Hall 2004). A
specific tool local governments have used to implement sustainability is The Natural Step framework
(Lahti and James 2004). The success of local participation in sustainability as a result of Agenda 21 is
debated (Whittaker 1997).
33
This challenge has led to the development of multiple tools for use in the corporate sector including:
corporate social responsibility, triple bottom line accounting, environmental management systems, and
sustainability reporting guidelines such as the Global Reporting Initiative.
34
Sustainability frameworks have been developed in Australia at a state government level (Government
of Western Australia 2003) and a Federal government level (ESD Steering Committee 1992).
35
For example, Australia’s National action plan for salinity and water quality was created as a supportive
framework for pursuing sustainable solutions to the salinity crisis (Australian Government 2001).
36
Civil society rests between government and the private market (Grant 2003). Sustainability exists as
part of the more private discourse that occurs within civil society and at a household level, as well as in
the public discourse that goes on in the public and government spheres. There are concerns that civil
society is weakening; sociologist Robert Putnam has argued that this is so in America, evident in reduced
levels of participation in volunteer groups and NGOs (Putnam 2000). The greater social ambiguity caused
by a weakened civil society has implications for sustainability. People might respond by taking up
religious fundamentalism—leading to inflexibility in public engagement (Gellner 1992). Alternatively
people might adopt extreme relativism, leading to loss of commitment, valuing or attachment to things
that do not affect or relate to them (Grant 2003).
37
For example the American Society of Civil Engineers produced a report titled Sustainable engineering
practice: an introduction where they argued that engineers should adopt sustainability as “a vision, an
ethic, not a strategy and supporting tactics, not a set of specific technologies, processes, laws, regulations
or standards” (Vanegas 2004:v-vi). The Society suggested civil engineers not only address
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Political-economy
At a practical level, unsustainable patterns of consumption and production need to be
replaced with sustainable ones. Yet there is a danger of overemphasising the role
modified consumer choices can make in the transition to sustainability when: “In the
end we cannot consume our way to sustainability” (Hamilton 2005:4). To avoid
individualising environmental problems there is a need to address how environmental
degradation is reinforced in production processes, industries and organisations
(Hamilton 2005). For example, poverty—perhaps the most prominent example of
industrialisation’s unsustainability—cannot simply be overcome by purchasing fairly
traded coffee or furniture.38
At a deeper level, unsustainability challenges the way society is organised. There is a
challenge to re-examine the structure of the political-economy which influences the life
of individuals and communities. At a political level, governance models, processes and
organisations are critiqued to forge more democratic, participatory and accountable
political processes.
The economic status quo is also brought in for questioning because of its legacy of
environmental degradation and the unequal distribution of its benefits. In particular,
there is the challenge to critique neoclassical economics, welfare capitalism,
industrialism, market based approaches to society, and global capitalism (Kassiola
2003). Key assumptions are reopened for questioning, in particular that (i) economic
growth is desirable, necessary and indefinitely continuable,39 (ii) it is preferable for
economies to be linked to the global rather than local market,40 and (iii) market
mechanisms are highly effective for obtaining better material responses.41 There is
space, then, to suggest alternative structures for economics and politics that remedy
unsustainability.

unsustainability in their design work, but also encourage interdisciplinary and participatory processes, and
educate the public about the sustainability concept (Vanegas 2004:102-03).
38
For a positive view of the role of fair trade principles in implementing sustainability see Strong (1997).
39
See Hamilton (2003) for a discussion of global capitalism’s fetish with economic growth. Alternative
models have been proposed, for example the steady state economy proposed by Daly and Cobb (1989).
40
Modifications to the existing global trade system are proposed by Stiglitz and Charlton (2005) who
outline how developing countries can design their trade policies differently to become better integrated
into the world trading system, and benefit more from their involvement.
41
Environmental economics champions the use of markets for remedying environmental problems. This
approach is evident in carbon trading schemes such as the Chicago Climate Exchange, and work to factor
social and environmental ‘externalities’ into the price of goods and services.
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Philosophy
Since the modern ecological crisis first emerged in the 1960s, people have gone down
the pathways of science and technology looking for solutions. Others looked to find
answers in philosophy, having identified roots of the ecocrisis in culture, arguing that
the dual crises of human development and ecological deterioration had their roots in
modernity’s vision of progress and human mastery (Giddens 2002).42
An active critique of modernity’s philosophical framework is therefore part of the
unsustainability challenge. This means probing the eighteenth-century Enlightenment
thinking undergirding the modern project as Norgaard (1994), Giddens (1990; 1994)
and other scholars have done. That the Enlightenment narrative has influenced entire
cultures means unsustainability can be understood as a worldview challenge at a global
level.
The modern project was geared towards cultural change: to replace the dominance of
religion with that of science, technology and reason. Its foundation was that we could
wrest control over history from God by pursuing an evermore rational understanding of
the world and ourselves (Giddens 2002). Of particular relevance to issues of
unsustainability is Descartes’ mechanistic worldview where the earth is seen as open to
manipulation and exploitation for human benefit. Descartes suggested the world could
be clearly separated into mind (subjects) and matter (objects), where these two things
had nothing in common. This fuelled dualisms between spirit and matter, body and
mind, and the sacred and profane realms. Descartes’ ideas also contributed to science’s
demythologising of nature since it was no longer revered as Creation, but instead
framed as something to be conquered without any divine penalty (Midgley 1992).43
In particular, the philosophical challenge of unsustainability reopens moral and
epistemological questions at the heart of the modern project. What is the purpose of
life? What is truth, reality and beauty? At the broadest level unsustainability requires us
to hold open space in which we can question what it is to be truly human (Davison
2002). Should we continue privileging reason, especially natural science, as a complete
42
While science and technology provided people with a greater degree of control over their lives and the
world, this power to intervene made way for new problems and exacerbated existing ones.
43
The Creation was no longer seen by science as “a kindly, all-providing mother, a goddess who ought to
be revered” (Midgley 1992:50). Under this new rationale anything could be done to Creation without
penalty or restriction since God, previously viewed as the divine discipliner of the human soul, was
removed from the picture (Midgley 1992).
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way of knowing? What constitutes an appropriate nature-culture relationship? What are
appropriate mechanisms for development? What constitutes progress and who should
benefit from it? More specific questions are raised too. “Do we value economic growth
or environmental protection more?” (Grant 2003:10). Orr (2002:1457) suggests we ask
the question: “What exactly do we intend to sustain and what will that require of us?”
and offers this answer:
By whatever name, something akin to spiritual renewal is the sine qua non of the
transition to sustainability. Scientists in a secular culture are often uneasy about matters
of the spirit, but science on its own can give no reason for sustaining humankind. (Orr
2002:1459)

One response has been to stress the importance of values and beliefs for resolving
modernity’s crises (Milbrath 2003). With modernity brought in for critique, an array of
modernist values can be fundamentally rethought including: materialism, consumption
as a pathway to human happiness, individualism, and faith in technology (Kassiola
2003). The task then is to develop new shared principles or civil ethics that address
these concerns, using participatory public processes (Bellet 1990; Grant 2003).44 That
is, to re-vision the good life on the basis that human survival is dependent on the
wellbeing of non-human nature (Bellet 1990). Some writers suggest that changing
dominant cultural values is at least as critical for sustainability as technological
solutions are:
Creating a more sustainable world is best envisioned as a dynamic process… [which] not
only involves changing how resources are used and allocated, but also involves reshaping
values and institutions that have been molded by generations of increasing material
influence. (Pirages 2003:58)
[We need to] recognize and respond effectively to the reality that the only way we may be
able to avoid ecological disaster is by transforming our dominant values, social
institutions, and manner of living constitutive of modernity… (Kassiola 2003:4)
Achieving sustainability…will need to be motivated by a shift in values…Without change
of this kind, even the most enlightened legislation, the cleanest technology…will not
succeed in steering society towards the long-term goal of sustainability. (UNESCO
1997:Paragraph 103)

I argue that unsustainability demands more than technology, techniques or structural
reorganisation can offer, since the challenge opens up philosophical questions that probe
cultural narratives and eventually religion.45 The potential to keep alive questions about
44

There have been many efforts to develop a set of values for a sustainable society, notable among them
the Earth Charter (Earth Charter Initiative 2000). See also Milbrath’s (2003:42-43) love-based value
framework for sustainability.
45
Davison (2001:4) refers to this philosophical potential as the “ideal of sustainability”.
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human purpose, values and spirituality provides a fresh entry point into the larger
questions religious, spiritual and ethical people have been asking through history.
Yet the idea that resolving unsustainability requires treating both its technical and
cultural roots is by no means wholly accepted. Moreover, although cultural questions
can be reopened, subsequent answers inform practical responses to varying degrees
depending upon the ideological perspective taken. While Orr (2002:1457) argues that “a
spiritually impoverished world is not sustainable”, Porritt (2002:1465) reports how the
idea of sustainability having a spiritual or religious dimension would be “anathema” for
many figureheads in the sustainability movement. For the later group, sustainability is a
scientific project which fits neatly within a secular humanist paradigm.

The sustainability project
Since the 1970s, sustainability has been posited as a response to the dual crises of
ecology and human development which modernity led us into. Sustainability tries to
combine economic and human development with ecological conservation and
protection.
Development of the formal project
In the West, the modern emphasis on economic growth reigned relatively uncontested
up until the rise of the environmental movement in the 1960s. Environmentalists
problematised economic growth by pointing to pollution (Carson 1962), and arguing
stocks of natural resources were limited (Meadows 1972). At Stockholm in 1972, at the
UN Conference of the Human Environment, environmentalists argued there were not
enough natural resources to indefinitely support the current mode of development.
Leaders of developing nations were concerned by the West’s articulation of the
ecocrisis and subsequent emergence of environmental issues in global politics. They
expressed their concern that environmentalism could become an anti-development
agenda that would inhibit them improving socioeconomic conditions for their people. In
1983 the World Commission on Environment and Development (WCED) was
established by the UN to respond to the fundamental conflict that had emerged between
environmentalism and achieving economic development for the world’s poor. Four
years later the WCED (1987) released a report titled Our common future. It used the
term ‘sustainable development’ to refer to the challenge of pursuing social and
economic development while protecting the natural resource base this depends on.
Chapter One
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The Earth Summit in Rio de Janeiro in 1992, and the 2002 World Summit on
Sustainable Development (WSSD) in Johannesburg, have been recent sites for
focussing on how to implement sustainable development.46 Today sustainability is an
ongoing priority for the global community and has been called “the keystone of the
global dialogue about the human future” (Orr 2002:1457).
Addressing all three levels
Sustainability might be claimed to have been achieved at any or all of the three levels:
practice, political-economy or philosophy. We hear claims that a sector or a community
is ‘moving towards sustainability’, and this reflects an assumption that sustainability can
be ‘relatively’ achieved. Yet if a government has a policy to promote the use of
ethanol-blended petrol, but a procurement policy that achieves efficiencies by buying
very fuel inefficient vehicles, can that government claim to be implementing
sustainability?47
The stance taken in this thesis is that serious responses to unsustainability address all
three levels of the unsustainability challenge. To remedy the undesirable outcomes of
modern mainstream development, serious sustainability models entail some sort of
philosophical vision, conceptualise the political-economy, and have practical responses
at a material level.48 Therefore there is a sense of sustainability approaches being on a
spectrum from shallow to deep, to borrow an idea from deep ecology.49
One common shallow approach is the idea that sustainability is the sum of three parts—
economic development, social development and environmental protection (UN 2002).
Diagrammatically this is often represented as sustainability being the overlap of three
concentric circles (social, economic, environmental). This shallow approach is

46

At the 2002 Summit, Type II partnerships—those developed between parties outside of the formal
Summit negotiations—were viewed as being the most promising and fruitful outcomes for guiding and
implementing sustainability over the next ten years.
47
For example, during Budget Estimates hearings at Queensland’s State Parliament it was revealed that
“Only one of the 54 senior bureaucrats in Queensland’s Environment Department drives an
environmentally friendly car” (Giles 2005:19). Yet the Queensland state government has programmes to
promote the development and use of ethanol blended fuel in vehicles.
48
For example, sustainability seeks to address the issue of unsustainable transport which contributes to
greenhouse gas emissions and exacerbates climate change. A deep response to this issue requires people
to use private vehicles less and public transport more, creating policies that support research and
development into renewable energies, as well as cultural change to dislodge the link between private car
ownership and status (philosophy level).
49
Other delineations have been made. For example Jacobs (1999) distinguishes between radical and
conservative approaches to sustainability on the basis of their understanding of limits to growth,
environmental protection, equity and participation.
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mainstream, evident for example in the definition of sustainability underpinning The
Western Australian state sustainability strategy:
Sustainability is meeting the needs of current and future generations through an
integration of environmental protection, social advancement and economic prosperity.
This aspiration enables processes to be developed that provide mutually reinforcing
outcomes that can benefit the economy, the community and the environment.
(Government of Western Australia 2003:4)

Shallow approaches to sustainability are so called because they propose less dramatic
cultural change as adequate for responding to unsustainability. In many respects shallow
approaches suggest retention of the status quo in the face of unsustainability’s
challenges at the political-economy and philosophical levels. In contrast, deep
sustainability approaches strongly criticise modernity’s commitment to progress or
human superiority over nature, challenging the foundations of development, politics and
economics (Zimmerman 2003). This more substantial critique in turn fosters deeper
challenges to the political-economy and philosophical foundations of life.

COMPETING APPROACHES TO SUSTAINABILITY
The philosophical questions unsustainability raises can be answered in multiple and
competing ways which means the unsustainability challenge functions as a contested
agenda (Chatterton and Style 2001; Jacobs 1999; Davison 2001). Here I discuss three
key meta-responses to modernity which either implicitly or explicitly address all levels
of unsustainability’s multilevel challenge: ecomodernism, radical ecology and religion.

Ecomodernism
Ecomodernism addresses all three levels of the unsustainability challenge. It advocates
changes at a material level—to our practices, technologies and policies. As an explicit
response to the failings of modernity, ecomodernism addresses the political-economy
and philosophical challenges of unsustainability. It proposes systemic changes, and
retains a secular, progress-oriented worldview.
Ecomodernism can be viewed as a more grown-up or updated version of the modern
project. It promotes a broader and more inclusive development project than modernity
did, taking gender and racial equality more seriously for example.50 Yet the
50

More broadly, see discussion on the concepts of ‘reflexive modernization’ (Beck et al. 1994) and ‘risk
society’ (Giddens 1990), which take seriously the negative outcomes of modernity. As Giddens (2002:34)
explains: “We live in a world where hazards created by ourselves are as, or more, threatening than those
that come from the outside”. Giddens (2002:16) nominates “ecological risk” and widening economic
inequality as the most significant global issues.
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ecomodernist approach retains much Enlightenment optimism. Humanity’s hope
depends upon getting the material realm fixed up, and science and technology remain
privileged as the spheres where answers to grand problems will be found.51 In practice
this leads to a focus on unsustainability as a technical problem, where
technology-driven ecoefficiency and economic growth are emphasised.
Ecomodernism has been the most loudly heard answer to the challenge to find a new
worldview that will support sustainability. Today, ecomodernism is a powerful narrative
shaping the mainstream sustainability agenda, influencing responses to the crises of
human development and ecology. It has shaped the UN’s global sustainability agenda
outlined at the implementation plan emerging from the 2002 WSSD. The UN (2002:1)
agenda identified three broad material goals for implementing sustainability: (i)
eliminate poverty, focusing especially on the developing world; (ii) change
unsustainable patterns of production and consumption; and (iii) protect and manage
natural resources.52 Critics argue ecomodernism is rendering the global sustainability
discourse “increasingly dogmatic, technocratic, and hegemonic” (Davison 2001:4).53

Radical ecology
Radical ecology provides other answers to the philosophical challenge of
unsustainability. Focussed on rethinking our understanding of God and nature,
ecophilosophies offer a Romantic worldview. Yet like ecomodernism, radical ecology
does not challenge the secular worldview (in the sense that it does not have a traditional
religious focus). Radical ecology targets modernity’s humanism by saying we need to
depend on someone beyond ourselves—nature. From a radical ecology perspective,
51

Within an ecomodernist approach, rational knowledge (reason) is the primary pathway towards solving
the world’s problems. Clarke (2003:180) suggests why this is so: “The attention the voice of reason
commands reaches its zenith in the face of irreversible events: events which, once they have taken place,
cannot be undone.” The dynamic between irreversibility and reason is visible, for example, in the
discourse on global warming.
52
Good governance was identified as an overall requirement for implementing these goals. This
emphasises the importance of building strong participatory democracies, gender equality, and
community-based grassroots approaches for change. The UN agenda also made an arguably weak call to
ethics to assist in achieving these goals stating: “We acknowledge the importance of ethics for sustainable
development, and therefore we emphasize the need to consider ethics in the implementation of
Agenda 21.” (UN 2002:Paragraph 5 Bis).
53
Concerns were raised during and after the 2002 Summit over the UN’s increasing emphasis on finding
technological solutions for sustainability. Some environmentalists view this direction as a result of the
WBCSD’s dominance during discussions in Johannesburg. The WBCSD was formed in 1991 prior to the
Earth Summit and greatly reinforced its role within sustainability at the 2002 World Summit on
Sustainable Development through its alliance with the International Chamber of Commerce. The WBCSD
and its allies argue that technological innovation, free markets and market reform are integral for
sustainability. Critics suggest this stance merely reinforces capitalism and the ecomodernist project, and
does not claim the more radical potential of the sustainability agenda (Davison 2001).
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sustainability relies upon viewing the non-human environment as having intrinsic
value—that it has a right to exist in and of itself beyond its instrumentalist value to
humans—and that humans are of no greater value than other elements of Creation
(Zimmerman 1988; Rolston 1988).54
Radical ecology aims to propose environmentally sound ethics for humanity to live by.
In doing so it rejects Western mainstream society’s philosophy and science because
these are seen as the cause of the ecological crisis.55 In proposing an ethic that is
environmentally sound, radical ecology derives its values from ecofeminism (Ruether
1992), unity with Gaia (mother earth) (Lovelock 1979), as well as eastern philosophies
(Bennett 1990). Pantheism is part of a variety of sustainability approaches including
deep ecology (Sessions 1994, 1995), and a group ritual stemming from it called the
Council of All Beings (Seed et. al. 1988).
Ecofeminism, for example, provides a critique of the nature-human relationship by
suggesting that in the West there is a “historical, symbolic, and political relationship”
between the mistreatment of women and the mistreatment of the environment (Spretnak
1994:181).56 Deep ecology and Gaia go further than that, linking human wellbeing with
the wellbeing of the rest of Creation. They propose nature be equated with God and that
humans relinquish their superiority, accepting non-human and human Creation have
equal rights. Within these approaches sustainability can become an overarching
worldview, distinct from metanarratives people already live by. Sustainability is thereby
cast as a deep spiritual quest people can pursue, a view evident in comments such as
these:
In a profound sense, there can not and need not be any moral justification for
sustainability because sustainability is the foundation for morality, not the other way
around. (Hallen 2002:1)

54

Within ethics more broadly, common arguments to support sustainability are made on the basis of
intergenerational equity and intragenerational equity, since these inequalities can threaten the
environment (Grant 2003). Intergenerational equity refers to a concern that future generations will not be
able to enjoy a desirable quality of life because of environmental impacts caused by the current
population. The second inequality is intragenerational—the gap in life and wealth outcomes for people
living in the developing world compared to the developed world (Grant 2003).
55
Writing on the link between the ecological crisis and religion, Giddens (2002:34) suggested “An era
such as ours will inevitably breed religious revivalism and diverse New Age philosophies, which turn
against a scientific outlook.”
56
The term ecofeminism (originally éco-féminisme) comes from Francoise d’Eaubonne’s (1974) book
titled La féminisme ou la mort.

Chapter One

22

In the end, it is not new laws or more efficient solar cells that will play the leading role in
solving humankind’s environmental and social problems; it is our awakened and caring
hearts. 57 (Uhl 2004:xx)

Religion
Religion offers the third broad response to the philosophical challenge of
unsustainability. It suggests adopting a traditional religious worldview, as opposed to a
secular worldview (ecomodernism) or Romantic worldview (radical ecology). In doing
so, religion challenges the humanism of ecomodernism, and the pantheism of radical
ecology (by proposing humans depend upon God). Religion’s probing of the
human-environment relationship remains anthropocentric but suggests new ways of
engaging with nature—for example exercising a stewardship ethic over God’s Creation.
A role for traditional religions in sustainability
If sustainability is framed as a response to the crisis of modernity, then religion is
positioned to respond to unsustainability’s philosophical challenge as well as its
practical and political-economy challenges. Yet there is not consensus within the
mainstream sustainability movement over whether traditional religions such as
Christianity should be involved in resolving issues of unsustainability.58 Some scholars
suggest new spiritualities are needed if traditional religious faith systems remain too
“simplistic” (Orr 2002:1459) or “fundamentalist” (McDaniel 2002:1461) for
successfully solving the complex problems of unsustainability.59 Others argue
individuals need to use their potential to be transcendent and acknowledge the sacred,
but suggest a path that is spiritual rather than religious:

57

Many writers identify people’s spiritual wellbeing as integral to building sustainable communities
(Black and Hughes 2001; Chamarette 2002). See also Hamilton’s (2003:22-61) chapter on “Growth and
wellbeing” for a discussion of the relationship between economic growth and personal and societal
wellbeing.
58
While my focus in this thesis is on Christianity, other religious traditions have responded to the
challenges of unsustainability. Muslims have written about unsustainability as being the result of human
sinfulness and our failure to live in a God-directed way, framing sustainability as requiring people to be
aware of God and live in obedience to him (Islamic Council of Western Australia 2002). Also, at the Rio
Earth Summit the Baha’i International Community (1992) stated clearly that sustainability must address
people’s spiritual needs, not only their material needs, and argued development should be driven by
spiritual considerations (McDonald 2002).
59
McDaniel (2002:1461) goes so far as to say that “most [secular] environmental educators” are averse to
finding solutions within “fundamentalist forms of religion”. Orr (2002:1457) promotes finding new
religious formats on the basis that: “A world divided by narrow, exclusive, and intense allegiances to
ideology or ethnicity cannot be sustained because its people will have too little humour, compassion,
forgiveness, and wisdom to save themselves.” His suggestion is that the correct “spiritual acumen” we
need to adopt for sustainability “must be founded on a higher order of awareness that honors mystery,
science, life, and death” (Orr 2002:1459).
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A multidimensional approach is needed that appeals not only to the intellect, but also to
feeling and spirit. This is a powerful way to generate a wide constituency for
environmental sustainability with a capacity to make necessary changes… (Cock 1991:2)

Yet the sociological reality requires traditional religions not be dismissed. As Garner
(2003:946) explains: “Not only can the world’s religions help, but we cannot expect to
make much progress towards spiritual renewal and sustainability without them.” Yet
this demands reflexivity within religions. In particular, a tradition’s engagement with
sustainability depends upon its capacity to provide a cultural narrative that differs from
the dominant cultural paradigm of unsustainability. McDaniel (2002:1463) demands
that traditional religions “transcend their own complicities with consumerism…
becoming counter cultural contributors to a more sustainable future”. Similarly,
McFague (2001:23) explains: “An alternative to individualistic consumerism as the goal
of life is surely needed... Religions are in the business of recommending countercultural visions of the good life”.
There have also been general calls for all religions to engage with sustainability. For
example The Worldwatch Institute published a paper titled Invoking the spirit: religion
and spirituality in the quest for a sustainable world (Gardner 2002).60 The paper
outlines specific ways that different religions are contributing to sustainability, and
argues that they have the potential to make an even greater contribution:
Religions could use their asset base—their ability to shape worldviews, their authority,
numbers, material resources, and capacity to build community—to advance the work of
sustainability. 61 Each religious tradition will know how best to use its particular
strengths; the mix of action will vary from tradition to tradition and from place to place.
(Gardner 2002:46)

In the wake of the inability of science and government to do so, religion is asked to give
people hope in the face of a world in crisis, change collective mindsets (Nurnberger
1999), and motivate people to change their unsustainable behaviour patterns

60

The Worldwatch Institute promotes research and action on sustainability. The title of this paper
highlights the difficulty of speaking about religion and spirituality from a materialist standpoint, and
raises a number of questions. First, which spirit is being invoked? Christians would not equate the spirit
they invoke (Holy Spirit) with the spirit of nature deep ecologists call upon. Second, is the spirit being
wooed for a purpose that is acceptable within the tradition’s framework of beliefs?
61
Some sustainability practitioners urge religion to act within civil society to build social capital, and
encourage people’s active participation in democratic decision making processes, as strategies for
building sustainable communities. This follows Putnam’s (2000) argument that religion is useful within
civil society for helping establish and foster strong social bonds within communities. In contrast, Eva Cox
(2002) is more sceptical about the value of faith-based social capital.
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(Oelschlaeger 1994).62 Yet there is a widely held notion that no single religion,
philosophy or ethical framework can resolve the issues of unsustainability (Tucker and
Grim 1994).63 The Government of Western Australia’s (2003) sustainability strategy,
for example, calls upon religions to work alongside one another to form ethical
frameworks that promote sustainability.64
The examples above demonstrate how religion is prone to being treated in a utilitarian
fashion in the sustainability discourse. Christian scholar Herman Daly (1995) raises
concerns over scientists who dispute the reality of the spirit realm yet call out for
religion’s assistance to solve the ecological crisis.65 Calls by scientists, policy makers,
researchers, sustainability practitioners and others for religion to ‘help’ humanity
transition to sustainability are understandable given the overwhelming nature of the
human development and ecological crises. Yet it is inadequate for religion’s role in
sustainability to be limited to implementing visions of sustainability developed on the
basis of secular or non-religious worldviews.

CHRISTIANITY AND THE SUSTAINABILITY CHALLENGE
So far in this chapter I have established the potential for religious beliefs and practices
to make a critical contribution to sustainability. Yet an important distinction needs to be
made. While a traditional religious worldview is an alternative to a secular
(ecomodernism) or Romantic one (radical ecology), each religion offers a distinct
worldview.
Rooted in the modern project, sustainability retains the category of ‘religion’. This
raises a concern: Christianity could potentially be seen as one of many religions that
could contribute to realising a mainstream sustainability vision. Yet this is an
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Jim Soorley (2005:23), a previous Lord Mayor of Brisbane City (the largest municipal council in the
southern hemisphere) wrote that: “Politics alone has not been successful in shifting mind-sets, perhaps
[Christian] religion will have more influence.”
63
Similarly, Booth (2002:4) argued that “Ethical stances borrowed from various cultures and
religions…[can] be drawn upon wisely” to provide a basis for urging people towards sustainability.
64
In the context of pursuing sustainability through multiculturalism, Action 5.52 of the strategy is:
“Through the Sustainability Roundtable hold a seminar entitled Many Cultures: One Earth to consider
sustainability in Western Australia from an ethical and cultural perspective…” (Government of Western
Australia 2003:262).
65
Daly (1995) writes that there have been stirrings for some time over science’s motives for requesting
religion’s help in solving the environmental crisis. Scientific knowledge is generally created in a
materialist paradigm where God is seen as unnecessary: matter is all that matters, and work continues
towards finding a complete cosmological theory to show that God can finally be dismissed as irrelevant.
As such there are ethical questions around scientists’ appeals to religion given many of them retain an
Enlightenment faith in science and technology.
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inadequate understanding since Christianity actually represents a distinct worldview
rooted in the Gospel, without which “social activism is stripped of the Holy Spirit’s
transforming power” (Sider et al. 2002:46). Christianity’s distinctive position among the
other religions is further highlighted by the fact that it has a historical foot in the modern
project. Christianity, along with Greek philosophy and Judaism, were instrumental in
the birth of Enlightenment thinking. The Christian tradition remains within modernity
because of its historical role in establishing and perpetuating the modern project, and its
commitment to preaching the Gospel message in relevant, contextualised ways.

Current Christian responses
Given their potential for engagement, what have Christians done to respond to the
multilevel challenge of unsustainability? Overall, Christian action on issues of
sustainability has been ad hoc, so it is therefore no surprise that the tradition has not
significantly shaped the global sustainability project. With serious models of
sustainability addressing all three levels of the challenge—practice, political-economy
and philosophy—Christians’ responses to date are best classed as shallow.
That is not to say Christians have been inactive on issues of sustainability. There have
been some attempts to develop a Christian ethic specifically for sustainability (NCCA
2002; Wright and Kill 1993). For example Abraham (1994:70) urges Christians to adopt
values that help them live sustainability: “conservation, not consumerism; need, not
greed; enabling power, not dominating power; integrity of creation, not exploitation of
nature”. Also Olley (2002), a Baptist, has suggested Christians pursue sustainability
through an ethic of mutuality.66
Ecology, justice and theology
More generally, the philosophical underpinnings of unsustainability have been
addressed from a Christian perspective by articulating theological rationales for
Creation care and social justice. Thousands of books, articles and declarations emerged
in the wake of Lynn White’s (1967) seminal article, The historical roots of our
ecological crisis, which linked the Judaeo-Christian tradition with environmental
degradation and pollution.67 Ecotheologies have emerged from liberals, conservatives,

66
The ethic of mutuality suggests animals, land and people all be respected and their wellbeing—not only
people’s wellbeing—be considered, since they are God’s Creation (Olley 2002).
67
Bibliographies reveal that ecotheologies number in the thousands (see for example Noyce 1998;
Bakken 2001; Au Sable Institute 2002). See also the comprehensive review of more than 500 articles,
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evangelicals, Pentecostals, the developing and developed world, and from various
disciplinary perspectives (Granberg-Michaelson 1988; Dermawan 2003; Hallman 1994;
Kanagaraj 1998; Pratney 1993; Schaeffer 1970; Victorin-Vangerud 2003; Zerbe 1991;
Cobb Jr 1992).68
It is not my aim to provide a review of Christian ecotheologies, only to highlight how
ecotheology has provided a forum to reassess what Christianity says about the
relationship between God, humans and non-human Creation. People returned to read the
Bible in light of the ecocrisis. For some, like Pratney (1993:18), there was revelation:
“The Bible is full of the theme of nature and creation. You can scarcely turn a page
without seeing it”. Other people replaced an anthropocentric reading of the Bible with a
reading from the perspective of earth—to see how the earth is valued, treated and
allowed to speak (Habel and Wurst 2000; Habel 2002). Loren Wilkinson (1991) and
other Old Testament scholars rediscovered the Jewish approach to human-land
relations, suggesting the model of dominion be replaced with one of stewardship (or
earthkeeping). Christian formulations of Creation, the image of God, eschatology, the
kingdom of God, and Church mission have been impacted as the Bible has been reexamined in light of the ecological crisis.
The overlap between ecological issues and social justice (eco-justice) has been another
fruitful pathway in Christianity for addressing the philosophical underpinnings of
unsustainability.69 Eco-justice principles provide the basis of John Cobb Junior’s (1992)
argument that Christians be engaged in sustainability, outlined in his book
Sustainability: economics, ecology and justice. Similarly, between 1993 and 1996 the
World Council of Churches worked towards a more satisfactory environmental vision
through a conference titled Justice, peace and integrity of creation (Best and Robra
1997). Also, Web of Creation (2002) is a US-based network seeking to teach and equip
people to live out an eco-justice ethic that supports Creation care, consumption and
production based on sufficiency instead of materialism, and the development of
participatory democracy.

essays and books written between 1961 and 1993 (Bakken et al. 1995), and Downs and Weigert’s (1999)
analysis of environmental discourses in Papal and Episcopal documents.
68
Some ecotheologies specifically address the crucial issue of how to care for Creation without
worshipping it (see for example Campolo 1992; Whelan et al. 1996).
69
See for example Ecology, justice, and Christian faith: a critical guide to the literature (Bakken et al.
1995). This book highlights how scholars have used a wide range of perspectives to examine Christian
responses to ecology and justice, including: history, cultural studies, hermeneutics, theology, philosophy,
ethics, feminism, economics, politics, missiology, and environmental science.
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Interest groups
Christians in the US have acted on sustainability issues through denominational interest
groups including: the US Conference of Catholic Bishops; National Council of
Churches USA; Lutheran Earthkeeping Network of the Synods; Evangelical
Environmental Network (EEN); and Evangelicals for Social Action.70 These groups
develop and promote a rationale for their members’ engagement in issues of
environmental and social justice, and give practical suggestions to help people live more
sustainable lives. Statements such as the EEN’s (1994) An evangelical declaration on
the care of creation function as a pathway for Christian political advocacy on the
challenges of unsustainability.71
Christians are also involved in practical action on sustainability issues too. Jim Ball,
EEN’s executive director, began the What would Jesus drive? campaign (EEN 2003).
Ball drove a hybrid car across the US to raise awareness of the environmental impacts
of sports utility vehicles, based on his belief that “caring for the poor by reducing the
threat of global warming is caring for Jesus Christ” (Jim Ball quoted in Goodstein
2005:16). Christians are also involved in interfaith action on sustainability issues. For
example California Interfaith Power and Light is an action based, grassroots group
seeking to respond to global warming by promoting energy conservation and use of
renewable energy (CIPL 2006).72
Denominational leadership
More recently, there are signs of sustainability issues moving onto the mainstream
agenda of evangelicals in the US through initiatives of the National Association of
Evangelicals (NAE) and the Evangelical Climate Initiative (ECI). The NAE (2004)
called for US governments to protect citizens from the impacts of environmental
degradation through its platform For the health of the nation: an evangelical call to
civic responsibility.73 Their approach was summarised by NAE president Ted Haggard:

70

The National Religious Partnership for the Environment links four groups together: the US Conference
of Catholic Bishops, National Council of Churches USA, Coalition on the Environment and Jewish Life,
and the Evangelical Environment Network (see NRPE 2006).
71
Scholar of Pentecostalism, Augustus Cerillo Jr, was among the signatories to this environmental
declaration (EEN 1994).
72
The Regeneration Project (2006) is working to take the principles of this Californian project and
establish the Interfaith Power and Light programme in every state of the US.
73
Uncomfortable with the approach taken by environmental groups—a perceived support for government
regulation, population control and secular or new age philosophies—the NAE determined to make its own
contribution to environmental issues (Goodstein 2005).
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“We want to be pro-business environmentalists” (Goodstein 2005:16).74 This approach
is also evident in ECI’s (2006) declaration Climate change: an evangelical call to
action. This would seemingly add to speculation that US evangelicals could change
their nation’s policy on climate change:
People on all sides of the debate say that if evangelical leaders take a stand, they could
change the political dynamics on global warming [in the United States]… In recent
years… whenever they [the NAE] latched onto a new issues, Washington paid attention,
on questions like religious persecution, violence in Sudan, AIDS in Africa and sex
trafficking of young girls. (Goodstein 2005)

There has been some activity among Christians in Australia too. The Uniting Church, a
Protestant denomination in Australia, put its commitment to pursue sustainability in
writing as early as 1988 (National Assembly 1988:2).75 Australian Catholic leaders
recently encouraged believers to have an “ecological conversion” in light of a 2001
papal message (Madigan 2004:3). This denominational leadership has facilitated
Christian participation in civil society partnerships for sustainability. For example
Protestant and Catholic churches in Australia collaborated with the Australian
Conservation Foundation on climate change. The collaboration produced a brochure,
Changing climate changing creation: remaining a people of hope (Uniting Justice
Australia et al. 2005). The brochure presents a case for why Australia’s Christians
should be concerned about climate change, and identifies practical actions they should
take.
In summary, some Christians are attempting to engage with the ecological and social
justice issues that perpetuate unsustainability. This means they see the sustainability
project as raising and addressing legitimate concerns. Yet there is no evidence of broad
scale changes in Christians’ behaviour, of them living ecologically sustainable lives,
even though ecotheologies provide a rationale for Creation care, and churches
collaborate to promote action on climate change. Overall, Christians seem to engage
with sustainability as a sideline issue, if at all.

74

Haggard reportedly became “passionate about global warming because of his experience scuba diving
and observing the effects of rising ocean temperature and pollution on coral reefs” according to Goodstein
(2005). As well, NAE’s vice president of governmental affairs, Rich Cizik, reportedly purchased a hybrid
vehicle out of concern for climate change (Goodstein 2005).
75
This denomination made a formal commitment to sustainability in 1988 when it released its Statement
to the nation, and this was reiterated in their 1991 statement Rights of nature and rights of future
generations (National Assembly 1988, 1991). The Uniting Church’s response was predicated on the
principle of social justice.
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Focus on Pentecostalism
I have shown in this chapter that unsustainability raises spiritual questions, not just
questions about how to ‘involve’ spiritual people. Sustainability therefore has the
potential to be more than a technocratic agenda. The diverse, ad hoc responses to
unsustainability from within Christianity raise the question of how specific groups with
this broader tradition are engaging with sustainability at the three levels: material,
political-economy and philosophy.
In this thesis I examine Pentecostalism’s engagement with sustainability. Findings from
this study will not be generalisable across all religions or across all Christian traditions.
Yet Pentecostalism is a useful case study because it shares two key similarities with
sustainability: it functions as a global movement, and can be seen as a protest against
modernity (within Christianity).76 Also, as a historically understudied element of
Christianity, viewed by religion scholars as an unimportant, fringe element, this thesis
takes seriously the sociological phenomena of Pentecostalism as an important and
rapidly growing religious movement providing a worldview for more than 500 million
people. Finally, the choice of Pentecostalism is a pragmatic one. My familiarity with the
movement made it the ideal choice for a close study of praxis.

CONCLUSION
The purpose of Chapter One has been to outline the multilevel challenge of
unsustainability arising from the crisis of modernity. By positioning unsustainability
within the crisis of modernity, Enlightenment assumptions were brought into question. I
therefore suggested unsustainability was more than a technocratic agenda: it requires
action at the levels of worldview and political-economy, not only practice.
Sustainability was then introduced as the global project attempting to respond to issues
of unsustainability. I took the position that meaningful attempts towards sustainability
addressed all three levels of the unsustainability challenge. This means people’s beliefs,
not only their actions, are relevant to resolving unsustainability.
Three competing philosophical viewpoints on sustainability—ecomodernism, radical
ecology and religion—demonstrated the project’s contested nature. I focussed on
Christianity on the basis that religions should not be viewed as ‘one among many
76

Pentecostalism’s global nature and its development as a movement that emphasised spirit over
rationality, and practice over theology, are explained in more detail in Chapter Two.
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options’ (since they offer distinct worldviews), and because of Christianity’s historical
connection with the modern project. A brief survey suggested Christians are not
realising their potential to contribute to resolving unsustainability’s multilevel
challenges.
Yet this chapter established the potential for Christians to further sustainability not only
at the level of practice—through their contributions as civil society actors—but through
shaping people’s worldviews. I raised the more specific question: how is
Pentecostalism, the fastest growing subgroup of global Christianity, engaging with
sustainability? The core task of the thesis from this point forward is to explore what the
sustainability project means for Pentecostalism.
Sustainability’s globality was established in this chapter. Pressing ecological issues are
transnational, human poverty is influenced by forces distant from the site of misery, and
the philosophical challenges unsustainability poses bring the modern metanarrative into
question. In turn, I focus on Pentecostalism in the next chapter (Chapter Two) by
examining the global nature of the Pentecostal movement. I argue this gives
Pentecostalism the potential to engage with the global sustainability project. I outline
broad characteristics of beliefs and practices in Pentecostalism to raise the question of
how they conflict and converge with sustainability. The global survey also allows me to
identify aspects of the tradition which might give it the potential to engage with
sustainability issues. The discussion will provide a foundation for Chapter Three where
I use examples from global Pentecostalism to show how this particular group of
Christians are engaging with society.
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CHAPTER TWO: PENTECOSTALISM - A GLOBAL
MOVEMENT
INTRODUCTION
In the previous chapter I argued that sustainability poses a global challenge needing to
be addressed at material, political-economy and philosophical levels. I suggested that
the unsustainability crisis brought modernity’s Enlightenment assumptions into
question. Moral, religious and spiritual questions could therefore be reopened,
legitimising the development of notions of sustainability from alternative philosophical
viewpoints (including religious perspectives).
In this chapter I begin exploring the implications of unsustainability’s multilevel
challenge for one particular religious tradition: Pentecostalism. The purpose of the
chapter is to introduce Pentecostalism as a tradition of global reach that functions like a
movement, which I do by drawing on literature written from various perspectives
including sociology, history and theology. I thereby position global Pentecostalism
alongside the global, multilevel challenge of unsustainability. This allows me to raise
the question at the core of this thesis: what connections exist, or could be made,
between Pentecostalism and the challenge of unsustainability?
I go on to outline key practices and beliefs evident across global Pentecostalism. This
allows me to pose, and begin exploring, the more specific question of how Pentecostal
practices and beliefs conflict or converge with mainstream notions of sustainability. The
sketch of global practices and beliefs provides context for a discussion of the tradition’s
engagement with wider society (Chapter Three), and a benchmark for comparing the
characteristics of Pentecostalism’s expression in Australia and at Citipointe Christian
Outreach Centre (Chapters Four to Ten).
This chapter begins with an introductory sketch of the growing literature on global
Pentecostalism. Secondly, I highlight Pentecostalism’s globality by pointing out its
shared historical and theological origins. Thirdly, I outline features of Pentecostalism
that give it a movement-like appearance, and discuss how the movement connects to
processes of modernisation and globalisation. This allows me to highlight the global
diversity in expressions of Pentecostalism and I suggest three reasons for it: the
movement’s propensity for contextualisation; denominational and church differences;
and shifts over time.
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Fourth, I point to commonly held beliefs and practices across global Pentecostalism. I
discuss how broad Pentecostal understandings of conversion, sin, the Holy Spirit,
Creation, eschatology, the kingdom of God, prosperity and community could affect the
tradition’s capacity to connect with sustainability. I employ a praxis theology approach,
where practice is the context for theological reflection, in line with the tradition’s own
emphasis on practice.77 To conclude the chapter I discuss specific ways that this
practical theological vision might potentially close down, as well as open up,
possibilities for Pentecostals to engage with sustainability.

PENTECOSTAL SCHOLARSHIP: A GROWING FIELD
Throughout this thesis I draw repeatedly on three broad areas of the literature on
Pentecostalism. First, features of Pentecostalism’s history and development. Second,
patterns of practice and belief among Pentecostals. Third, Pentecostalism’s engagement
with broader society. These studies are nested in a broader landscape of literature on
Pentecostalism, which I sketch in this section. To do so I identify important writers on
Pentecostalism, discuss the broadening cultural and disciplinary backgrounds of
contributing scholars, and outline work undertaken in some of the main areas of study.
Many influential and prolific English-language writers on Pentecostalism are
themselves Pentecostals. Many of these writers are male and come from North
American or European cultural backgrounds. Contributors include Murray Dempster,
Allan Anderson, Frank Macchia, Byron Klaus, Douglas Petersen, Wonsuk Ma, William
Menzies and Cecil Robeck.78 Pentecostal scholarship has also been strengthened by the
contributions of practising Pentecostal pastors and the reflections of lay Pentecostals.
Scholarship on Pentecostalism would be incomplete and impoverished without the
ongoing dialogical partnership with non-Pentecostal scholars such as Walter
Hollenweger and Harvey Cox.79 Key works include Hollenweger’s (1997)
Pentecostalism: origins and developments worldwide, and Burgess and Van Der Maas’
(2002) expansive The new international dictionary of charismatic and Pentecostal
77

See the Introduction for more detail regarding my choice of praxis as a suitable approach for this thesis.
My focus here is on English-language literature due to my own language limitations. Yet as
Hollenweger (2003) notes much of the primary material on Pentecostalism is written in languages other
than English.
79
Walter Hollenweger is the recognised “Dean” of Pentecostal studies (Cox 1995:xvii). Hollenweger
grew up in a Pentecostal church but was later ordained in the Reformed Church of Switzerland. He has
studied the Pentecostal movement for more than 40 years. Hollenweger’s ecumenical focus reflects his
previous appointment as executive secretary of the World Council of Churches from 1967-1971
(Hollenweger 1997:1; Pentecostalism’s global language 1998).
78
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movements. This edited work provides statistics on the growth of the movement,
country-specific historical and sociological overviews of Pentecostalism, and a guide to
key figures and institutions in the tradition.

Broadening cultural and disciplinary perspectives
Overall, the Pentecostal movement is attracting strong attention from a growing number
of Pentecostal, non-Pentecostal, and ex-Pentecostal scholars (see Johannesen 1994).
There is a distinct and growing body of scholarship in English by non-Western
Pentecostals including doctoral students from Africa and Asia.80 Pentecostal scholars
from outside of North America are benefiting from cyberjournals to publish their work
and make knowledge of non-Western Pentecostalism more widely available (Kung
2003; Wanak 2000; Larbi 2001).
As more scholars examine the movement, Pentecostal scholarship is deepening. Global
Pentecostalism is now being examined from a broader range of disciplinary perspectives
including: anthropology; sociology; cultural, gender, ritual and social movement
studies; and political science. Also, greater scholarly attention on Pentecostalism has
meant in many instances the movement is being examined with arguably stronger
methodological and theoretical rigour than in the past.
Sociological, anthropological and historical studies of the movement by non-Protestants
and non-Christians appears less antagonistic and more genuinely interested in the
Pentecostal movement than in the past. For example Pentecostalism in Latin America
was overlooked as a study topic by sociologists of religion for many years. Yet its
features and effect of eroding the region’s Catholic hegemony are now studied with an
intensity once reserved for studies of the Catholic Base Ecclesial Communities (Ireland
1991; Mariz 1994, 1996; Campos 1996; Lehmann 1996; Freston 1996; Cleary and
Stewart-Gambino 1997, Cleary, E.L 1999).

Increasingly varied topics
The greater number of scholars examining Pentecostalism, and the broader range of
disciplinary perspectives they examine the movement from, are evident in the varied
topics scholars write about. Here I show how an early focus on the history and theology
of Pentecostals has been retained within contemporary scholarship, but exists alongside
80

Christianity Today reported that several hundred non-Western Pentecostal scholars have now received
their doctorates (Pentecostalism’s global language 1998). Instrumental here has been the University of
Birmingham, and the leadership of Walter Hollenweger and Allan Anderson.
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an emerging focus on how these Christians engage with people and issues in broader
society.
Historical reflection
Most early interpreters of Pentecostalism were themselves Pentecostals, partly because
those likely to write about the movement—sociologists of religion—preferred to write
about other forms of religion (Hollenweger 1998; Cox 1995). Early scholars focussed
primarily on identifying and explaining contemporary Pentecostalism’s origins at Azusa
Street (Frodsham 1946; Knight 1996; Creech 1996).81 There was also an initial focus on
the major figures involved in the revival, such as William Joseph Seymour and Charles
Parham (Anderson 1979; Goff 1988). Scholars in the 1970s retained their focus on the
origins and growth of Pentecostalism and individual Pentecostal denominations in North
America (Menzies 1975; Hollenweger 1972; Synan 1971; Zimmerman 1975; Dieter
1975). As one of the oldest groups, the history of the AOG in North America has
attracted scholarly attention (Menzies 1971; Blumhofer 1993; Crowe 1993).
Contemporary studies of Pentecostal history are taking a broader perspective, both
geographically and in terms of who is considered a history maker. Determined work has
commenced to piece together stories of the movement’s origins and developments
outside of North America.82 Historical reflections have emerged regarding Thailand
(Hosack 2001), the Philippines (Trinidad 2001), Indonesia (A history of the Pentecostal
movement 2001), Australia (Chant 1984, 1999; Hey 2004), Korea (Lee 2001) and
Europe (Robeck Jr 1988). Scholars are also widening their perspective on the critical
players in Pentecostal history. Documenting the role of ordinary believers in
Pentecostalism’s success has begun (Wilson 1999), in contrast to early histories which
focussed on how key individuals contributed to the development of Pentecostalism.
Much work remains to be done on this, as Anderson (2002) notes.

81
Nienkirchen (1994) observes that early histories of Pentecostalism, most of which were told by North
Americans, were somewhat mythic and were later criticised for being ahistoric, sectarian and exclusivist.
82
One historian of Pentecostalism identifies the inherent difficulties with this historical work when he
explains that to understand Pentecostalism in Thailand, a researcher needs to be familiar with a variety of
Christian traditions (in their Thai and other versions) and “able to work with literature in at least six
languages (Thai, Chinese, Korean, Finnish, Swedish, and English)” (Bundy 2002a:415).
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Theological reflection
Pentecostals have tended to be more concerned with ‘doing’ than theologising.83 One
implication of this has been that theology has only slowly emerged in written form.
Early theological reflection by Pentecostals focussed on specific themes around the
Holy Spirit such as Spirit Baptism, speaking in tongues and spirit empowerment for
evangelism.84 In North America both supporters and critics of Pentecostalism put
particular emphasis on the biblical legitimacy of glossalia (speaking in tongues) and
Spirit Baptism, because these phenomena were considered highly unusual (Macchia
1999).85 Yet work continues among contemporary Pentecostal scholars worldwide to
provide a theological basis for Pentecostal practice that goes beyond distinctives such as
tongues and Spirit Baptism.
Pentecostal theology is developing through contributions by non-Western theologians
who are involved in, and emerging from, theological education. As Hollenweger (2003)
notes, Majority World Pentecostals offer alternative theological visions by detouring
from the Cartesian pattern of Western theologising in preference for oral theologies.
Offerings include inter-cultural and contextual approaches to theology. Among them
Larbi’s (2001) syncretic salvation theology developed from a Ghanaian context, and
Solivan’s (1998) Hispanic theology addressing spirit, power and liberation. Overall,
Westerners seem aware that their monopoly on Pentecostal academia and theology
needs to be broken into. This is evident in efforts by Pentecostal scholars to
accommodate the work of Asian, Latin American and African Pentecostals (see for
example Dempster et al. 1991; Ma and Menzies 1997).
As non-Western scholars reflect theologically on the ministry needs of Pentecostals in
various cultural contexts, the North American hegemony on theological scholarship in
Pentecostalism will be weakened. This potential is noted by Wanak (2000) who predicts
83

As Hollenweger (2003:11) notes: “The main focus of early Pentecostal critique was not diluted
theology but withered piety… Not the decline of orthodoxy but the decay of devotion lay at the root of
the problem”.
84
Much of this work was published in the Journal for Pentecostal theology (JPT) and the Journal’s
supplement series (JPTS).
85
Pentecostal beliefs about the Holy Spirit, including Baptism and speaking in tongues, came under
heavy attack in the 1970s and 1980s in the West by noted scholars outside of Pentecostalism (Lewis
2003:7). These people refuted that the Bible says that such an experience is available to believers today.
For Pentecostals in the Majority World tongues were not considered so unusual, and this subject received
much less attention (Pentecostalism’s global language 1998; Sepulveda 1996). There is growing
contestation amongst Pentecostals in lay and academic realms over whether glossalia is in fact ‘the’
evidence which will always follow Spirit Baptism, or whether it is just one of many signs which may
follow on from it (Macchia 2002).
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that “[t]heology and the Christian life viewed through Asian eyes will increasingly
shape the nature of the [global] church”.
The benefit of widened contributions to Pentecostal theology is evident in the
development of a Pentecostal theology of mission which includes social action. Since
the 1980s Murray Dempster (1987; 1991; 1993) has been instrumental in developing,
and advocating the need for, a Pentecostal theology of social action.86 Contributions by
North Americans (Dempster et al. 1991; Robeck Jr 1987) are complimented by
contextual theologies of social action which have emerged from the Philippines (Suico
1993), Hispanic America (Villafane 1993), Africa (Nwankwo 2001), Scandinavia
(Bundy 2001), and Western Europe (Wenk 2002). These diverse efforts to develop a
praxis of social action appear to have created space for considering Pentecostals’
responsibilities towards the environment (Petersen 1995; de Kock 2000; Suurmond
1988; Dermawan 2003).
Many of these scholars take the approach that Pentecostal missiology must be informed
by Pentecostal theology, experience, cultural context, praxis, and dialogue with
non-Pentecostals (exemplified in Dempster et al. 1991). Further, the Holy Spirit is
emphasised as the agent empowering believers to bring about an incursion of the
kingdom of God into the present world.87 This theme is present in Western and
non-Western theologies of social action.
Hermeneutics
The theological work by Pentecostals has also included a vigorous and sustained
discussion about hermeneutics (Ellington 1996; Ma 1999; Arrington 1994; Hey 2001).
There are two dominant themes within the hermeneutic discussion. First is the attempt
to disassociate the Pentecostal hermeneutic from the fundamentalist one, which the
writers see that it is sometimes confused with or erroneously accepted as (Spittler 1994).
Pentecostals are “far less ready to fight and die in defense of doctrinal statements”
compared to fundamentalists (Ellington 1996:17). Whereas fundamentalists take a
86

Writing in 1987, Dempster highlighted that Pentecostal engagement in social action was ad hoc. He
lamented that Pentecostals’ involvement tended to reflect the convictions of individual Pentecostal
pastors and leaders rather than stem from a shared Pentecostal theological understanding of social action
as part of the Church’s mission (Dempster 1987). As such, he suggested to the academic community that
developing a Pentecostal theology of social action was a worthy project for their consideration.
87
Various theological perspectives have been used to work towards a Pentecostal theology of social
action including: Old Testament ethics (Dempster 1987); the kingdom of God and spirit empowerment
(Dempster 1991); liberation (Volf 1989; Petersen 1996); the charismata (Volf 1991); and pneumatology
(Villafane 1996). Social action has also been argued for on the basis of Pentecostalism’s historical
involvement in prophetic social justice (Tarr 1997).
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strictly rational approach to theology, Pentecostals do not devalue non-rational models
for making theology (Ellington 1996:17). Fundamentalists, in fact, have been bitter
opponents of Pentecostalism, with one leading fundamentalist reportedly calling
Pentecostals the “last vomit of Satan” (Hollenweger 2003:11).
A second key theme in the discourse on Pentecostal hermeneutics is its relationship with
postmodernism (Fogarty 2001; Harrington and Patten 1994; McGregor 1998; Menzies
1994; Sheppard 1994; Ma 1999; Johns 1995; Arrington 1994; Hey 2001).88 Hey (2001)
summarises moves within Pentecostal hermeneutics from an uncritical fundamentalist
approach, to historical-grammatical-critical methods89 (inspired by modernism and the
interaction of North American Pentecostals with evangelicals), then to postmodern
interpretations.90 Pentecostals appreciate the credence postmodernism gives to their
“intuitive” reading of the Bible, and its capacity to deal with a text’s multiple meanings
in different contexts and times, but tend to suggest postmodernism’s methods be drawn
on cautiously (Ma 1999; Hey 2001).91
Pentecostal growth
Explaining Pentecostalism’s global growth has been a topic of great interest among both
Pentecostals and non-Pentecostal scholars who approach the question from a range of
disciplines: sociology, political studies, anthropology, history, ecumenical theology and
statistics. Despite being the subject of ongoing and intense study, there is no consensus
over precisely how and why Pentecostalism is growing. Pentecostals often attribute their
movement’s growth to supernatural experiences, the work of the Holy Spirit, and their

88

Many of the articles cited here were printed in Pneuma, Volume 16, which was dedicated to discussing
the implications of postmodernism for Pentecostal hermeneutics.
89
The historical-critical method is a scientific approach to reading the Bible. It assumes that God wants to
say the same thing today as he did to the first-century Christians (Wimber 1985). It draws upon historical
studies and linguistics to determine what biblical texts mean. Murray Dempster (1987:139), for example,
employs a historical-critical hermeneutic to interpret the Old Testament prophets in his article stating that:
“To understand the meaning and significance of Amos’ prophecy, we must hear it within the historical
and social context in which he proclaimed it.”
90
In particular, Hey (2001) reiterates the work of other scholars, particularly Joseph Byrd, who have
suggested that Paul Ricoeur’s post-critical approach to reading texts is an attractive hermeneutic for
Pentecostals to pursue because it allows for a plurality of interpretations and space for the Holy Spirit to
bring revelation and deeper truth.
91
Ma (1999:63) appreciates the open-endedness of postmodernism, but warns that it needs to be reined in
by remaining alert to the “immediacy” of what a biblical passage is saying. Hey (2001:214) also urges
thoughtfulness in the uptake of postmodernist literary methods on the part of Pentecostals because of
“threats” postmodernism can pose to “the distinctive Pentecostal beliefs”.
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religious organisation and activities (Wilson 1999; Droogers 1999; Campos 1996;
Christenson 1975; Wimber 1985).92
In contrast, social scientists have looked to processes of modernisation and globalisation
to explain Pentecostalism’s growth. Pentecostalism is said to have grown by responding
to the disruptive impacts of modernity (Martin 1998; Hexham and Poewe 1994; Poloma
1989).93 There is the suggestion that the movement’s adaptability enables it to take root
and flourish in a variety of cultures and places (Cox 1995; Droogers 1999; Wilson 1999;
Martin 1998; Hollenweger 1972). Others argue Pentecostalism’s success lies in it
offering people this-worldly assistance and a faith that is relevant to everyday life
(Droogers 1999; Martin 1998; Cox 1993a; Mariz 1996; Silveira 1996).94 Later in this
chapter I look more closely at the implications of contextualisation for Pentecostal
diversity, and the connections between Pentecostalism and modernity.
Engagement with society
The opening up of Pentecostalism as a topic for more scholars from diverse disciplines
has led to a newer body of work around the theme of Pentecostalism’s involvement in
broader society. Research topics here include globalisation, political involvement, the
place of women,95 and the use of mass media. Recent multidisciplinary work
investigates the global nature of the Pentecostal movement. This theme has been the
focus of a number of notable contributions in edited collections including: Called and
empowered: global mission in Pentecostal perspective (Dempster et al. 1991);
Charismatic Christianity as global culture (Poewe 1994); and The globalization of
Pentecostalism: a religion made to travel (Dempster et al. 1999).
It seems likely that theology and reflection around social engagement by Pentecostals
will persist, particularly through work by non-Western Pentecostals
(Hollenweger 2006). Pentecostal theologians and educators are expressing a desire for
their work to engage with the world around them, rather than withdraw from cultural
92
This argument attributes the movement’s growth to the work of the Holy Spirit. It sees the Spirit at
work in the salvation decision and discipleship of individuals, through miracles, the operation of the gifts
of the Spirit in believers’ lives, as well as in the worship and evangelism activities of the church.
93
This stance is captured in claims like this one by Gill (1990:719) in the context of Pentecostalism’s
growth in Bolivia: “The dramatic growth of Pentecostalism in La Paz over the past two and a half decades
has been linked to profound changes in the social and economic fabric of life in the city.”
94
In the case of Latin America, Mariz (1996) notes how Pentecostalism has been the religious option that
best connects with the daily struggles of the poor to survive, and Silveira (1996) observes that Pentecostal
prosperity messages have been attractive to many people.
95
Edward Cleary (1999:137) notes that that “Gender has become a more focused issue” for scholars of
Pentecostalism.
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and ethical issues. Environmental concerns, biomedical concerns, reconciliation and the
economic implications of globalisation (and associated issues of social equity), are
among issues earmarked for future consideration by scholars of Pentecostalism (Wanak
2000).

SHARED ORIGINS
Having briefly sketched the Pentecostal literature landscape, my focus in the remainder
of this chapter is Pentecostalism’s global nature. This is evident, firstly, in the global
origins Pentecostals share. Sociologically Pentecostals are part of the experiential thread
within the history of global Christianity. Historically Pentecostalism worldwide has
emerged through outpourings of the Holy Spirit, evident in the movement’s birth at
Azusa Street in 1906. Secondly, Pentecostalism’s globality is evident in the theological
roots Pentecostals share.

Experiential Christianity
An individual experience of God is of the utmost importance for Pentecostals.96
Pentecostals stress the need for a direct, personal, experiential, mystical relationship
with God (Campos 1996; Albrecht 1999; Hollenweger 2003).97 Within Pentecostalism
there is an emphasis on the Holy Spirit, and on ecstatic experience as a way of
experiencing Jesus personally. Manifestations include speaking in other tongues, divine
healings, visions, trances, ecstasies, uncontrollable weeping, prophecy, and feeling the
presence of God corporeally.98
Christians through history have reported experiencing God through these and other
ecstatic experiences (Burgess 1998). Within contemporary Pentecostalism there is an
emphasis on experiential aspects of God, aspects which also emerged in the Bible
record and in varying degrees throughout Christian history.99 For example among the
96

Spittler (2002:1097) refers to the emphasis on individual experience as “by far the most pervasive” of
“five implicit values [that] govern pentecostal spirituality”.
97
Experiencing God is a critical symbol around which Pentecostal practice and belief can be oriented.
This is evident in Daniel Albrecht’s (1999) choice to use it as symbol around which to expound the
characteristic qualities of Pentecostal spirituality from a ritual studies perspective in Rites in the Spirit.
98
Ecstatic experience is not a specifically Christian phenomena. As Lang (1997a:63) summarises:
“Historians of religion have pointed out that as an experience, ecstasy is universal, coextensive with
human nature and history… [E]cstatic rituals flourished throughout antiquity, and their legacy can be seen
in both early Christianity and modern Pentecostalism.”
99
This historical continuity is not lost on participants of the Pentecostal movement. In the book Power
evangelism, widely read by Western Pentecostals during the 1980s, John Wimber (1985:118) wrote:
“Reliable documents from every century of church history demonstrate that prophecy, healing,
deliverance, and tongues have not disappeared from the Christian experience.”
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first Christians, Clement of Rome (died c.96) and Ignatius (c.35-c.107) recorded
spiritual gifts operating in the churches, and Antony of Egypt performed divine healings
(Burgess 1998:40).
Further, writings by Christian mystics in the Middle Ages reflect the emphasis believers
placed on God’s imminence and the operation of spiritual gifts. Hildegard of Bingen
(1098-1179), Saint Catherine of Siena (1330-1399) and Marguerite Porete reported
experiencing the direct presence of God. These women used passionate, romantic,
intimate and erotic language to explain their personal relationship with God, and to
describe the nature and depth of God’s love for them and humanity (Capua 1960;
Dronke 1984). Hildegard of Bingen reportedly sang concerts under the power of the
Holy Spirit, experienced visions and the gift of tears, and prophesied (Burgess 1998).100
Saint Catherine of Siena reported how Jesus appeared to her regularly in visions; that
Jesus took her heart out and gave her his heart; that God directly revealed the meaning
of Scriptures to her; and that she became so absorbed and intoxicated with God’s spirit
that it was as if she were drunk with his presence (Capua 1960; Cox 1995). Porete
reportedly desired a “Church of the spirit” instead of an ecclesial hierarchy (Dronke
1984:223).
Reports continue beyond the Middle Ages of people personally experiencing God. The
Jansenists (1640-1801) were a movement within the Roman Catholic Church known for
dancing under the presence of the Holy Spirit, healings, as well as speaking in other
tongues and languages that were unknown to them (Burgess 1998:40). There were
reports of people speaking in tongues during revivals among the Irvingites (1831-33),
the Readers in Sweden (1841-43), and in the Irish revivals (1859) (McGinn 1994:255).
From the time of the Reformation more people reported experiencing God, and more
frequently, during various revivals (McGinn 1994). Worship during the Welsh revival
(1904-05), for example, was marked by spontaneous prayer and prophecy, and people
singing under the power of the Holy Spirit (Bundy 2002c:1187).

Outpourings of the Holy Spirit
Pentecostalism’s experiential emphasis is clearly evident in reports of a revival in 1906
at the Azusa Street mission in Los Angeles, which is commonly cited as the birthplace
of the contemporary Pentecostal movement (Creech 1996; Olsen 1998; Hollenweger
100

Hildegard of Bingen was a German Benedictine nun considered one of the most influential spiritual
leaders of her time (McGinn 1994).
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1997). William Joseph Seymour, the black preacher who led the revival, and his Bible
college teacher, Charles Fox Parham, were significant individuals in the movement’s
early history.101 Under Parham’s tutelage Seymour developed a conviction that God
could pour out the Holy Spirit upon the people of his day just as occurred on the Day of
Pentecost (as reported in Acts 2:2-4).
The Azusa Street revival is traced to a home-based prayer meeting on 9th April 1906
where Seymour and the people assembled, mostly poor and black, reported
experiencing an outpouring of the Holy Spirit (Olsen 1998).102 There were reports of
men and women speaking in tongues, being filled with joy, and praising God as they
danced, shouted and sung in unknown languages (Olsen 1998). Azusa Street became the
headquarters for the revival, with people meeting there daily to worship until 1909.
Pentecostals point to God’s direct work, through outpourings of the Holy Spirit, as
being the origin of both their churches and their personal faith. The spread and
development of Pentecostalism from 1906 occurred as Spirit-empowered missionaries
went out from Azusa Street to many different countries (Synan 1998; Frodsham
1946).103 Of great importance too was Pentecostalism’s spread as people experienced
indigenous outpourings of the Holy Spirit in their own countries (for example in
Australia see Chant 1984). Denominationalism, and the growth in the number of
Pentecostals worldwide, have contributed to Pentecostalism’s current position within
organised Christianity as a third force alongside Catholicism and Protestantism (Lang
1997b:384).104

101

The precise origins of modern Pentecostalism are debated in the literature: was it Seymour (a black
holiness preacher in Los Angeles) or Parham—Seymour’s Bible school teacher, and the first to suggest
speaking in tongues was initial evidence of the Baptism of the Holy Spirit? For a critical examination of
the debate over who founded Pentecostalism see Hollenweger (1997). Hollenweger (1997) is firm that
Seymour be acknowledged as founder since in him we see not only an emphasis on glossalia, but an
understanding of glossalia that embodies the Pentecostal experience of reconciliation to Christ of people
from every background.
102
Olsen’s paper is based on an unpublished manuscript by Wayne Warner, director of The Flower
Pentecostal Heritage Center in Springfield, Missouri which holds much of the primary documentation on
the Azusa Street revival.
103
According to Sun (1997:179-80) the Azusa Street revival had an “international influence on the
formation of the Pentecostal movement... Azusa Street became the center from which the Pentecostal
message spread around the world”.
104
While Pentecostalism in some countries began as a spiritual renewal movement among the existing
Christian churches, denominations tended to inevitably develop. People who had experienced the spiritual
revival found themselves unwelcome at their former congregation so they began holding their own
meetings. Churches established in the wake of the revivals “adopted and perpetuated a new, ecstatic style
of worship” (Lang 1997a:384). Moves towards denominationalism were strengthened by a desire to look
after converts from the revivals.
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Theology
Pentecostalism’s emergence and survival in distinct cities, nations and regions has been
narrated by scholars, revival participants and others. So far we have seen that these
diverse Pentecostal developments can be positioned within experiential Christianity, and
all arguably benefited from outpourings of the Holy Spirit. Yet as Walter Hollenweger
(1997) argues in Pentecostalism: origins and developments worldwide, global
Pentecostalism can also be understood to have a set of theological roots.105
Hollenweger (1997) identifies and describes five specific roots—black oral, Catholic,
evangelical, critical and ecumenical. In his estimation “[a]ll these things are part and
parcel of the Pentecostal heritage. Take them away, and what is left of the work of the
Spirit in Pentecostalism?” (Hollenweger 1997:397). I sketch each of these roots in turn
below because they provide useful context for a discussion of beliefs and practices in
contemporary Pentecostalism later in this chapter.
African orality
There is a significant African flavour to global Pentecostal practice and belief.
Hollenweger (1997:17) identifies this as Pentecostalism’s “black oral root”.106
Pentecostalism’s African elements were evident at the Azusa Street revival which began
among black people and was led by an African-American, William Joseph Seymour.
Their worship combined Christian elements with elements of African-American culture,
particularly West African, since most of the slaves brought to America in the late
seventeenth and eighteenth centuries were from West Africa (Lang 1997a:387).107

105

David Bundy (2002a:417) notes how the identification of global Pentecostalism’s origins has proven
to be a complicated and difficult question for scholars to answer, warning that “[c]ertainly no theory that
makes the American experience paradigmatic can explain the global realities of pentecostalism.” In David
Bundy’s (2002a:409) estimation, Hollenweger’s publication represents “a new historiographical
benchmark from which others will build.”
106
On the black oral root of Pentecostalism see Hollenweger (1997:17-141).
107
In Sacred games: a history of Christian Worship Bernhard Lang (1997a) examines the link between
Pentecostalism and the rituals of West African slaves in America. Lang (1997a) notes the West Africans
taken to America brought with them a culture of spirit possession, which they continued to practice in
secret. As America’s black slaves encountered the revivalism of the white Methodists, they practised and
understood their ecstatic worship differently. West Africans combined their traditional practices with
elements of the Methodist revival they witnessed in America, forming new rituals where they believed the
spirit filling them was the Holy Spirit. Whereas Western Christians have mostly understood spirits as
something to battle in exorcism, the West Africans had a positive understanding of spirit possession
where a human could invite a spirit to possess them and so be filled with divine power. This is seen in
Pentecostalism’s beliefs about the Baptism and empowerment of the Holy Spirit. Lang (1997a) concludes
that the black slaves’ practices preceded Pentecostalism, but also prepared the way for its emergence in
America.
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The culture of the African American slaves is reflected in these aspects of
Pentecostalism: an oral liturgy based in songs, dances, stories, parables and jokes;
participatory worship108 and mission; jazz musical forms in worship; acceptance of
dreams, visions, speaking in tongues and other non-rational practices; and an
understanding of the connection between mind and body which encouraged healing
praxis (Hollenweger 1997, 1971).
Overall, the African orality of Pentecostalism contributes to the liturgy’s flexibility,
which Hollenweger (1997) likens to jazz music. Campos (1996), for example, attributes
the relative popularity of Pentecostal worship in Latin America to the ease with which
its language and concepts can be understood by everyday people. In contrast, Campos
(1996) suggests people have found it more difficult to comprehend the Hebrew, Greek
and Latin cultural constructs employed by other forms of Christianity in Latin America.
Catholic spirituality
Pentecostalism is marked by aspects of Catholic spirituality according to Hollenweger
(1997),109 partly explaining the tradition’s successful growth in strong Catholic cultures
of Latin America, Italy and the former Soviet countries (Hollenweger 2003, 1997).110
Hollenweger (1997:182, 43) argues “Methodism represents a variety of Catholic
Spirituality”, and that John Wesley “mediated these Catholic elements to Pentecostalism
and to the American Holiness Movement.” He sees evidence of this in the following
aspects of Pentecostalism: a strong belief in the doctrine of free will; division of the
world into supernatural and natural parts; church hierarchy; and a salvation theology
which accepts people may experience more than one “crisis experience” after the crisis
called conversion (Hollenweger 1997:143).

108

William Joseph Seymour modelled the ordinariness of the Pentecostals. Olsen (1998:10) reports that
Seymour was “the son of slaves, not a gifted speaker, lacking in social skills, had almost no formal
education, and was blind in one eye.”
109
See the section Wesley’s Catholic roots in Hollenweger (1997:143-52).
110
Ironically, despite Pentecostalism’s Catholic roots, Pentecostals have been antagonistic towards
Catholicism through history. In the West there was a holiness-Pentecostal belief that suggested the
Roman Catholic Church was the ‘Beast’ mentioned in the book of Revelation (Lewis 2003). In Latin
America Pentecostals reportedly view Catholicism as a “fallen religion” that acted through history with
the demonic powers of this world to oppress them and keep the power of the Holy Spirit hidden from
them (Alvarez 2002:142). In Argentina and Brazil Pentecostals commonly view Catholicism as a “satanic
manifestation” (Oro and Seman 2000:614).
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Evangelical holiness
The holiness movement influenced Pentecostalism too, something Hollenweger
(1997:181) discusses as the “evangelical root” of global Pentecostalism (see also
Dayton 1987). John Wesley’s doctrine of sanctification came through the 19th century
American holiness movement to influence Pentecostalism (Hollenweger 1997).111 In its
expression in North America and elsewhere, early Pentecostalism was Wesleyan in its
theology, worship and language (Synan 1975).112 There is evidence of the transition
from holiness beliefs to more distinctive Pentecostal beliefs in the writings of Frank
Bartleman, Aimee Semple McPherson, Charles F. Parham and other early Pentecostal
pioneers in North America (Hollenweger 1997).
Pentecostalism was influenced not only by moral understandings of holiness, but also
by social and political interpretations of holiness devised by the American holiness
movement (Hollenweger 1997). Early Pentecostalism “directed its religious energies to
the solution of the structural ills of its time” (Hollenweger 1997:189). For example early
holiness-Pentecostal pioneers were mostly pacifists, active in the anti-slavery
movement, supported women in the role of pastor, and critiqued capitalism
(Hollenweger 2003, 1997; Alexander 2001).113
Desiring membership of the National Association of Evangelicals (NAE),
Pentecostalism’s development in North America has been characterised by its alliance
with evangelicalism. The AOG were first to be accepted in the NAE but by 1987
Pentecostals were in the majority (Hollenweger 1997:193).114 Pentecostals in North
America were fully accepted by their evangelical counterparts by the early 1960s
(Hollenweger 1997:353). North American evangelicalism has influenced Pentecostal
hermeneutics, dispensational eschatology, and arguably undermined Pentecostals’ social
engagement (Hollenweger 1997). Although Pentecostalism’s development elsewhere
was not necessarily formed in alliance with evangelicalism, teachings and techniques
111
See also Dieter (1975) who traces the spread and influence of Wesley’s teachings through the US first
in Methodism then in American revivalism.
112
Vinson Synan (1975) distinguishes the holiness-Pentecostals from the ‘finished work’ Pentecostals.
This latter group, which includes the AOG, the largest Pentecostal denomination in the US, have
non-Wesleyan origins such as fundamentalism, the Keswick movement and the Finished Work movement
(Menzies 1975).
113
Frank Bartleman and Arthur Booth-Clibborn (William Booth’s son) were two widely known
Pentecostal pioneers who embodied a holistic, socially far-reaching understanding of holiness in their
ministries (Hollenweger 1997).
114
By 1987 “Out of the five million members in the NAE denominations, 3.1 million were Pentecostal.
Three times Pentecostals have served as presidents [of NAE]…” (Hollenweger 1997:193).
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rooted in the evangelical-Pentecostalism of North America have influenced Pentecostals
globally.
Reflexive critique
Reflexive critique was evident among early Pentecostals, and according to Hollenweger
(1997:201) this “critical root” of global Pentecostalism has continued and developed
despite anti-intellectualism within the tradition. Pentecostal lay people, scholars and
leaders have demonstrated their capacity to be critical of the tradition’s oral, Catholic,
evangelical and other roots. This is evident in Pentecostals’ endeavours to develop the
tradition’s praxis: re-examining the authority and inspiration of Scripture, developing a
Pentecostal hermeneutic, and building suitable methods for doing theology. This sort of
critique appears to be facilitating, to some degree, Pentecostals’ practical responses to
pacifism, feminism, liberation theology, exercise of political power, Marxism, and the
ecological crisis (Hollenweger 1997).
Ecumenicism
The final root Hollenweger (1997:333) identifies in global Pentecostalism is the
“ecumenical root”. Though Hollenweger (1997:355) identifies four phases in the
ecumenical development of Pentecostalism, the root of ecumenism in his mind is that
“Pentecostalism begins as an ecumenical renewal movement, breaking through racial
and denominational barriers”. This was witnessed at Azusa Street and in other
outpourings of the Holy Spirit worldwide.
Hollenweger (2003:5) views the Azusa Street revival as an “atoning event”. Under
William Seymour’s leadership the revival brought people together from many racial,
ethnic and socioeconomic groups in the midst of an American society where most
Christians were openly racist (Olsen 1998; Frodsham 1946). An ecumenical spirit is
also evident in Seymour’s understanding that tongues were a tool for overcoming racial
and ethnic division, and in the way he led the revival such that poor and non-white
people had dignity before God and before other people (Hollenweger 1998).
Since Seymour, other ecumenical pioneers in Pentecostalism have included Alexander
Boddy (who pioneered British Pentecostalism while remaining in service to the
Anglican Church), Donald Gee, and more recently David Du Plessis and Frank Chikane
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(Hollenweger 1997). Like the early Pentecostals, these men worked to build up all the
Christian churches as a strategy for global Christian unity.115

A GLOBAL MOVEMENT
Pentecostalism has spread and grown rapidly throughout the world. In approximately
one century the number of Pentecostals has grown from zero to more than 500 million
people, growth one scholar describes as having “no parallels in history” (Hollenweger
2003:2).116 Growth is predominantly in Third World countries, or as Harvey Cox put it:
“not in America, not on television and not among white people” (Cox 1993b:8;
Anderson 1999; Hollenweger 2003). The movement is now dominated by Third World
and non-white people: less than a quarter of Pentecostals are white, and this proportion
is decreasing (Anderson 1999:5). Most growth is occurring in Latin America,
sub-Saharan Africa, Indonesia, the Philippines, and South Korea (Anderson 2004b). For
example in the Southern Cone countries of Brazil, Argentina, and Chile, some scholars
view the expansion of Pentecostalism as the most significant phenomenon in religion
(Oro and Seman 2000:605).117
It is not novel to claim that Pentecostalism is a global movement. Historian David
Bundy (2002a:406) points out that “Pentecostalism perceived itself from the beginning
as a global movement.”118 Yet Bundy (2002a:406) notes this self-understanding broke
down between 1914 and 1947 as denominationalism grew, Pentecostal leadership
changed, and world wars affected correspondence and promoted political division. After
WWII interpreters of Pentecostalism again recast the movement as a global
phenomenon (Bundy 2002a).119

115

We see in history that any ecumenical intention was undermined by the rise of Pentecostal
denominationalism, yet Hollenweger (1997) argues that the tradition’s ecumenical roots exist and should
be supported.
116
David Barrett and Todd Johnson publish annual tables of Pentecostal growth on a global scale in every
January issue of the International bulletin of missionary research. See Barrett and Johnson (2004), and
Burgess and van der Maas (2002) for current statistics on the number of Pentecostals.
117
There is significant growth occurring in individual cities such as Rio de Janeiro, where Freston (1996)
claims that more than 90% of new churches registered are Pentecostal.
118
Bundy (2002a:406) sees evidence for this in the way early Pentecostal magazines “printed news and
testimonies from all around the world and attributed equal value to all [of them].”
119
Moreover, Walter Hollenweger reportedly “began a new era in the historiography of global
pentecostalism” with his primary research that emerged in publications from 1969 (Bundy 2002a:408).
Hollenweger’s decades of historiographical work on global Pentecostalism are brought together in his
Pentecostalism: origins and developments worldwide (1997).
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Movement features
Pentecostals use the term ‘movement’ to refer to the collective to which they belong.
Yet in a strict theoretical sense Pentecostalism is not a social movement.120 It does,
however, share some of the tendencies and characteristics associated with social
movements.121 For example Pentecostalism resides within civil society (not in state
institutions), is characterised by a collective identity and culture where people share
similar ideas about politics and society, and has created distinctive expressions and
vocabulary (Burgmann 2003).
A key reason why Pentecostalism takes on movement characteristics is because it is
connected to the Pentecostal/charismatic renewal. The renewal is a “cohesive
movement” of the Holy Spirit that has been occurring around the world during the 20th
Century (Barrett and Johnson 2002:290). It can be viewed as a transnational social
movement purposed at global spiritual renewal.122 Participants in the renewal,
Pentecostals seek to be heavily reliant on God and responsive to the Holy Spirit’s
leading which gives Pentecostalism a fluid, movement-like appearance. This is true of
Pentecostals individually and also collectively. At a global level Pentecostals seek to
experience what they see God doing in other parts of the world.123 For example
Pentecostals around the world experienced elements of various phenomena including
the Toronto Airport Blessing, the Brownsville Revival and, more recently, the gold dust
phenomenon.124

120
Whilst Pentecostalism is a collective phenomena, it is not a social movement. This is because
Pentecostalism exhibits high levels of organisational rigidity, hierarchy, and social control beyond those
apparent in social movements (della Porta and Diani 1999). As well, the belonging and identity of
Pentecostals can be reduced to a single act of adhesion—namely a decision to become a Christian
convert—which is not the case for social movements.
121
I refer to Pentecostalism as a movement throughout this thesis, despite it not fitting the formal
definitions set out by social movement theorists. I do so because Pentecostalism exhibits many movement
features, and because Pentecostals understand themselves and popularly describe themselves as being part
of a ‘movement’.
122
The renewal can be understood as a protest against non-renewed spirituality, where conflict occurs
through the process of conversion, and social and political change may occur as a result. The
Pentecostal/charismatic renewal’s movement status is reinforced by the fact that the renewal would
continue even if Pentecostal churches and adherents were not present in a place.
123
Hudson (1998:202) notes that “At times, this [pragmatism] results in Pentecostals laying themselves
open to very questionable theology and praxis, since for them theology is not so much a creed as an
experience….[It is an] unhealthy pragmatism of accepting whatever may be the latest gimmick…”
124
The Toronto Blessing began at Toronto Airport Vineyard Church in January 1994 and spread
worldwide, characterised by laughter, shaking and other ecstatic behaviours (Poloma 1997; Schouten
2003). Similar physical manifestations were evident at the Brownsville Revival (also called the Pensacola
Outpouring) which began on 18 June 1995 at the Brownsville Assemblies of God and continued “for
more than eight years” (Brownsville Church 2006). In the 1990s, Pentecostals claimed experiencing the
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Alternative worldview and global culture
There is a global scope to Pentecostalism’s reach and influence.125 It is a global entity
that defines itself as an agent for good, in opposition to global forces for evil. Itself a
cultural identity, Pentecostalism shapes the worldview of people across the world by
reaching them with the Gospel message of salvation. It competes for space with the
modern worldview—in its various stages of breakdown—and the postmodern
worldview. Pentecostal visions of the kingdom of God compete with “the multinational
corporate utopia” (Csordas 1992:19). Pentecostalism functions as a worldview within
which individuals “maintain a radical commitment to the presence and sovereignty of
God”, and together understand themselves “as a single eschatological community living
in the hope of the Parousia” (Johns 1995:96).
Fluidity
Pentecostals see themselves as adhering to a fluid faith, rather than to a particular
denomination. Believers tend to refer to themselves as being Christian rather than
Pentecostal, and shirk at being called ‘religious’, since ‘religion’ is perceived to mean
an institutionalised, dead, tired, and irrelevant form of Christianity (Campos 1996). As
Johannesen (1994:193) identifies, “The power and authority of Pentecostalism lies in its
irreligion, its claim that in place of religion it represents reality”.126
Scholars have noted a fluidity about Pentecostalism. Harvey Cox (1995:246) points to
this characteristic of the movement when he describes Pentecostalism as “a cluster of
religious practices and attitudes that transcends ecclesiastical boundaries”. Similarly,
David Martin (2002:176) concluded his global survey of Pentecostalism with the
statement that “Pentecostalism is not a church or any kind of system, but a repertoire of
recognizable spiritual affinities which constantly breaks out in new forms.” Similarly,
Hexham and Poewe describe Pentecostalism like this:
… a phenomenon… an international community, whose members defined themselves in
terms of a first-century Christian schema rather than territorial space, skin color, or
ethnicity… [where] North American and European churches are as deeply affected by

glory of God while worshipping through phenomena such as gold tooth fillings and gold dust appearing
on their heads, hands and faces (Smith n.d.).
125
My understanding of Pentecostalism’s global nature was helped by Thomas Csordas’ (1992) study,
from a world systems theory perspective, of the charismatic renewal movement among Catholics.
126
Pentecostals oppose religion because they seek to recover the essence of Christianity. To this end they
“move against dead or dysfunctional elements” and this can take the form of “iconoclasms, deletions,
[and] erasures” (Johannesen 1994:186).
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African, Asian, and Latin American churches as vice versa (Hexham and Poewe
1994:66).

Pentecostalism’s movement nature is evident in its global organisation, or lack thereof.
In contrast to the formal arrangements of other Christian denominations, no central
body governs global Pentecostalism. There is a Pentecostal World Fellowship (2006),
founded in 1947 and originally called the Pentecostal World Conference,127 however
relatively few Pentecostal churches or groups are part of it.128 This highlights how
Pentecostalism has not yet found “a mode of cooperation and communication that
effectively expresses its global coherence and pluralism” (Hollenweger 1994:205).
Pentecostal churches develop their own links with one another, but this does not tend to
preclude them from retaining much autonomy or even remaining fully independent. As
such there is no formal control or specification of global Pentecostal doctrine by a
recognised committee or board. Diverse practices and beliefs can therefore develop, a
point I return to later in this chapter.
Global communication networks
Pentecostalism’s functioning as a global movement is also fostered by the extensive
communication between Pentecostals of different denominations, and the frequent
movement of believers between denominations (Mariz 1996). Rather than participate in
a global uniting structure, Pentecostal churches make links locally and internationally
through a network of human relationships and on a needs basis. Informal and formal
networks between Pentecostals and their churches facilitate a global transfer of ideas
and techniques, speakers, and material resources such as teaching tapes and books. This
nurtures a degree of commonality across global Pentecostal practice, as Lehmann
observes:
Pentecostal churches all over the world, in the most diverse cultures and societies, exhibit
astonishingly similar patterns of growth, use similar techniques of oratory and
proselytization, and similar forms of organization and leadership, and also resemble each
other strongly in their ritual practices. (Lehmann 1996:4)

Interacting with modernity
The points I have raised so far regarding Pentecostalism’s movement features revolve
around a broader question: how does Pentecostalism connect with modernity, the
127

The organisation’s change of name has been accompanied by a broadening of purpose, beyond simply
planning and implementing a triennial Pentecostal World Conference (Pentecostal World Fellowship
2006).
128
For example in the early 1990s only 60 million of the world’s 300 million Pentecostals were
represented in the Pentecostal World Conference (Hollenweger 1994:205).
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breakdown of modernity, the globalisation process, and the postmodern context?129 In
addressing these issues I focus on the context of the Third World since, as I noted
earlier, this is where the majority of Pentecostals are and where nearly all of
Pentecostalism’s growth is occurring.
Urbanisation and modernisation
One connection that scholars made during the 1970s and 1980s was that Pentecostalism
benefited from the process of modernisation. More particularly, that Pentecostalism has
grown where people have experienced social and cultural disruptions in the context of
urbanisation. The overall capacity of Pentecostalism to respond to social change is
described by Campos, who says that Pentecostalism in Chile, Nicaragua and Peru grew
numerically during times of political struggle:
The transforming power of Pentecostalism resides not in the coherence of its doctrine, but
in its flexibility and its capacity to give expression to new social practices in the defining
moments of a society in transition. (Campos 1996:47)

For example, young people in Ghana view Pentecostalism as an attractive pathway to
modernity (Meyer 1998; van Dijk forthcoming).130 In urban and rural areas of Ghana,
Pentecostalism has become the most popular form of Christianity (van Dijk
forthcoming). Wealthy and successful Pentecostal preachers are attractive beacons who
draw people to their churches by attributing their prosperity to God (Meyer 1998).
Pentecostalism grew in Ghana as the nation’s economy declined, particularly from the
1980s onwards (Meyer 1998).131 Meyer (1998:762) links this to Pentecostals’ success in
spreading a Gospel message that coupled spiritual salvation with material well being,
observing how: “money and goods are important themes in pentecostalist discourse”.
Ghana’s most successful Pentecostal churches preach a contextually relevant prosperity
message that believers find helpful for accessing the promises of modernity.132 Overall,
Pentecostalism is observed to function as a pathway to the tangible benefits of
modernity for Ghanaian Pentecostals (Meyer 1998:774; van Dijk forthcoming).
129
I wait until Chapter 3 to discuss specific ways Pentecostalism assists individuals who live in contexts
of social and cultural dislocation.
130
The International Central Gospel Church, and the Christian Action Faith Ministries, both founded in
the late 1970s, are among those churches attracting young, middle class, urban Ghanaians (van Dijk
forthcoming).
131
Between 1987 and 1992, the number of Pentecostal churches in Ghana grew by 43% (van Dijk
forthcoming:5). For a general discussion of Pentecostalism development in Ghana see Meyer (1998:75962).
132
According to Birgit Meyer (1998) the particular prosperity message preached in Ghana does two
things. Firstly, it takes seriously people’s desires to access the modern world. Secondly, it takes as its
departure point the traditional fear of the marketplace and the understanding that it is enchanted.
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Globalisation and postmodernism
Modernisation theories precede, but are sometimes enjoined with, globalisation theories
to explain the Pentecostal phenomena. Scholars describe how Pentecostalism is shaped
and carried by globalisation (Poewe 1994; Coleman 2000; Droogers 1999; Dempster et
al. 1999). The understanding I deploy here is that globalisation is a process facilitated
by the opening up of postmodernity as a worldview (where postmodernity is a response
to the breakdown of modernity). In other words the postmodern context fosters, and is
in turn strengthened by, the process of globalisation. So how do Pentecostals, and the
Pentecostal movement overall, connect with globalisation?
Maggay (1998:115) argues that in the Third World Pentecostalism is a tool individuals
use to “buttress” themselves against the forces of globalisation. In contrast to this
posture of fear, other scholars point to Pentecostals’ willingness to engage with
globalisation and the postmodern context (Martin 1998). Pentecostals want to face
globalisation’s challenges, and maximise the opportunities globalisation presents for
them to improve their livelihood and evangelise.
Pentecostalism helps individuals to answer the identity crisis globalisation opens up
(Droogers 1999). People are faced with new options, and the questions ‘who am I?’ and
‘where do I fit?’ gain some urgency. What Pentecostalism does is broaden the
worldview of believers, going beyond local action to open up the possibility of them
thinking and acting globally. In this way Pentecostalism successfully “embodies the
dialectic between local and global processes”, which a globalised world requires
(Csordas 1992:24).
In practice this is evident in the way Pentecostal pastors bring their congregations’
attention to issues beyond the local sphere. Meyer (1998:760) reports that in Ghana
people attending Pentecostal churches “are taken beyond the scope of the local culture,
which is denounced as limited, and provided with revelations about what is going on
beneath the surface of the global political economy.” Using Scripture from the book of
Revelation, these pastors explain how every Christian is to be engaged at a local level to
fight the representatives of Satan who are part of the global battle for souls (Meyer
1998). In this way the local-global dialectic becomes embodied in people’s Pentecostal
experience.
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The overall effect can be that believers adopt a Pentecostal worldview which allows
them to locate themselves in the broader contemporary context, and subsequently
identify and take advantage of the opportunities globalisation presents. As Corten and
Marshall-Fratani (2001:1, 4) describe it, Pentecostalism is a worldview that successfully
responds to the “processes and promises” of modernity by “opening on to the world that
globalisation promises”. Martin (1998) found evidence of this in Latin America,
suggesting Pentecostalism has been an avenue through which individuals have
developed the skills and attitudes they need to adapt to postmodernity.
The Pentecostal movement as a whole connects with globalisation too. Globalisation
means the world can be experienced as a global village: distances between people and
cultures decline as transport and communication bring people and ideas together more
quickly and easily. Pentecostals use the global reach of communication technologies,
and postmodern entertainment techniques for the purposes of evangelism.
Rooted in African American culture, oral and musical expressions are favoured means
of communication amongst Pentecostals. It is therefore not surprising that Pentecostals
seem at home using postmodern methods to communicate the Gospel. Hollenweger
(2003), for example, notes the growing preference for Church to be entertaining and for
church buildings to be built with the capacity for staging multimedia-based meetings.
As Hollenweger (2003:n.p.) observes, newer and well-resourced megachurches can look
“more like a TV studio than like a church” and “The modern Pentecostal pastor is more
a TV moderator than a theologian or liturgist.”
Pentecostal churches understand their mission to be one of global influence, not only to
be influential and effective in their local community.133 For example, Ghanaian
Pentecostal churches speak about themselves as being part of global Christianity (Meyer
1998). Van Dijk (forthcoming:7) notes Ghana’s newer Pentecostal churches have made
“internationalism their hallmark”, including words such as international, world, and
global in their church names. Such churches convey a belief in themselves as capable of
exerting their influence globally. Some Ghanaian denominations have set up branches in
Western Europe and the US, participating in the global exchange of personnel and
material resources (van Dijk forthcoming).

133

Mullins (1994:87) observes how Paul Yonggi Cho’s megachurch and prayer mountain in Korea has
become “a centre of pilgrimage for postmodern Christians throughout the world”.
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What influence do Pentecostals want to exert on the world? Their concern with
evangelism is wrapped up with an overarching concern for the kingdom of God to be
established on the earth. Globalisation is seen as a positive mechanism for establishing
God’s kingdom through people’s conversion to Christianity (Sharlet 2005). Droogers
(1999:n.p.) argues globalisation makes the world “more accessible to Pentecostal
action”. In a globalised world it becomes more plausible to reach every person with the
Gospel, and easier to grasp the global scope at which the kingdom of God is to be
established. Evangelical megachurch pastor Ted Haggard, for example, sees Christian
spirituality as a commodity that can best be spread by unregulated trade (Sharlet 2005).
Likewise, pastors of Pentecostal megachurches seem comfortable with a free-market
economics approach to Church: an approach at home in the globalised marketplace.

Diverse expressions
Pentecostalism operates as a global movement, yet it is not homogenous. Some scholars
have argued that Pentecostalism outside of North America represents a wholesale export
of American fundamentalist Christianity (Brouwer et al. 1996). In contrast, Anderson
(2002:14) argues that Pentecostalism’s growth in Latin America, Asia and Africa arose
through the “spontaneous contextualization of the Pentecostal message by thousands of
indigenous preachers” who preached a holistic Gospel message, not through
missionaries sent from the northern hemisphere. Overall, where scholars took the
context and self-understanding of Pentecostals in a locale seriously, they distinguished
the tradition from other forms of conservative Christianity (Hollenweger 1997;
Droogers 1999).134
Pentecostalism’s diversity has been noted by scholars. Walter Hollenweger in his book
The Pentecostals (1972), documented different Pentecostal practices and beliefs around
the world revealing their astonishing diversity. These findings surprised classical
Pentecostal writers in North America who previously portrayed Pentecostalism as quite
uniform. More recently Harvey Cox (1995), in his book Fire from heaven, summarised
much of what is known of global Pentecostalism’s diversity.
In addition Peter Hocken (1976), a Catholic commentator on Pentecostalism, pointed to
the sociocultural differences within global Pentecostalism as reasons for diversity of

134

European anthropologists are amongst those who have taken the diversity of Pentecostalism seriously,
reflected in the contextual methodologies and analytic approaches them employ (Meyer 1998, 2002; van
Dijk forthcoming).
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core practices.135 Cecil M. Robeck Jr. (1988:2) noted the “different results” in European
Pentecostalism compared to American Pentecostalism where their attitudes towards
many aspects of belief varied despite their shared origins in the Azusa Street revival.136
Campos (1996:41) notes Pentecostalism’s “diverse and complex origins, social
make-up, religious practices and beliefs, not to mention ethical idiosyncrasies”. Oro and
Seman (2000) showed the diversity of belief across Pentecostalism in Brazil, Argentina,
Uruguay and Chile. Daniel Robinson (2001:112) probed the “enormous capacity for
adaptation” demonstrated in Indonesian Pentecostalism.137
In reading about the Pentecostal movement globally it becomes clear that it is more
accurate to speak of “Pentecostalisms” given the diversity of practice and belief in the
movement (Hollenweger 1994:209). Russell Spittler (1999:vii) writes about
“Pentecostalisms that circle the world”. Edward Cleary (1999:142) uses the term
“Pentecostalisms” when writing about the diversity across Latin American
Pentecostalism.
Defining Pentecostalism has been difficult because of the diverse practices and beliefs
observed in the global Pentecostal movement. There is not an agreed, adequately
inclusive definition of what Pentecostalism is (Hollenweger 2003). Walter Hollenweger,
after more than 40 years of study on the Pentecostal movement was asked in an
interview “What is a Pentecostal?”, to which he replied, “Worldwide there is so much
variety that all one can say is that a Pentecostal is a Christian who calls himself a
Pentecostal” (Pentecostalism’s global language 1998:42). Yet elsewhere Hollenweger
narrows Pentecostalism to “a movement which expects manifestations of the Spirit in
the normal worship service” (Hollenweger 2003:1). Anderson also notes how defining
Pentecostalism is difficult because of the global diversity evident within the movement:
The debate about the meaning of “Pentecostal” and “Pentecostalism” must surely take
into account that it is a definition that cannot easily be prescribed. The term “pentecostal”
can refer to a wide variety of movements scattered throughout the world, ranging from
the fundamentalist and white middle class “mega-churches” to indigenous movements in
the Third World that have so adapted to their cultural and religious contexts that some

135

Peter Hocken (1976:40) wrote: “Probably the most important causes of pentecostal variety are
socio-cultural, particularly the differences between white Pentecostalism on the one hand and black and
brown varieties on the other hand.”
136
“Attitudes towards healing, prosperity, ecumenism, social ethics, social mores, eschatology, Scripture,
even the relationship between tongues and baptism in the Spirit show surprising diversity.” (Robeck Jr
1988:2)
137
Robinson (2001) used a sociological framework to explore the rapid growth of Pentecostalism in
Indonesia using the theory of new religious movements, and his own interviews.
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western Pentecostals doubt their qualifications as “Christian”, never mind “Pentecostal”.
(Anderson 1999:4)

In this thesis I use the terms Pentecostalism and Pentecostal to refer to those Christian
churches and individuals characterised by their emphasis on, and experience of, the
supernatural. They have rediscovered the gifts of the Holy Spirit mentioned in the New
Testament, such as healing, prophecy and speaking in other tongues, and employ these
gifts as part of everyday Christian living and ministry (Barrett and Johnson 2002).
Propensity for contextualisation
In a theological sense contextualisation refers to the way the Gospel is made relevant
and meaningful to people in a particular cultural and social context. In 1972 the World
Council of Churches formulated the concept of “contextual theologies” (Anderson
2004a:102-03). Among the contextual Christian theologies that emerged were Black
theology (African American and South African), Minjung theology (Korea), and
liberation theology (Latin America) (Anderson 2004a). Pentecostalism is a contextual
movement: it recognises and reflects the importance of culture. Being contextual means
Pentecostals try to proclaim the Gospel—Jesus’ life, death and resurrection—with
reference to the worldview of the hearer. Pentecostals employ a “freedom in the Spirit”
to do this. In Anderson’s (2004a:101) opinion “This contextual pneumatology is one of
the most important features of Pentecostalism”.
Contextualisation is facilitated by global Pentecostalism’s fluidity. Johannesen
(1994:188) argues Pentecostalism has been able to cross “regional, ethnic, national and
cultural boundaries” because it is a tradition that “has no cultural specificity”. This
leaves it open to create its own Christian culture, through contextualisation with
pre-existing cultural elements. Philip Hughes (1996b) made a similar observation of
Pentecostalism in Australia, suggesting it comprised a much greater proportion of
overseas-born people than other denominations because it had no specific ties to ethnic
or Australian traditions.
Pentecostalism engages with broad elements present in the existing religions, beliefs or
practices of a people group. It interacts with the folk religions, mysticisms, and popular
religious symbols of a country to make the Gospel message accessible to a new
generation of people (Cox 1995; Silveira 1996).138 Cox (1995:147) writes about
138

Rather than overrunning peoples’ traditional practices by bringing a “foreign” gospel, Cox (1995:206,
59) argues that Pentecostalism helps people reinvigorate and reclaim some ancient spiritual resources,
traditional practices on the “brink”, particularly those associated with healings and visions.
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Pentecostalism’s “phenomenal power to embrace and transform almost anything it
meets in the cultures to which it travels”. In Cox’s words:
The great strength of the pentecostal impulse is its power to combine, its aptitude for
adopting the language, the music, the cultural artefacts, the religious tropes, even the
demigods and wraiths of the setting in which it lives. (Cox 1995:259)

A survey of Pentecostalism reveals the interaction between Pentecostalism and elements
present in the culture: shamanism, Confucianism and Buddhism in Korea (Anderson
2004a; Cox 1995; Anderson 1999) pre-Columbian healing practices amongst American
Indians (Cox 1995); African American culture in North America (Hollenweger 1997);
folk Catholicism and Machupe religiosity in Latin America (Cox 1995; Oro and Seman
2000); mystic eroticism in Sicily (Cox 1995); spirit possession in the Caribbean (Cox
1995); as well as ancestor and spirit worship in Africa (Cox 1995; Meyer 1998). In an
ongoing process Pentecostalism synthesises and selectively transforms symbols present
in a country’s religious fabric (Anderson 2004a).
Contrast, for example, the beliefs and practices around bodily wellbeing amongst
Ghanaian and North American Pentecostals. For Ghanaian Pentecostals, poverty,
sickness and all types of misfortune tend to be seen as the result of evil spirits. As
Meyer (1998:761) notes, believers in the newer Ghanaian Pentecostal churches have an
“obsession with demonology”. They make a heavy distinction between the spiritual and
physical realms, God and the devil, good and evil, Christian and heathen. In turn, rituals
of exorcism and fighting spiritual battles against the demons in order to secure a more
prosperous future, are prominent features of Ghanaian Pentecostal practice (Meyer
1998; van Dijk forthcoming).
In comparison, North Americans would more likely promote a view through their
holistic prosperity message that individuals should take personal responsibility to
exercise and eat a balanced diet. They would see sickness as being caused by natural,
materialist factors (primarily their own choices), as opposed to being the result of
demonic activity.
In the case of Latin America, Pentecostalism has developed a unique flavour
characterised by “Holiness, humility and a strict moral code”, according to Edward
Cleary (1999:137). This has occurred through the contextualisation of people’s existing
beliefs. Alvarez (2002) observes how most people who convert to Pentecostalism come
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from nominal Roman Catholic backgrounds, and build their Pentecostal beliefs upon
their Catholic foundation.
Specific Pentecostal practices are also a product of contextualisation. In Brazil the
Universal Church of the Kingdom of God employs language and symbols (water, fire,
bread, salt, earth, keys, and pieces of material) from Afro-Brazilian rituals as it seeks
God’s attention to matters (Silveira 1996).
In addition, Pentecostalism has taken up and transformed specific explanatory narratives
or stories present in the culture. In Ghana, for example, there is a strong discourse of
evil spirits and spirit warfare, which is reflected in an emphasis on deliverance in
Ghanaian Pentecostalism (van Dijk forthcoming).139 Ghana’s Pentecostals have taken
up and transformed a specific narrative which circulates along the entire African coast:
Mami Water spirits (Meyer 1998). Pentecostals bring the Mami Water spirits into their
discourse on evil spirits, casting them as dangerous agents of the Devil who can possess
people as they consume Western goods (Meyer 1998).140 Ghanaian Pentecostals have
also used a cultural narrative about witches to develop a contextual theology of the Holy
Spirit’s interaction with women. Anthropologist Birgit Meyer (1998) reports how
Pentecostal women involved in trade see the Holy Spirit as their only source of
protection against being eaten by witches. These contextual theologies connect to the
way Pentecostals in Ghana engage with capitalism and how they view prosperity—
something I discuss in Chapter Three.141
The socioeconomic standing of members is another point on which the Gospel message
is contextualised in Pentecostalism. There are observable differences in the delivery and
nuanced content of the Gospel message in Pentecostal churches in Latin America
compared to North America. In Latin America Pentecostalism addresses many
ex-Catholics who historically came, and continue to come, from the most marginalised
segments of Latin American society (Alvarez 2002).142 In contrast Pentecostal

139

Anthropologist Rijk van Dijk (forthcoming:11) observes that in Ghana “Deliverance forms the most
essential ritual in Pentecostal practice”.
140
The Pentecostal interpretation is expressed in a very popular book by the Nigerian, Emmanuel Eni
(1988) about his encounter with Mami Water spirits at the bottom of the ocean. It is also expressed in a
1997 film called Women in Love I and II based on the testimony of two Pentecostal girls about their
involvement with Mami Water spirits (Meyer 1998). Ghanaians understand that Mami Water spirits act to
decrease a person’s marriage and child bearing prospects.
141
In Chapter Three see the section Openness to capitalism.
142
In Latin America Pentecostalism first emerged in Brazil and Chile and was concentrated amongst the
working and lower classes (Flora 1975). For an orientation to the history, development and major church
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megachurches in North America are observed to mostly attract “consumer oriented,
highly mobile, well-educated, middle class families” (Thumma 2000:n.p.).
These socioeconomic differences are reflected in different beliefs and practices, as we
will see in more detail in Chapter Three. As a very broad example, Latin American
Pentecostals have embodied prosperity messages that respond to the needs of the poor:
they stress personal empowerment through the Holy Spirit, and foster religious support
networks where people help each other to move out of poverty. North American and
Australian Pentecostal megachurches have largely embraced prosperity messages that
reinforce individualistic, market-based approaches to wealth creation and success. This
reflects how the relative affluence of a Pentecostal community can influence
Pentecostals’ beliefs and practices around prosperity.
Across denominations and churches
The origins of a Pentecostal denomination or church can influence beliefs and practices
and contribute to diversity in Pentecostalism. For example in Latin America,
Pentecostalism is dominated by indigenous churches that are “self-supporting,
self-governed, and self-multiplying” (Alvarez 2002:140). Yet some denominations are
more dependent on mother churches in North America, including the AOG and Church
of God (Alvarez 2002). This later group of churches engage with models for belief and
practice seen in the mother churches.
For example, splits in Brazil’s AOG movement have resulted in a plethora of
indigenous Pentecostal churches, which has been the source of considerable diversity in
Brazilian Pentecostal practice (Mariz 1996). Mariz (1996) notes distinct differences
between Brazilian Pentecostal denominations in their forms of administration, the
recruitment methods for pastors and leaders, and emphases on some spiritual gifts.
Whereas speaking in tongues and the gifts of the Holy Spirit are often emphasised in
most of Brazil’s Pentecostal churches, the Universal Church of the Reign of God
downplays these and instead makes exorcism central to their Church practice (Birman
and Lehmann 1999).
Emphasis on the ‘freedom of the Spirit’ contributes to diversity across Pentecostal
denominations and churches too. Pentecostals believe the Holy Spirit is able to work in
all political, geographic and sociocultural contexts. They are therefore not surprised by
movements of Pentecostalism in Brazil, Uruguay, Argentina and Chile see Oro and Seman (2000:60611).
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the diversity of Pentecostal practice and belief observable within and between nations
(Anderson 1999). As Hudson (1998:202) explains: “Since, for Pentecostals, God is a
creative Spirit, alive and active, following the Lord means accepting the inevitability of
change.” There will therefore be differences even across churches in a single
Pentecostal movement. Where one pastor may promote a holistic gospel, another may
have a strong relationship with an evangelical pastor and preach a more legalistic
Christianity.
Shifts over time
A fourth source of Pentecostal diversity is shifts that occur over time. In the Latin
American context, for example, Paul Freston (1996) identified three broad phases in the
development of Pentecostalism. The first wave emphasised speaking in tongues, the
second wave emphasised healing, and the third wave emphasised liberation. In
Australian Pentecostalism, emphases have varied since the movement’s emergence in
1906 and have included: the return of Christ, church growth, holy laughter and financial
prosperity.
Concerns
The diversity of Pentecostal belief and practice is not an entirely positive phenomena.
Concerns are raised over the extent to which contextualisation occurs in Pentecostalism.
Contextualisation can evoke concerns over syncretism, understood in the more negative
sense of context being elevated “above God’s revelation in the Bible” (Anderson
2004a:103). The Pentecostal emphasis on experience is a likely source for potential
syncretism. Spittler (2002:1097) argues that of the “implicit values” governing
Pentecostal spirituality “By far the most pervasive is the worth accorded to individual
experience.” Believers’ personal and collective experiences of God, and particularly the
work of the Holy Spirit, are considered “the arena of true religion” (Spittler 2002:1097).
As Harvey Cox (1995:313) warns, “virtually anyone can claim anything in the name of
experience”. This leaves Pentecostalism prone to heavy subjectivity, with devastating
consequences such as racial division already demonstrated in history. The unhesitant
acceptance of apartheid practice and philosophy by some African, American and
European Pentecostals is an example from recent Pentecostal history which highlights
the potential dangers of the tradition’s cultural adaptability. Anderson (2001) observed
that in South Africa Pentecostals did not recognise “The glaring structural sin of the
apartheid system” and “yielded to the pressures of White society and developed racially
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segregated churches.” In the US the AOG followed the American status quo on race,
particularly as it was expressed in evangelicalism. Today this denomination “remains in
self-perception a church for whites” while the Church of God in Christ is the major
Pentecostal church for Blacks, according to Kenyon (1988:165).
What do Pentecostals do to remain contextual but avoid syncretism? Pentecostals hold
their emphasis on experience in tension with an emphasis on the authoritative role of the
Bible. This means that Pentecostal belief and practice is guided by a “lofty regard for
biblical authority, coupled with an inclination to take the words of Scripture at face
value” (Spittler 2002:1098). In a Western context, standards for doctrine and liturgy are
not earnestly or systematically enforced in Pentecostalism as they are in many mainline
Christian denominations (Cox 1995). So Pentecostalism remains “potently ambiguous”
(Martin 2002:5). Beliefs and practices are regulated to some degree through the global
Pentecostal network of people and ideas: churches have boards, and senior pastors from
different Pentecostal denominations connect with each other for accountability and
mentoring.
Despite a high regard for the authority of Scripture, and relational networks that act as
informal checks for heresy, the question remains: is this adequate for ensuring
Pentecostal practice and belief does not err from the core of the Gospel message?
Ongoing reflection by some of Africa’s Pentecostals over their inaction on apartheid is
testimony that Pentecostals themselves are raising this question (for example Horn
2005). The Pentecostal tradition would appear to have inadequate checks and balances
around its emphasis on personal experience, to the extent that its ‘freedom in the Spirit’
can become a source of oppression.

COMMON PRACTICES AND BELIEFS
The global nature of Pentecostalism has been established in the previous section. This
raises the possibility that Pentecostals worldwide could engage with the challenge of
sustainability which likewise operates at a global level. But what would Pentecostal
engagement with sustainability look like? As a tradition which places great authority in
the Bible, this question is particularly pertinent given there is no express mention of
sustainability in Scripture. To begin answering the question I will assume that the
tradition’s practices and beliefs will go some way to influencing how Pentecostals
engage with the world around them. This allows me to make my earlier question more
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specific: how do Pentecostal beliefs and practices conflict or converge with
sustainability?
At a global level there are practices and beliefs shared by Pentecostals. This means that
while Pentecostalism is marked by diversity, it nonetheless remains recognisable as
Pentecostalism (Cox 1995). Anthropologist Birgit Meyer (1998:760) refers to this as the
“pentecostalist complex”. There is something about Pentecostal churches whereby ‘you
know when you’re in one’. Lehmann captures the commonness-diversity dialectic in
Pentecostalism:
… Pentecostalism is a patterned codified set of beliefs and practices which, despite much
variation and occasional tentativeness, do nevertheless share common origins and above
all a sense of doctrinal coherence and textual legitimation in the Bible. (Lehmann
1996:143)

In this section I take a practical theology approach to identify key family resemblances
which make it possible to speak of a shared Pentecostal identity and experience. The
elements I discuss are: conversion, sin, the Holy Spirit, Creation, eschatology, the
kingdom of God, prosperity, and community.143 I sketch common Pentecostal beliefs
and practices with a view to highlight the implications of these practices and beliefs for
sustainability at the end of the chapter. I argue that elements of global Pentecostal praxis
leave the tradition closed to engaging to sustainability, while other elements leave it
open to potentially engage with sustainability.

Nonacademic, oral theology
My purpose is not to provide a comprehensive discussion of Pentecostal theology
worldwide, nor to review the declarations or statements of faith drawn up by individual
Pentecostal movements. One key reason for this is that while Pentecostals view the
Bible as authoritative over all areas of life, they pay relatively little attention to formal,
written theologising.144
Instead, Pentecostals worldwide emphasise what Macchia (2002:1120) calls
“nonacademic theology”, and what Hollenweger (1997) refers to as oral theology. This

143

Writers have selected various theological themes for describing Pentecostalism in other contexts.
William Faupel (1996) wanted to understand classical Pentecostalism in connection to its emergence from
the Azusa Street revival in Los Angeles. To this end Faupel (1996) chose the theological themes of
justification, sanctification, divine healing, the second coming, and the Baptism of the Holy Spirit.
144
Informal written theologising is nonetheless important, since beliefs are passed through
denominational literature and Christian books as witnessed in the case of the recent best-seller The
purpose driven life (Warren 2002).
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has meant “communicators, emcees, and pastor/actors” have been nurtured in
Pentecostalism more than theologians in the critical style (Silveira 1996:n.p.). Critical to
Pentecostalism is the way theology is made and communicated during face to face
conversations, over the telephone, in sermons, at conferences, or in relatively more
formal ways using audio and audiovisual technologies such as television programmes.
Drawing on Pentecostalism’s African roots, theology can take the form of songs,
actions, testimonies, prayer, proverbs, and jokes (Mills 1976; Hollenweger 1997;
Sepulveda 1996).
Pentecostals worldwide communicate a ‘Full Gospel’, derived from their historical link
to the holiness movement and other strands within evangelicalism (Dayton 1987). The
Full Gospel message has a living person at its centre, Jesus, as “Savior, Sanctifier, Spirit
Baptizer, Healer, and Coming King” (Macchia 2002:1140). Macchia (2002:1140)
suggests that on this basis we could therefore anticipate Pentecostal theology and
practice to be “dialogical and humble, open to legitimate pluralism”, rather than
“ideological or dogmatic”. So while I describe common Pentecostal practices and
beliefs below, these are necessarily inadequate. These elements only make sense when
they are lived, experienced, made meaningful, and transformed, by people who
experience Jesus’ ministry through the Holy Spirit as part of the global Church. 145
Conversion
For Pentecostals, salvation is personal. Like their predecessors in the holiness
movement, Pentecostals stress the need for individuals to enter into a personal
relationship with the living Christ. Pentecostals see conversion as a turning point in their
lives, where their new relationship with Christ becomes a building block for creating
their identity and negotiating the world from that point forward (Droogers 1999).
The primacy of conversion is reflected in Pentecostal Church practice. Pentecostals are
Christians on a mission to fulfil the Great Commission, Jesus’ call to go out to the ends
of the world and make disciples of people from all nations. Pentecostals preach the
Gospel with the expectation that people will be saved and that believers will grow in
their faith. This shapes the content and delivery of their messages, which are designed to
be understandable and relevant to the everyday person. Preachers base their messages
145
Pentecostals view the adaptability and flexibility of their movement as a strength. This makes local
expressions of Pentecostalism ultimately more important than any “‘global’ or ‘supra-cultural’ quality of
‘Pentecostalism’” (Anderson 2002:9). However, identifying the broad features of practice and belief
Pentecostals have in common, is useful for the purposes of my study.
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on clear rather than ambiguous parts of Scripture, and their approach is more likely to
be thematic or topical than exegetic. Personal life experiences and testimonies are used
to illustrate a message. Messages incorporate an ‘altar call’ where people are given the
opportunity to make a ‘personal commitment of faith’, to ‘receive Christ as saviour’
(Albrecht 1999).146
Although the conversion experience is central to being a Pentecostal, believers interpret
the experience in multiple ways. Whether the individual sees salvation as an event or a
process has potential implications for sustainability because it seems to affect their
proclivity for social engagement. For example in Brazil, three patterns were found.
Where Pentecostals saw their conversion as an ongoing process that occurred as they
lived out their faith, their piety moved naturally towards a prophetic social and political
engagement, according to Edward Cleary (1999). However among Pentecostals who
saw their conversion as a ‘once and forever’ event, there were two possibilities. The
first was that these Pentecostals completely excluded themselves from wider societal
engagement believing that everything they needed to secure their salvation could be
done within the church boundaries (Ireland 1991). The other possibility was that they
were encouraged to enter uncritically into postmodern, upwardly mobile Brazil
(Cleary, E.L 1999).
Sin
Pentecostals take seriously the Genesis account of the Fall of humanity, with the
implication that they view the earth as being tainted by sin. Within this framework are
widespread beliefs about the existence and action of evil spirits in the world.147 Personal
choices and demonic activity tend to be the most frequently cited sources of sin.
Pentecostals mostly view sin as existing at an individual level. They see human sin as
the source of humanity’s greed and covetousness, and what separates individuals from
God. Pentecostals seem to place far less emphasis on sin as existing at a structural or
social level.

146
An ‘altar call’, so called whether the individual walks to the church’s altar or remains in their seat, is
an opportunity for people to prayerfully commit their lives to Christ, and is a practice inherited from the
evangelical revivalists (Albrecht 1999).
147
For example in the Australian context a survey indicated that that 95% of AOG attendees believed in
the activity of evil spirits in the world, compared with 73% of Anglicans and 68% Uniting Church
members (Hughes 1996b:94).
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Holy Spirit
The Holy Spirit is central to Pentecostal practice. Believers expect to experience the
person and workings of the Holy Spirit in their everyday life, and so experience is
highly valued in Pentecostal spirituality. Through their personal experiences of the Holy
Spirit, Pentecostals value an openness to the working of the Holy Spirit more than
formalities and order. The ‘Pentecostal experience’ is based in experiences of the Holy
Spirit, whether that be through Baptism in the Holy Spirit,148 speaking in tongues, 149
miracles,150 divine healing,151 exorcism, being slain in the Spirit, dancing in the Spirit,
holy laughter, a word of knowledge, visions, dreams, or other practices (Spittler 2002).
As a consequence Pentecostal worship is both noisy and corporeal. Pentecostals mix
their emotions, body and mind together as they move their bodies in dance, raise their
hands, clap, and speak in other tongues to worship God. Believers pray and talk to God
of their own volition as choruses are being sung. Corporate prayer is led by a pastor or
worship leader, and everyone prays together out aloud ‘in agreement’, and “a
cacophony rises” as people affirm what the pastor says (Lehmann 1996:135). The pastor
will instruct people in the congregation to pray for other things that are ‘on their hearts’,
a point where believers pray as they feel the Holy Spirit lead them. Again, this is often
noisy, with many people speaking many different things at once.
Pentecostalism allows for a redistribution of power through its emphasis on the
priesthood of all believers, also referred to through notions of “the gifted congregation”
148

In the New Testament of the Bible, Acts 1:5 (NKJV) states “for John truly baptized with water, but
you shall be baptized with the Holy Spirit not many days from now.” While Baptism of the Holy Spirit
has been called the “heart piece of Pentecostalism”, Pentecostals do not hold a common theological
definition of what is it (Hollenweger 2003:9).
149
‘Speaking in tongues’, also called glossalia, is a term that Pentecostals use to refer to a practice
whereby they speak in words and sounds they do not necessarily understand themselves. As I mentioned
earlier in this chapter, there is a long historical and anthropological record (May 1956) of this behaviour
amongst both Christians and non-Christians. Speaking in tongues has historically been seen as the
distinctive of Pentecostalism amongst classical Pentecostals. Yet the fact that members of Pentecostal
churches now report never speaking in tongues (Johannesen 1994), and believe it is not critical for them
to do so, indicates that perhaps a more “inclusive” definition of Pentecostalism is warranted (Hollenweger
2003:1). In Chile and South Africa, for example, tongues are seen as one of a number of gifts that God
may give a believer, and not as the only sign of Spirit Baptism (Sepulveda 1996; Frahm-Arp 2002).
150
Amongst Australian Pentecostals, for example, a survey indicated that 97% of them have faith that
miracles happen now just as described in the Bible (Blombery 1989:22).
151
Pentecostals have faith that God will heal, yet their healing methods vary. A common method is
‘laying hands’, where hands are laid on the person seeking healing while another believer prays. If the
person being prayed for is not present, someone will stand in on their behalf. Variations on this include
praying over a photo of the affected person, and reports from Brazil indicate that their unemployment
documents or clothes might be prayed over also (Silveira 1996). In Brazil the Bible is swept over the part
of the body that is suffering, or the person seeking healing puts one hand on a tape player as it plays the
‘faith prayer’ and puts the other hand on the part of the body that is affected (Silveira 1996).
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(Macchia 2002:1137). All believers, not only clergy, are encouraged to operate in the
gifts and power of the Holy Spirit to fulfil the Church’s ministry (Droogers 1994). As
individuals experience God for themselves, through their own experiences of the Spirit,
they are empowered to go out and do what God has called them to do (Sun 1997). Laity
are mobilised in the world and in church life in spite of any perceived hindrances owing
to class, gender or education level (Alvarez 2002; Mariz 1996). For this reason
Pentecostals have seen the Holy Spirit as being a “dissolving agent” (Cucchiari
1990:691).
The primacy given to the Holy Spirit colours how Pentecostals construct their individual
identity, how they view and engage with God and the world, and their hermeneutic.
Pentecostals understand that God speaks directly to each believer through the Holy
Spirit, enabling them to interpret the Bible directly, without need for a priest as an
intermediary (Flora 1975).152 The Holy Spirit will illuminate the meaning of Scripture
and make it relevant to their life as they read it and hear it spoken. Pentecostals place
importance on the Holy Spirit bringing “deeper, culturally relevant meanings” of
biblical texts (Hey 2001:215).
Creation
Pentecostals believe God created the world. Evolutionary theory is not widely accepted
among Pentecostals.153 While Pentecostals see the earth was created for them to survive
and flourish in, they do not have an ethic that wraps humanity’s renewal together with
the renewal of the whole of Creation (Suurmond 1988). Droogers (1994:49, 48)
observes that “In the case of Pentecostalism there seems to have been little reflection on
nature”, and is of the opinion that “nature is not explicitly valued in religious terms” by
Pentecostals.

152

Like postmodernists, Pentecostals generally agree that truth is not limited to what can be placed as true
historically or objectively (through science, rationality and critical thinking). Even where their claims
cannot be verified with modern critical tools, Pentecostals believe in the realm and workings of the
supernatural. Beginning with the view that God can be experienced, not just believed in, Pentecostals give
credence to intuitive and mystical ways of knowing, not only to reason and rationalism (Hey 2001). This
is one embodied way Pentecostals oppose the dualism between spirit and matter.
153
For example a survey of Australian Pentecostals revealed that 83% of AOG attenders agreed that the
world was created in seven days, compared with 26% of Anglicans and 31% Uniting Church people
(Hughes 1996b: 94).
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The way Pentecostals view Creation is linked to the way they view God. Pentecostals
see God in the role of redeemer: in the image of a personal friend (Blombery 1989).154
This places God in a deeply personal role in the world, rather than an abstract one.
These individualistic images of God mean that God is less often viewed as the Creator
or Sustainer of Creation. There can be a tendency then for Pentecostals to see God as
very active in people’s individual lives, somewhat active in world events, but pay little
attention to God’s role in sustaining Creation.
Eschatology
Pentecostalism is an eschatological faith, evident in its contemporary practice and its
history.155 Zegwaart (1988:3) writes that “Pentecostals are well known to be
eschatologically excited Christians.” Pentecostals widely believe that Jesus will return
to earth, and that this return is imminent. This raises the question: what do Pentecostals
understand is the purpose of the physical world? Will the “new creation” (Revelation
21-22) be a restored version of our current planet? Or is God’s intention that the world
be completely destroyed and an entirely new Creation replace it?
Pentecostals anticipate Jesus’ return as the time when all things will finally be set right
on earth. But what happens in the meantime? Pentecostals believe in the millennium and
through history have mostly been premillennialists, believing that only Jesus will usher
in the kingdom of God, a promised kingdom of peace and justice (Zegwaart 1988).156
Before Christ returns to earth to reign for 1000 years, the earth will be subjected to
catastrophe and social decline. Using this logic social, environmental, political and other
problems are interpreted as signs of Christ’s imminent return.157 Global warming, for
example, might be framed as God’s divine will, rather than a catastrophe created by
humans (Hollenweger 2006).
Pentecostals’ eschatological beliefs are undergoing change (Macchia 2002). Among
Pentecostals in Latin America, North America, Australia and Europe there is an
154

In Australia, Pentecostals’ images of God were compared with images held by Christians from other
denominations as part of the Combined Churches Study, an empirical investigation (Blombery 1989:1722; Blombery and Hughes 1987:53).
155
Pentecostalism began as a revival movement with an eschatological urgency of the dispensational
kind. The centrality of eschatology in Pentecostalism is evident in historian William Faupel’s (1996)
argument that American Pentecostalism is best understood as a paradigm shift within nineteenth century
Perfectionism that revolved around a new set of beliefs about the millennium.
156
Millennialism has been an ongoing discussion in Pentecostalism on the basis of interpreting
Revelation 20:3 as a reference to a 1000-year period where Christ will reign while Satan is bound.
157
Richard Eves’ (2000) contextual study of a group of Pentecostals in Papua New Guinea illustrates how
signs such as drought can be interpreted within a premillennial framework.
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observed decline in expectancy that Jesus’ return is near (Silveira 1996; Macchia 2002;
Glass 1998). Theological discussions (Zegwaart 1988; Dempster 1993) and observable
practice (Glass 1998) point to a more pragmatic, earthbound eschatological vision that
goes beyond the spiritual and supernatural to engage Pentecostals in social, political and
economic life. Pentecostals appear to be more postmillennial than premillennial. In
practice, Pentecostals do not seem to be conducting their ministry in such a way that
they believe the return of Jesus is going to occur very soon. In Brazil, for example,
Silveira (1996) sees evidence of waning eschatological in believers’ seeking God for
prosperity in their bodies, minds and finances.
Kingdom of God
What does the Pentecostal Church see as its purpose? Why does it exist? Ideas about
mission centre around the concept of the kingdom of God. The kingdom of God is a
theological motif for Pentecostal mission and an often heard phrase in Pentecostal
preaching. Discussion of the kingdom refers to the discrepancy between the current
state of the world and what the Gospel promises. The eschatological tension
Pentecostals feel exists between this world and a future kingdom (the kingdom of God)
is captured in this recollection by Pentecostal ritualist Daniel Albrecht:
Even as a questioning young person, I recognized that those who nurtured me spiritually
lived in the real world. They were often extremely pragmatic, but they also believed in
and experienced another realm–the kingdom of God. (Albrecht 1999:10)

Pentecostals generally understand the kingdom of God as being both the reign of God,
as well as a geographical kingdom. Wimber’s (1985) explanation of the kingdom, based
on the ideas of George Eldon Ladd, is one that would sit well with most Pentecostals. It
suggests that as God’s reign the kingdom is an invasive force that enters the present.
And as a geographical kingdom, its ruler is Jesus (as king) and its subjects are
Christians. The Church is identified as God’s instrument for demonstrating the kingdom
today.
Pentecostals’ drive to fulfil the Great Commission to preach the Gospel and make
disciples worldwide, renders evangelism central to their vision of the kingdom of God.
Pentecostal churches seek to remain culturally relevant in order to keep attracting
people so they can fulfil the Great Commission. Pentecostal churches are highly
pragmatic because they are concerned about results (church growth) more than
preserving religious traditions.
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But is Pentecostal mission concerned with more than the spiritual dimension of life?
There has been evidence in the activities of Pentecostals of an awakened social
conscience amongst them since the 1960s, as I outlined earlier in this chapter. As
Dempster observes from a North American perspective:
Social programs designed to care for the welfare of the poor and the oppressed as well as
to change unjust social conditions are fast becoming a hallmark of Pentecostal church
ministry at home and abroad. (Dempster 1991:22)

Prosperity
Pentecostals contextualise their prosperity messages, so there are many varieties of
prosperity preached around the world.158 Theologically prosperity messages share a
focus on Jesus’ resurrection (Nwankwo 2001). This is in contrast to a traditional
Christian focus on the cross, rather than the resurrection victory with its symbolism of
both suffering and blessing being from God. Jesus is seen to have secured the victory
for believers not just over sin (spiritual poverty), but over material poverty too.
Proponents find this message in New Testament passages that implore believers to
“prosper” (3 John 1:2) and have “life more abundantly” (John 10:10).
God’s blessings are material and spiritual according to Pentecostals, with prosperity
messages “approaching human needs from a holistic point of view” (Silveira 1996:n.p.).
Believers seek material changes in their daily circumstances, not only spiritual changes
(Mariz 1996). Individuals believe God will bless them in a variety of ways which could
include wealth, long life, health, success and material comfort. Prosperity messages
reinforce a concern with this world by suggesting that now is the time when people will
fulfil their hopes, overcome their crises, and find healing (Silveira 1996; Black 1991).
Victorious living is made possible today through a relationship with Jesus, as opposed
to chaining all of one’s hope to Jesus’ imminent return. Prosperity messages react to the
traditional Christian teaching that blessing comes through suffering and that wealth is
evil or will lead a person to sin.159
A brief case study from the North American context highlights how Pentecostals link
prosperity with the concept of God’s blessing. These Pentecostals view God’s blessing

158

For example prosperity messages popular in North America, or popularised by North Americans, are
referred to by many names including the: prosperity gospel; cult of prosperity; health and wealth gospel;
‘name it and claim it’ movement; faith movement; and the word of faith movement.
159
Many critics of the prosperity message are Christians who adhere to an other-wordly, dualistic view of
salvation which is at odds with the holistic view of the human person and wholeness of life of the
Pentecostals (Nwankwo 2001).
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as holistic—spiritual, economic, social, and political—and both personal and social.
Johannesen (1994:189) outlines six blessings that North American Pentecostals
experience that lead them to view themselves as the “lucky ones”. Spiritually they feel
blessed because of their personal relationship with God. Economically they see God’s
blessing in their economic affluence gained through the capitalist system, such as access
to a free market economy and private property rights. Politically they enjoy freedom and
rights through democratic governance and civil liberties. Socially they enjoy a
comparatively high level of social opportunity. Personal health and wellbeing—physical
and emotional—is another element of blessing that Johannesen omits but would be
widely understood by North Americans to be part of God’s blessing package.160
However it is not only North Americans who foster an understanding of God’s blessing
as being more than spiritual. Brazil’s Universal Church understands prosperity as “a life
of happy marriages, of peace and security, free of drugs, violence and homosexuality”
(Birman and Lehmann 1999:161). Birman and Lehmann (1999) outline how this
prosperity message is connected to the Brazilian context:
… the prosperity proclaimed by the Universal Church encompasses sex, status, money,
marriage, the health of one’s children, freedom from the scourges of drugs, violence,
unemployment—in short a point-by-point inversion of the ills of Brazilian society.
(Birman and Lehmann 1999:162)

Tithing
Pentecostals talk about money a lot.161 Pentecostal churches provide abundant
opportunities for their members to give financially through tithing. They also encourage
members to pledge money for church projects, give freely to other people, and in some
cases to buy extravagant presents for the church and its leaders.162 Faith and tithing are
seen as practices that activate the blessings Jesus secured for believers when he was
resurrected. The Pentecostal attitude to money, from New York to Sydney to Ghana, is
that believers should give freely in tithes and offerings, understanding that through

160

On the healing element of the faith movement see Hunt (2002a).
Pentecostals are not the only Christians to say a lot about money. On the long history of money and
economics within Protestant doctrine see Noll’s (2002) God and mammon: Protestants, money and the
market 1790-1860.
162
Tithing is practiced and understood in different ways by Pentecostals in different cultures. In Ghana
Pentecostals believe that the church provides a safe space to give and receive, free of demonic influence
(ancestral or occult forces) and so giving takes on “enormous proportions” (van Dijk forthcoming:11). In
Van Dijk’s (forthcoming:11) words “These are moments of ostentation, and a hedonistic display of
wealth and prosperity as people walk up to the pulpit and publicly donate amounts of 100.000 cedis or
more”.
161
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giving to God they will never be left lacking, and that a freedom to give outwardly
comes when you are free in your spirit (van Dijk forthcoming).
Community
Pentecostals initiate and develop a sense of community as they meet together in
churches for worship, in homes for mid-week Bible studies, and to fellowship.
Corporate meetings are central to the life of Pentecostal churches and are an opportunity
for people to hear from God, experience God for themselves, and enter into a personal
relationship with God. Pentecostals are heavily involved in both Church life and their
own personal devotion (Hughes 1006b).
In material and spiritual ways believers provide informal support for one another, as
well as for visitors to their churches and people in the local and global community.
Pentecostals design and operate formal ministry programmes to reach out and care for
people inside and outside the church. Mission programmes bring local church members
into contact with the wider community, both nationally and internationally. Prayer,
donations of money and goods, relational networks, and formal counselling and training
services, are among the ways that Pentecostals support individuals and groups in the
community.

Conflict or convergence with sustainability
My discussion of practices and beliefs in global Pentecostalism is not a comprehensive
account of the tradition. Yet the sketch provides sufficient information to raise the
question of what these beliefs and practices might mean for sustainability. To frame it
more precisely in light of the multilevel challenge of sustainability: how do Pentecostal
beliefs and practices converge or diverge with sustainability at the levels of practice,
political-economy, and philosophy? To conclude this chapter I identify how global
Pentecostal practice and belief could present both open doors, as well as barriers, to the
movement’s engagement with society generally, and issues of sustainability in
particular.
Elements that limit or close down possibilities for sustainability
There are five aspects of Pentecostal belief and practice that potentially limit how
deeply global Pentecostalism connects with issues of sustainability.
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First, limits arise because of the emphasis Pentecostals place on the personal sphere.
This appears in practice as a focus amongst Pentecostals on their personal relationship
with Jesus and the Holy Spirit. The Holy Spirit is primarily experienced individually,
and Pentecostals talk a great deal about what the Holy Spirit is doing in their lives. They
expect miracles, victory, abundance and empowerment in their lives. Sin and life
problems are also individualised. Sin is attributed to poor personal choices, and answers
to problems are sought via one’s personal relationship with Jesus and through faith in
God. Hunter (2001:12) identified Pentecostals’ tendency to focus on “individual
rehabilitation” not structural rebirth, and Nwanko (2001:1) noted Pentecostals tend to
stress “personal rebirth to the neglect of social rebirth”.
A personal, individual emphasis is of consequence to sustainability if it leads to a
neglect of the social sphere.163 A belief in miracles could promote supernaturalism and a
disregard for this world, manifest as an environmental disregard for example (Goins
1997). An overall emphasis on the Holy Spirit could lead to Pentecostals to downplay
Jesus’ incarnation—his voluntary deprivation, suffering and weakness, which could
nurture a focus beyond the individual. As a result, piety becomes personalised and
spiritualised instead of societal and activist. By emphasising the exercise of spiritual
gifts in the personal sphere, or for personal gratification, Pentecostals risk paying less
attention to the work of the Holy Spirit in society and not taking part in the struggle for
social progress.
In stressing the personal and spiritual origins of sin, the structural elements of sin might
be ignored or even rejected. In this way Pentecostals’ social indifference might arise
from focussing so much on the individual, as opposed to a theologically-founded
neglect. This raises a number of questions for Pentecostals: is individual change more
important than structural change? Does social change begin with changed individuals
who together cause change at a structural level (the ‘trickle up’ approach)?164
Second, an overriding emphasis on the spiritual dimension of life and social problems
could mean Pentecostals limit their connections with sustainability. Pentecostals are
holistic in some respects, yet in other ways they promote dualistic thinking. Pentecostals
163
Robert Anderson (1979:229) suggests this occurred amongst North American Pentecostals when they
focussed on the salvation of souls and personal piety and claimed the “social gospel” was the “false”
gospel.
164
Alternatively is the system the starting point, and change sought at the overall structural level,
assuming that once the overall structure is changed this will trickle down to improve the circumstances
for the individuals?
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separate the spiritual from the material, and the Church from the world when they
restrict their mission activities to spiritual rather than holistic evangelism.165 Limitations
could occur when Pentecostals view the kingdom of God as entirely spiritual, fulfilled
by preaching the Gospel and planting churches to see people’s spiritual salvation.166 Of
negative consequence to sustainability is that by focussing so much on spiritual
evangelism Pentecostals ignore social problems.167
Moreover, emphasising the spiritual dimension reinforces a focus on evangelism
amongst Pentecostals. In turn, activity is concentrated on church growth and remaining
relevant. This can close down opportunities to connect with sustainability, because it
means Pentecostals are seeking to be relevant to a world mired in unsustainability, and
in turn become caught up in unsustainable practices and beliefs.
The third way Pentecostals limit their potential to connect with sustainability is by
viewing sin as entirely spiritual. Earlier I discussed how sin can be individualised and
thereby hinder social engagement, and the same is true when sin is spiritualised. Sin is
most likely to be spiritualised where there is an overall emphasis on spiritual warfare.
Emphasis on spiritual warfare could promote a dualistic worldview where the world and
morality are dived into divine or demonic parts. This promotes social disengagement by
positing struggles as otherwordly (in the spirit realm against spiritual beings), rather
than worldly (in society against evil social structures) (see Kung 2003). Spiritualising
sin, and an emphasis on spiritual warfare can lead to social problems being seen as
wholly the result of demonic action in the spiritual realm, not in the context of structural
or systemic inequalities present in the material realm. Prayers of exorcism or healing
become the remedy for social ills, as opposed to restructuring the political-economy.
Prayer, not human effort, is seen as the solution for personal and national problems, as
Nwanko (2001) observed amongst African Pentecostals.

165

The myopic spiritual focus of evangelism is a concern noted in contemporary critiques by Richard
Mouw (1987), and black Pentecostals George M. Perry and Leonard Lovett (Hollenweger 1997). Lovett
is critical of early white Pentecostals who used their premillennial doctrines as a convenient excuse for
leaving problems to one side for attention by Jesus on his return (Hollenweger 1997:29). In this way the
white Pentecostals legitimated concentrating on pursuing evangelism in order to fulfil the great
commission and hasten Christ’s return (at which time such problems would be tackled and people’s pain
alleviated).
166
According to Peter Kuzmic (1991:150) “Pentecostals can be criticized for putting low priority on
organized political and social involvements because of their preoccupation with Gospel proclamation and
church planting.”
167
See Gary McGee’s (1994) article Saving souls or saving lives? on the tension between evangelism and
social action.
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A fourth way Pentecostals might diverge from notions of sustainability is through their
conceptions of prosperity. More specifically, there are implications of taking an
uncritical view of material prosperity which vary for affluent compared to poor
Pentecostals.
In prosperous democracies such as North America and Australia an emphasis on
material blessing could fuel unsustainable consumption patterns by legitimating
consumerism in a context where consumption is fundamentally unsustainable. At a
deeper level, prosperity praxis in the West could lead Pentecostals to perceive the status
quo as God’s blessing to them, thereby reinforcing the status quo.
This has potentially negative implications for sustainability, since radical visions of
sustainability challenge the dominant political-economy rather than accept it. In
particular wealthy Pentecostals might avoid scrutinising the system that yields them
economic prosperity, blind (or selectively blind) to the social and environmental
impacts of their economic activities. For example, by not considering whether their
economic system or natural resource demands are undermining the ability of both
Christians and non-Christians elsewhere in the world to meet their basic sustenance
needs. This also raises the question of how Johannesen’s (1994:189) “lucky”
Pentecostals (referred to earlier in the chapter) view poverty and extreme wealth within
their prosperity praxis.
In poor contexts, the prosperity message raises some additional questions. The practice
of tithing is part of the prosperity message, and although believers might experience
blessing as a result, the practice of tithing is criticised. From a sustainability perspective
one valid criticism of tithing is its potential detriment when practiced by the poor, if it
becomes a further economic burden on them (Mariz 1996). For example the Faith Cards
system Silveira (1996) describes being used by a church in Brazil demands both money
and time from believers.168
Finally, Pentecostals diverge from sustainability when they exhibit a lack of
commitment to the present Creation. Manifestations of this include virtually no explicit
discussion of Creation in preaching or Pentecostal literature, as well as an
168
This system is used by the Igreja Pentecostal “Deus é Amor” church in Sao Paulo, Brazil. Silveira
(1996:n.p.) reports that: ““Faith Cards” are distributed which must be stamped each day of the week (a
substitution of the Catholic novena). These also require a financial contribution with each visit. A cashier
in an annex to the bookstore works uninterruptedly during worship service to receive payment for the
“faith card”.”
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anthropocentric understanding of Creation. Understandings of the Fall of Creation could
lead to a view of Creation as evil and beyond help. In turn this makes engagement
appear futile, since why would God want to sustain, or want us to sustain, something
evil? At the very least it could make Pentecostals pessimistic about the extent to which
change was possible (Dermawan 2003).
Pentecostals could also be closed to engaging with sustainability if they understand the
world is more evil than good. This could promote a sense of separation from the world
rather than a desire to engage with it. If the world is evil then God’s role could be cast
as saving people out of the world, and their focal mission as evangelism and
discipleship to prepare individuals for eternity with God. Pentecostals could be apathetic
if they believe that because of the Fall the world is beyond redemption, so social and
environmental problems will always exist.
Pentecostal ambivalence towards Creation is also exhibited in their eschatology.
Pentecostalism remains strongly premillennial in its formal eschatology, such as the
statements of the faith from Pentecostal groups and churches. Premillennialism could
mean Pentecostals reject this world in anticipation of enjoying the future world (Alvarez
2002). The stronger someone’s premillennial view, the more irrelevant you would think
sustainability would become to them. This is because the current earth is viewed as a
temporary stage that will be completely destroyed in order to destroy evil and usher in
God’s promised kingdom (Truesdale 1994). This closes off the possibility of a
“sustained and systematic environmental ethic” (Truesdale 1994:117) which could
support engagement with sustainability. A person’s decisions about appropriate
environmental, social and economic behaviours to adopt could be influenced by their
eschatological beliefs. A sustained commitment to the present Creation is required if
Pentecostals are to engage meaningfully with the long-term issues raised by our current
unsustainability.
Open to sustainability
Other elements of the Pentecostal movement, and the practices and beliefs evident
within it, suggest a potential for Pentecostalism to engage with sustainability. First, the
Pentecostal movement exhibits general qualities that leave it open to engaging with
sustainability: globality, flexibility, holism, and pragmatism.
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Pentecostalism’s globality is evident in the way the movement exists and operates at a
global level. In seeking the kingdom of God, and to fulfil the Great Commission,
Pentecostalism orients itself towards the global. In particular this occurs as Pentecostals
engage in evangelistic mission, demonstrate social concern, and bring cultural change
(Kung 2003). The movement’s globality is also evident in how Pentecostalism functions
as a worldview. Pentecostals are united around a shared understanding that salvation is
possible through Jesus Christ, and share beliefs and practices in common regarding the
Holy Spirit, empowerment, evangelistic mission, eschatology and so on.
Flexibility is a second quality that characterises Pentecostalism. This is largely
attributable to Pentecostalism’s emphasis on the Holy Spirit being free to do whatever it
wishes in any setting. In practice this means that Pentecostal churches exhibit different
ministry and teaching emphases, have diverse practices and beliefs, and are able to exist
and thrive in diverse cultural, social and economic environments. This flexible quality is
also evident in the way Pentecostals’ eschatology praxis is shifting from staunch
premillennialism towards a greater emphasis on establishing the kingdom of God prior
to Jesus’ return.
Pragmatism also characterises the Pentecostal movement and its spirituality.169
Believers expect to see things change in their spiritual and material worlds as they live
out their Christian faith. Pentecostals believe that an authentic demonstration of the
Gospel will yield visible, empirical evidence that God is at work among them and
through them (Kuzmic 1991; Campos 1996). For example they expect to grow
spiritually and see material changes as they participate in Bible reading, prayer, and
ministry.170 Pentecostalism has been described as a “religion-in-use, the religion that
inflects daily life” (Ireland 1991:7). Pentecostals take an action-oriented approach to
their faith which could be positive for sustainability given it requires action as well as
action-oriented theologising and theorising. Sustainable practices could be fostered
through teaching and discipleship given Pentecostals’ pragmatism, action-orientation,
and high levels of communal and personal piety.

169

Edward Cleary (1999:145) concludes that in Latin America, for example, “Pentecostalism has proved
itself immensely adaptive and pragmatic.”
170
In a survey of Australian churchgoers, participants were asked “Over the last year, do you believe you
have grown in your Christian faith?”. This self assessment revealed that 65% of Pentecostals felt they had
experienced “much growth” in their faith in the past year. What is notable is that Pentecostals were the
only denomination where people were more likely to report “much growth” than they were to report
“some growth” (Bellamy et al. 2002:13).
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Holism characterises the message preached by many Pentecostals, demonstrating a
concern for the whole person. Spiritual salvation is critical, but Pentecostals believe and
act as though God is concerned with their material, social, economic, emotional, and
bodily wellbeing too. This is evident in Pentecostal prosperity messages which could be
of great benefit to the poor and oppressed if it helps them believe in themselves and
begin working towards a more prosperous future. Also, mind, body and spirit are
brought together in the Pentecostal understanding of healing. Healing is sought for the
physical human body, relationships, and communities. This holism could be of benefit
to sustainability, which requires broad and holistic thinking. There is a desire within
Pentecostalism for integration and wholeness. Droogers (1994:34) writes that “On the
whole, Pentecostals want to unite what others have divided”. He argues that
Pentecostalism does this well by helping individuals unite the body and mind to
establish a sense of wholeness:
First, Pentecostals oppose the generally accepted pluralization of one reality into many
realities... Put simply, they oppose radical relativism. Second, Pentecostals oppose
conceptual, if not moral, dualism. They tend to be particularly uncomfortable with the
attitude of favouring one of a pair of opposites above the other; for example, reason
above emotion, the profane above the secular, the mind above the body, and society
above the individual. (Droogers 1994:34)

The fragmentation of life, whether in the sacred or public realms, is preached against in
Pentecostal churches. Rather, the emphasis is on God, and one’s personal commitment
to God, who should necessarily be experienced everyday. Instead of fragmentation,
Pentecostals emphasise the fact that God can potentially be experienced anywhere at
any time. Holism could potentially lead Pentecostals to engage with issues of
sustainability if it leads them to identify not only the spiritual dimensions of a problem,
but the material dimensions too.
In addition to these qualities of Pentecostalism, there are other features of global
Pentecostalism’s practices and beliefs that suggest Pentecostals could engage with
sustainability. Among these is the absence of an environmental ethic in Pentecostalism.
This can be seen positively in the sense that at least there is no strong ethic that endorses
environmental destruction or disregard.
In addition, the inclusiveness and holism fostered through an emphasis on Holy Spirit
could open the door to engaging with issues of sustainability. People’s experiences of
the Holy Spirit can potentially be a “unifying factor” (Anderson 2002:13). A shared
experience of the Spirit can promote equality where people are divided along racial,
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gender and socioeconomic lines, and spur people to work for a more equal society. The
lived understanding of the ‘gifted congregation’ can be a source of empowerment and a
force for equality.171 People are encouraged to discover and exercise the gifts God has
given them. Regardless of any cultural or resource barriers, Pentecostals believe that
God’s calling is enough to ensure their success at any task.172
The sense among Pentecostals that the world is evil is not necessarily of detriment to
sustainability. In some cases seeing evil in the world could help Pentecostals engage
with issues of sustainability if it fosters a less rosy, more realistic picture of the state of
the world. Being aware that the world is full of problems could help Pentecostals not
only identify specific issues, but prompt them to be involved in solving them. In this
way, Pentecostals might be open to contributing to society, economics, politics—the
substance of sustainability.
Finally, there are two features of Pentecostal eschatology that could support engagement
with sustainability: its millennialism, and the observation that eschatological beliefs are
changing. Millennialism encourages Pentecostals to look for signs of the end times,
which encourages “a more global perspective” among Pentecostals (Eves 2000:75).173
Local problems gain global significance as people bind them up “with more far reaching
apocalyptic processes” (Eves 2000:75).174 The global sensibility acquired through a
millennial eschatology is of consequence to sustainability for two reasons. First, many
of the challenges sustainability addresses are of a global nature, crossing national
boundaries (for example changes to the earth’s atmosphere). In placing their local
problems in a global schema Pentecostals potentially acquire knowledge of global
environmental, social and economic issues which are the substance of sustainability. In
this way eschatology could open the door to engaging with sustainability because it
broadens Pentecostals’ vision beyond the realm of personal piety to the wider social
realm.

171

Based on New Testament descriptions of spiritual gifts, Pentecostals believe people are gifted by God
to act in specific roles including apostle, evangelist and teacher. Other recognised gifts are hospitality,
entrepreneurship, and encouragement.
172
For example in the case of ministry gifts, this means Pentecostals have tended to put no, to little,
emphasis on people having formal academic training for ministry, instead releasing men and women into
the field to run with their gift.
173
See Richard Eves’ (2000) anthropological study of premillennial praxis amongst Pentecostals in Papua
New Guinea for an example of this.
174
Eves (2000:75) explains the overall effect of this: “The globe becomes a newly imagined geography
for situating human existence; in a two-way process, global events become meaningful locally and local
events are globalised.”
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The second feature of Pentecostal eschatology that opens up possibilities for
sustainability is that beliefs about Jesus’ return seem to be shifting away from their
historical premillennial position. This could influence people’s practices towards
engagement with sustainability. Pentecostals do not seem strictly attached in practice to
their formal statements of premillennial belief which might foster disengagement from
the world or apathy.
Also, there is diminishing expectancy that Jesus’ return is very near. If Jesus’ return is
further away than once expected, will Pentecostals place more importance on social
engagement as a way to bring about the change—the kingdom of God—that they long
for? If believers see they have a role to play in the spiritual and natural components
required to usher in God’s promised kingdom, this vision could give Pentecostals hope
for the future and “place the short and vulnerable life of the believer in a larger
framework” where their actions are linked to a great future purpose (Zegwaart 1988:24).
For example, Cox (1995) raises the issue of whether politics might take on more
importance for Pentecostals as their eschatology shifts. This raises the question: how do
contemporary Pentecostals view the end times, and to what extent do these beliefs
influence the form and depth of their social action?

CONCLUSION
Discussion in this chapter has served two broad purposes for the thesis. First, I
established the global and movement nature of Pentecostalism. In doing so I positioned
global Pentecostalism alongside sustainability—the global multilevel challenge outlined
in Chapter One. I then pointed to common aspects of belief and practice across global
Pentecostalism which allowed me to raise the question: how do beliefs and practices in
global Pentecostalism conflict or converge with the global sustainability agenda?
I found there were beliefs, practices and qualities within global Pentecostalism that
appear to leave it open to engage with the world and with the sustainability agenda. Yet
there were also aspects of Pentecostal praxis that seem to close down the possibility of
engagement. In conclusion, it appears that Pentecostalism could both converge and
conflict with notions of sustainability.
This chapter raises multiple questions about Pentecostalism’s potential engagement with
sustainability. At a global level, Pentecostalism functions as a worldview and this raises
the question of how it can be understood in the context of competing worldviews, in
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particular the contemporary world capitalist system. This is an important question for
the thesis since the political-economy is challenged by deep visions of sustainability.
Other than the worldview challenge of sustainability, this chapter raises more questions
than it answers over Pentecostal practice. In particular, how Pentecostals around the
world are engaged at a grassroots level with broader society. This is the focus of the
next chapter. In Chapter Three I turn to the literature to look for evidence about how,
and to what extent, Pentecostals worldwide are contributing to the social, economic and
environmental spheres of public life. Again, I look for how Pentecostals’ practices
conflict or converge with notions of sustainability. I find that while Pentecostalism
demonstrates potential for engagement with sustainability, it is by no means explicitly
or deeply engaged with the sustainability project.
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CHAPTER THREE: PENTECOSTALISM IN A SOCIAL
CONTEXT
INTRODUCTION
In the previous chapter I began to answer the central question of this thesis: what
connections are made, or could be made, between Pentecostal practice and belief and
the challenge of sustainability? I surveyed the literature on the global Pentecostal
movement, and located the movement’s origins within Christianity’s broader history. I
argued that although Pentecostalism developed into a movement characterised by
diverse practices and beliefs worldwide, family resemblances nonetheless exist across
this diversity. I examined elements of this common global Pentecostal praxis to show
how they left the tradition open or closed to engaging with sustainability.
The purpose of this chapter is to survey the ways in which Pentecostals around the
world engage with the issues and challenges that are posed by their diverse social
contexts. In the chapter I draw evidence from the large body of literature on
Pentecostalism to make three core arguments. First, I contest the idea that Pentecostals
are necessarily otherworldly, lacking in social concern, or entirely uninvolved in social
action. Drawing on contemporary evidence I show that Pentecostals around the world
are responding to various social, economic and environmental challenges in practical
ways at a grassroots level, and engaging with society through politics and mass media.
The examples demonstrate Pentecostalism’s potential for engaging with sustainability at
the level of practice.
Second, on the basis of these grassroots examples I identify some features that
characterise how Pentecostals go about engaging with society. Contextual struggles
emerge as the key trigger for Pentecostal engagement. Responses are diverse, are
focussed on individuals more so than structures, and tend to be ad hoc and embodied
rather than formalised, consistent or systematic responses.
These two lines of discussion help establish what form and content Pentecostal
responses to sustainability might be. On this basis I make the third key point of this
chapter: that while Pentecostals seem to be somewhat engaged with the world, they are
not currently significantly engaged with the sustainability project.
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SOCIAL ENGAGEMENT
Stereotypically Pentecostals are portrayed as otherworldly. They are said to be so
concerned with spiritual matters and with reaching heaven that they disengage from
material and social concerns. Pentecostals’ limited theological reflection on social
action has also been cited as evidence of their social inaction—a view supported by
referencing formal statements of belief focussed on spiritual rather than material
concerns by Pentecostals.
Yet two bodies of evidence contradict the model of Pentecostal disengagement. First,
the perception of disengagement is challenged by Pentecostals scholars’ calls urging
their tradition to take this-worldly problems seriously. Second, reports of activities
Pentecostals undertake at the grassroots level which challenge the idea that all
Pentecostal churches restrict their mission to evangelism and church planting.175
Some Pentecostal scholars and leaders have been vocal about the need for their tradition
to be socially active. For example pioneer of Brazil for Christ, Manoel de Mello, argued
that Pentecostalism’s Full Gospel message must include “denouncing injustices
committed by the powerful” (quoted in Dempster 1987:129). Likewise Dempster
(1987:137) argued that the core business of Pentecostalism—evangelism—is
“authenticated” when social justice is proclaimed and demonstrated.176 Tarr (1997:219)
called North America’s Pentecostals back to being what they were up to the 1920s: “a
prophetic voice that cries out against the injustices of a sinful society”.
Writing with Asia at the forefront of their minds, Kung (2003) and Wanak (2000) argue
Pentecostalism must respond to the needs of the ‘superfluous’ people who are not
enjoying social and economic improvements brought via globalisation.177 Wanak
advises Pentecostal ministers need to be equipped to participate in social action in order
to minister to these very poor people:
As we prepare ministers for the 10/40 window where 82% of the poorest of the poor live,
we will need to address empowerment and poverty alleviation issues… Students who
minister among the poorest of the poor will need courses on… change agency,
175

Pentecostal churches sometimes justify their non-involvement in social issues with the theological
belief that spiritual revival is the only source of worthwhile change (Kung 2003).
176
To make his argument Dempster (1987) draws upon the work of the Mennonite scholar John Howard
Yoder (see for example Yoder 1972, 1984).
177
Wanak (2000) highlights how strong economic growth in many parts of the Pacific rim could support
an entrepreneurial middle class who reap the benefits of this growth, while the bulk of the population
remains in poverty.
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community organization and mobilization, project development and administration
(Wanak 2000:n.p.).

The second important source of evidence for contradicting the perception of
disengagement from broader society is reports of grassroots-level activities Pentecostals
are undertaking. Researchers such as Cox (1995), Ireland (1991), Edward Cleary (1999;
1997), Martin (1998), Cucchiari (1990), and Campos (1990) recognise that
Pentecostalism’s social engagement is contextual and therefore warrants concerted
grassroots-level investigation. Their contextual research has identified various ways
Pentecostals help individuals, demonstrate social concern, and take social action. These
reports are helping remedy the probable past underreporting of social involvement by
Pentecostals, which may have contributed to the image of Pentecostals as socially
apathetic:
… when recounting the record of social activity by Pentecostals one should not forget
social location and that Pentecostals did not realize observers would look on them
differently had they publicized their social awareness (Hunter 2001:11).

In the remainder of this section I draw evidence from contextual scholarship to contest
the idea that Pentecostals are otherworldly, bereft of social concern, and uninvolved in
social action. In particular, I explore how Pentecostals around the world act on these
issues relevant to sustainability: social inclusivity, poverty alleviation, political
participation, engagement with popular culture, and environmental action.178 Much of
the discussion revolves around the broader issue of how Pentecostalism’s two-thirds
majority are engaging with globalisation and responding to shifts in modernity.
What emerges in these examples from around the world is evidence of worldly
engagement by Pentecostals, rather than their uniform disengagement from society.
Therefore along with Burdick (1999:113) I argue that “Pentecostals can no longer be
dismissed as inherently apathetic and apolitical social actors.” I suggest Pentecostalism
has a demonstrated capacity to provide individuals with tools, experiences and
opportunities that facilitate their engagement with the world.

Social inclusivity
Pentecostals have been socially engaged as they help people on the margins of society,
including drug addicts and women. In doing so Pentecostals demonstrate their ability to
be socially inclusive, a building block of a sustainable society.

178

See Chapter One for an outline of the sustainability project and its key concerns.
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Helping people on society’s margins
Pentecostals demonstrate their capacity for social inclusiveness by providing welfare
services to people who are poor, destitute, addicted or otherwise marginalised.
Pentecostals have also created churches characterised by supportiveness, care and love
which marginalised people have been attracted to and, having found themselves
welcome, established themselves in.
Meeting welfare needs
Pentecostals help meet the welfare needs of people in their congregations. In South
Africa, for example, Anderson (2001) reports how Pentecostal churches operate
education funds for children and have welfare committees which provide needy
members with food and clothing. In an other example, Bernice Martin reports how a
Pentecostal pastor in Latin America linked religion with commerce to help people
affected by the economic recession in the 1980s:
… [Pastor Jesus Sarabia Meraz] set up classes in home economics and money
management; he organized a house-building collective for people then living in cardboard
boxes to construct their own dwellings; he systematically encouraged people to take two
or three jobs rather than just one (Martin 1995:114).

Pentecostal churches have helped their own, members who are poor or otherwise in
need, and have helped people outside their churches as part of evangelism strategies.
This pattern of social involvement has led some scholars, including Chant (1984:51) in
the Australian context, to conclude that Pentecostals have focused on spiritual activities,
“leaving organised social work to others.”
Yet there is evidence that this is not always the case. Pentecostals are also involved in
providing organised, systematic assistance that benefits not only believers but people in
the wider community. For example in South Africa, Zion Christian Church, the nation’s
largest denomination, operates the nationwide Burial Assistance Fund (Anderson 2001).
And in Latin America Pentecostals cooperate with the Catholic Church’s service
provision programmes to deliver community-wide welfare services (Pentecostalism’s
global language 1998). Petersen (1991) reports how Latin America Child Care, an AOG
ministry, helps children living in city slums at a personal and institutional level by
providing education and agitating on their behalf.179 McRoberts (1999:52) reports on
179

For more information on this ministry see Chapter Five of Petersen’s (1996) book Not by might nor by
power, based on his doctoral thesis titled A Pentecostal theology of social concern in Central America
(1995).
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twelve black Pentecostal pastors in Boston engaged in “community-based social
services, building low income housing, and joining EUMs [Ecumenical Urban
Ministries] that struggle for power on metropolitan and even nation fronts”.180
Pentecostals have also worked to benefit people outside of mainstream society and
beyond their church walls by operating programmes to meet the needs of people living
drug-disrupted lives. In the US, Pentecostals took a “boldly innovative and pragmatic
approach to urban ministry” by releasing many pastors and volunteers with little formal
training to work among society’s marginalised: drug addicts, alcoholics, prostitutes,
pornographers, and gang members (Cerillo Jr 1991:101). For example Pentecostal
preacher David Wilkerson began working on the streets of Brooklyn in 1959, marking
the start of what is now a worldwide drug rehabilitation programme called Teen
Challenge (Cerillo Jr 1991:102; Teen Challenge 2004).181 In Boston Pentecostals
reportedly provide support groups and programmes for alcoholics and drug addicts, and
pastors who stand alongside offenders in court to help plead their case (McRoberts
1999).
Supportive spiritual communities
Marginalised people have also benefited from the loving, healing community that
Pentecostals can provide. Prayer and sometimes exorcism are part of Pentecostals’
efforts to treat people affected by sickness, disease and addictions. Pentecostals pray for
themselves and others to receive divine healing and other miracles to help in their
affliction. Silveira (1996) reports how Pentecostals in Brazil request divine healing to
assist them in the area of urban living, which many find complicated and demanding.
Believers provide necessary “aftercare” in the form of ongoing support and care for
individuals in need (Belcher and Cascio 2001:65). People report recovering from a
range of problems with the help of personal relationships with other Pentecostals, and
participation in Bible study, prayer and reflection (Belcher and Cascio 2001).
Sepulveda (1996) observed how Chilean Pentecostals demonstrate a love that bridges
across diverse and marginalised people. This was attributed to them placing greater
emphasis on the fruits of the Spirit—love, peace, joy, patience—than on the gifts of the
180
McRoberts (1999:61) observes how these Pentecostal pastors “take their religion as-is, then mold and
shape it to justify their own activist imperatives.” These pastors justify their social, political and economic
activism through their interpretation of the working of the Holy Spirit, the relevance of the Bible to
everyday life, and the value of community (McRoberts 1999).
181
Teen Challenge’s programmes are based on the message that a drug-free life comes through
conversion to Christ and being filled with the Holy Spirit (Teen Challenge 2004).
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Spirit—speaking in tongues and prophecy for example. Sepulveda (1996) suggests that
because of this Chilean Pentecostalism tends not be otherworldly, instead promoting an
expectation that believers will bear witness in their daily lives to having been made a
new Creation.
Church structure and worship are other tools that Pentecostals have used to embrace
marginalised people. Sjorup (2002) argues the structure of Pentecostal churches in Chile
has enabled Pentecostals to embrace, love and assist women who were sick, as well as
prostitutes, alcoholics and drug addicts, who may have been difficult to accommodate in
other secular and religious structures. In South Africa the Apostolic Faith Church
deliberately retained an oral liturgy to reinforce their solidarity with poor and persecuted
South Africans (Hollenweger 1994). Their language and spirituality thereby remains
meaningful to the poor, and represents a political option for these marginalised people
(Hollenweger 1994).
Benefiting women
There is a patriarchal rhetoric in Pentecostalism. For example, churches issue formal
statements of faith that declare God’s intention for a man to head the household and the
family (Gill 1990). Does this affect the roles that men and women have inside the
church, and carry into their homes and wider society (Griffith and Roebuck 2002; Cox
1995)? In this section I explore whether women find greater equality or opportunity
through their involvement in Pentecostalism. In particular, when compared to the
opportunities granted to women in their culture, how extensive are the benefits afforded
to women by Pentecostalism?
There is no uniform pattern of Pentecostal liberation, however there are three
identifiable pathways to greater equality. First, Pentecostal women may have greater
opportunity in the life of their local church than they enjoy in society. Second, they
might also enjoy greater opportunity in their life outside the church in broader society.
Third, the collective status of women in a community or nation may benefit from
Pentecostalism. I discuss each of these pathways to equality in turn below.
Church sphere
Women are taught in Pentecostal churches that they are equal to men in God’s eyes and
are able ministers of the Gospel. Women are also encouraged to develop and use their
God-given gifts. These factors allow ordinary women to play a considerable role in the
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life of Pentecostal churches (Cox 1995). For example women have founded Pentecostal
churches (Hollenweger 2003) and, unappointed, have been the principal communicators
of the Pentecostal message globally (Cox 1995; Gill 1990; Flora 1975; Griffith and
Roebuck 2002). It is claimed that women have held the “real power” in Pentecostalism
despite not being appointed to the roles of pastor or elder as often as men (Hollenweger
2003:11; Griffith and Roebuck 2002; Flora 1975; Sjorup 2002).182
Some women have experienced greater equality in their Pentecostal churches than in
their cultures. In Pentecostal churches women sing, write songs, pray, preach, give
testimonies, and develop supportive relationships with men and women (Cox 1995).
Contrasting the opportunities afforded to Pentecostal and Catholic women in Colombia,
Flora (1975:417) concluded that “the ideology of spiritual equality has moved
Pentecostal women into roles of teaching and preaching unavailable to their Catholic
counterparts.”
There is evidence women have experienced greater autonomy and freedom of
expression in Sicily’s Pentecostal churches than in their heavily patriarchal Sicilian
culture.183 Despite their cultural position being well below that of men, women in
Sicily’s Pentecostal churches are very active in the gifts and work of the Holy Spirit,
such as healing and prophecy, and in Church leadership (Cucchiari 1990; Cox 1995).184
Wider society
Does the fact that Pentecostal women enjoy some measure of equality in the life of a
church create positive changes for her outside of that church? One measure of this is
whether or not Pentecostal women behave in ways that create more alternatives for
them in society than their culture would traditionally grant them (Flora 1975). As I
outline in more detail below, research in Latin America reveals how women within

182

Some scholars suggest that Pentecostal women were initially as active as men in ministry, but were
marginalised when denominationalism began (Griffith and Roebuck 2002). Overall, women seem to
participate less in Pentecostal preaching and leadership where their churches form alliances with
evangelicalism or fundamentalism, or in other situations where 1 Corinthians 14:34 is enforced (Cox
1995; Benvenuti 1997). In some churches, particularly classical Pentecostal churches, there remains
hostility over formal recognition of women in church leadership (Benvenuti 1997). Yet it is reported that
in the US AOG, women are increasingly involved in ministry positions as staff members and pastors
despite few women being accepted for formal ordination (Kenyon 1988).
183
Yet there are also extreme, deviant cases such as the Sicilian Pentecostal church that bans
menstruating women from attending worship services, effectively reflecting and reinforcing that culture’s
male hegemony (Cucchiari 1990).
184
Women have flocked to Sicily’s Pentecostal churches despite the disapproval they risk facing from
men and some women, and make up two thirds of Pentecostal church membership (Cox 1995:197).
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Pentecostalism benefit from the breakdown of cultural gender roles, wider social
networks, and greater autonomy.185
Poor women in Latin America cite the traditional roles assigned to men and women,
machismo186 and marianismo, as being a “chronic problem” for them (Martin
1998:121). Yet these women have found they attack the hegemony of these traditional
roles as they and their husbands live according to Pentecostal beliefs. In particular, men
are observed to: drink less; be less promiscuous; beat their women less; spend less of
the family money on other women, gambling,187 alcohol, cigarettes and drugs; be better
fathers and more reliable workers (Cleary, E.L 1999; Gill 1990; Martin 1998). In these
ways, the emotional, physical, and financial wellbeing of Pentecostal women is bettered
in comparison to what their traditional machismo-marianismo status would render them
(Gill 1990).
In Latin America the Pentecostal experience as a whole has been observed to help a
woman experience greater equality with her husband because it nurtures a changed
understanding of the family unit (Flora 1975; Gill 1990; Cox 1995; Nolivos 2002).
Nolivos (2002) articulates specific reasons why this occurs: life’s sacredness is
respected; diversity is valued in interpersonal relationships; gender equality is
recognised; love is given unconditionally and there is space for individuals to make and
learn from their mistakes. These factors are undergirded by Pentecostal families’
commitment to personal and social transformation as a witness to God’s coming
kingdom.
As Pentecostal women participate in Church life they discover and exercise their
spiritual gifts, such as healing and prophecy, and develop a feeling of personal agency
(Flora 1975). In doing so these women are strengthened and grow in self confidence,
185
Unfortunately women in some Pentecostal churches have less freedom than women in their culture
generally would. This occurs in part because standards and understandings of morality vary considerably
across global Pentecostalism. For example, Silveira (1996) describes how women in Brazil’s Igreja
Pentecostal “Deus é Amor” denomination follow behavioural norms outlined in a manual called Biblical
doctrine for today. Women are prohibited from wearing makeup or pants, minimum skirt lengths are
specified, and they are not allowed to go to the beach or play ball games with people over seven years of
age. Silveira (1996) contrasts this case with women in Brazil’s more recently established Pentecostal
churches who adopt a more fluid morality. Left to govern themselves, they adopt a “practical hedonism”
in their daily life (Silveira 1996), which suggests they—like many Pentecostal women in Australia and
North America—may wear makeup, pants, shorter skirts, and clothing in the latest styles.
186
Machismo “accepts violence against women as normal and invests masculine honour in men’s
successful control and domination of women” (Martin 1998:119).
187
See also Lumahan’s (2002) practical contextual theology developed to prompt and guide action by
Pentecostals in the Philippines on the problem of gambling. Gambling is conceived of holistically as
being an “ethical, social, and spiritual problem” (Lumahan 2002:122).
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things they take with them outside the church (Cox 1995). Transformative too are
women’s own corporeal experiences of God, through visions, direct revelation, healing,
and being filled with the Holy Spirit. As women experience God for themselves they
develop a sense of autonomy because they see themselves as ultimately responsible to
God rather than to a family or husband (Cox 1995; Cleary, E.L 1999). When a women
views herself differently, she is freed to be an active agent in her own and her family’s
life in practical ways. These include taking charge of family planning (Flora 1975; Gill
1990), and employing her church-learnt skills to benefit her in working outside the
home and in other areas of her life (Cox 1995; Cleary, E.L 1999).
Gill (1990) showed how Pentecostal women in Latin America were specifically
empowered by their understanding of conversion. They were able to move towards a
positive future in the midst of a rapidly changing society by taking on a Pentecostal
worldview. In particular these Pentecostal women gained new ideological tools which
they used to recast the past. Severe emotional and material sufferings they previously
endured were reconstructed as experiences that motivated them towards a better life.
These inner changes then led to outer changes.
As Pentecostal women experience God for themselves they have reworked patriarchal
forms of God promoted in their culture, and in doing so reinterpret cultural definitions
of man-woman relationships.188 In Pentecostal spirituality God is primarily experienced
through the paradigm of relationship. Pentecostalism tends to promote a feminine model
of God—a knowable God who desires intimacy, love and friendship—as opposed to
more masculine images of God as a distant, jealous judge. Traditional views of gender
roles can be reshaped in this way. Gill (1990), for example, suggests Pentecostal women
issue an embodied challenge to the cultural norms surrounding women’s public
behaviour when they freely dance, sing, pray and share testimonies of what God has
done in their lives during Pentecostal worship. These embodied experiences in turn give
women an opportunity to go out and live differently in their society, understanding they
are equal to men despite culturally-based oppression.
Collective status
There is little scholarly evidence that Pentecostalism has benefited the collective status
of women in any nation. Cox (1995) proposed that in Sicily Pentecostalism is
188

Since as Mary Daly (1973; 1975) has argued, societal male dominance can be rooted in masculine
images of God propagated by patriarchal forms of Christianity.
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challenging and recasting ideas about gender to such an extent it promotes cultural
change.189 In another study, Sjorup (2002) suggested that while Pentecostalism in Latin
America does not radically reconfigure the role of women, it improves the conditions
for women by changing the traditional nationalist role of men. Contrasting this, Flora
(1975) found in Colombia that while Pentecostal women enjoyed an improved status,
particularly in the religious realm, the collective status of women in that country was
unaffected. Taken together these analyses highlight that there is not yet adequate
information to be able to talk specifically about Pentecostalism’s capacity to improve
the collective status of women in a given country.

Poverty alleviation
In this section I argue that people’s poverty can and has been alleviated through their
involvement in Pentecostalism. This is another example of Pentecostals’ social
engagement. Many of the examples I cite below are from the Latin American context,
and some background information will help ground these examples before we proceed
to particulars. Since the 1940s and particularly since the 1960s, Latin America
experienced huge economic, cultural and political transformation (Martin 1998). It is
now part of the global capitalist economy and global communications network, has a
postindustrial economy, and a postmodern cultural sphere. Overall Latin America has
experienced a “fast transition from pre- to postmodernity” (Martin 1998:116).
Accelerated social change has meant “intensification of poverty and marginalization at
the bottom of the heap…[and] near collapse of the family as the primary institution of
mutual support” (Martin 1998:117). Pentecostalism has been the movement that has
directly addressed both of these challenges in practical ways because it has been, in
Martin’s words:
… intensely relevant to this-worldly concerns and not merely an other-worldly hope or a
sectarian ‘religion of the oppressed’. Indeed, [Pentecostalism] is often precisely what
makes the practical difference between riding the wave of social change and being
swamped by it. (Martin 1998:110)

In Latin America and Africa there is evidence that people’s involvement in
Pentecostalism helps them find pathways out of poverty. For example, Pentecostals in
Chile have improved their economic circumstances over their 90 year history and
moved into the middle classes, taking advantage of greater educational opportunities
189

Cox (1995:198) sees evidence of this in the way Italians have perceived Pentecostalism as a “sinister
and threatening feminist movement”.
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along the way (Cleary, E.L 1999:139). Pentecostalism seems to equip the poor to live
successfully in a society in transition. In particular it provides individuals with tools that
help them solve a new set of problems, a new network of personal support, and a new
moral code that helps the believer reconstruct their life in the new setting (Droogers
1999).
Empowerment through the “Pentecostal experience”
Mariz (1996) argues that it is the Pentecostal experience that provides believers with
tools to help them fight poverty. Through the process of conversion and ongoing
personal experiences of God, the downtrodden take on a new identity not just a new
moral code (Sjorup 2002). Their self dignity is regained and their self-esteem grows
through belonging to a group that encourages, welcomes and supports them in difficult
times (Mariz 1996). This in turn affects their outward circumstances: self-confidence
can help the individual to find work and eventually escape poverty (Sjorup 2002). This
is reinforced by Pentecostals’ understanding that improved economic and social
circumstances are evidence of one’s conversion:
The congregation supported the social ascent of the poor as a sign of their conversion: the
private sphere was ordered, the clothes clean and repaired, the parents sober, the home
clean… (Sjorup 2002:25).

Believers take on a view of themselves as individuals with choice, not at the mercy of
fate or disabling cultural norms (Mariz 1996). This self-confidence fosters personal
qualities that help people move out of poverty, as Bernice Martin observed during
fieldwork among Pentecostals in Latin America:
Protestant Pentecostalism results in an often astonishing level of self-confidence,
persistence against the odds, energy and ingenuity and a willingness to try anything—and
then to call the result the Lord’s miracle. (Martin 1995:111)

Even Pentecostals who have little opportunity for economic improvement, like casual
agricultural workers in Latin America, report that their Pentecostal spirituality assists
them in practical ways (Martin 1995). In coping with unstable employment, these
labourers did not reject the idea that God wanted them to have material rewards. Rather,
they saw themselves as prosperous on the basis that their family was intact and they had
the spiritual strength to cope with their unstable employment (Martin 1995).
Poor women seem to be particular beneficiaries of the Pentecostal experience. As I
noted earlier, women are empowered as they experience God for themselves through
experiences including conversion, speaking in tongues, and divine healing (Sjorup
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2002). On the basis of her interviews, Sjorup (2002:25) concluded that Pentecostalism
assisted poor women in Santiago, Chile, to take control of their own lives: “The poor
finally became the subject of her own life which she, by means of her religion, was able
to change.” Pentecostal churches were able to assist women get out of living in dire
poverty, providing assistance and answers where governments and other religions had
faltered (Sjorup 2002).
Among the beliefs and practices discussed in Chapter Two there are specific Pentecostal
understandings that can help individuals improve their economic situation. For example
Pentecostals insist there will be tangible signs of a person’s spiritual conversion,
including changed behaviour. A particular morality among Brazil’s Pentecostals—
namely an ascetic lifestyle—helps very poor Pentecostals to save money and create a
pathway out of poverty, as Mariz explains:
Through its rigid doctrine opposing the “vanities,” drink, and worldly distractions,
Pentecostalism—and especially classical Pentecostalism—motivates people to save.
(Mariz 1996:n.p.)

Stabilisation of family life
Pentecostals are concerned about the family unit. Bernice Martin (1998:121) writes that
across Latin America Pentecostals “can claim serious success in putting the family back
together again” particularly compared with efforts by the Catholic Church. In Brazil, for
example, the Universal Church calls for believers to confront poverty and violence
inside their homes and families (Birman and Lehmann 1999). Mariz (1996:n.p.) noted
how Pentecostalism in Brazil attacks poverty by motivating believers “to adopt an
ascetic lifestyle and dedicate themselves to the family.” Pentecostalism helps alleviate
people’s poverty by helping stabilise their family life. The overall pattern is for people
to be helped individually rather than through political innovation.
For example in Latin America, as I noted earlier in this chapter, Pentecostalism seems to
attack the hegemony of the cultural machismo-marianismo behaviour pattern. Sjorup
(2002) found that changed behaviour helps alleviate families’ poverty: less money is
spent on alcohol, drugs and prostitutes, and money is made available for food, nice
clothes and education. As Edward Cleary (1999:136-37) notes: “The stabilization of
family life and the escape from personal dysfunctional behaviour has been one of the
commonly observed effects of living a Pentecostal life.”
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Enhanced employment prospects
Another feature of Pentecostalism that helps people work their way out of poverty are
church-based relational networks, since these can help people find work. Believers’
economic prospects are also enhanced by the skills they develop through their
involvement with Pentecostalism, their changed morality, wider social networks, and
preaching that encourages them to engage in all parts of society.
Skills development
Pentecostals have opportunities to learn new skills and develop existing skills through
involvement in church activities. Through participatory practices believers can gain
leadership and other skills they might not have otherwise developed because of their
social position. These might be practical skills such as administration, or relational skills
such as an improved capacity to work as part of a team through better interpersonal
skills. Mariz (1996:n.p.) noted that in Brazil Pentecostalism “seems to encourage verbal
competence and an ability to argue, fundamental skills in democracy and modern
societies.” In specific examples Mariz (1996) relates how, motivated by a
post-conversion desire to better understand the Bible, illiterate poor Pentecostals in
Brazil learned to read and write. Further, members of AOG churches in Brazil
reportedly participate in decision making regarding where to spend money collected in
their church offerings (Mariz 1996).
Pentecostals take these skills into their daily lives, potentially enhancing their work
prospects. Skills are a tangible benefit of people’s involvement in Pentecostalism that
helps them even if they later leave the faith. Mariz (1996) relates the story of a group of
young Pentecostal men who, when they were young, attended an AOG church in a
favela in Rio de Janeiro. The pastor taught them to play instruments so they could help
with the church worship services. These men returned some years later to a church
celebration and told the pastor how, after having left the church, they became
professional musicians.
Pentecostals also operate programmes in the broader community to develop people’s
skills. Two examples from South Africa demonstrate this. The Zion Christian Church,
South Africa’s largest denomination, operates a Literacy Campaign and adult education
centres nationwide (Anderson 2001). And in squatter camps near Pretoria local
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Pentecostal churches provide children’s homes, adult literacy classes, and teach people
sewing and knitting (Anderson 2004b).
Favoured as workers
Forming good workers is another way Pentecostalism helps individuals break the
poverty cycle. Pentecostalism promotes values that help people participate in the
process of modernisation. Individualism nurtures responsible citizens who can
effectively engage in liberal capital society as they seek to use their God-given talents
and apply a strong work ethic (Droogers 1999). Martin explains how poor Pentecostals
benefit from this value formation:
The Pentecostal virtues of betterment, self-discipline, aspiration, and hard work are those
which in the western experience are assigned to the first, harsh phase of modernization…
[and] they clearly assist the survival of the poor and help forward fledgling economies…
(Martin 2002:10)

This effect of Pentecostalism is evident in reports from the Latin America context.
Pentecostalism’s promotion of certain values—individualism, rationality and integrity—
is thought to have been critical to the economic survival of Latin America’s popular
classes (Oro and Seman 2000). Bernice Martin, on the basis of her interviews with Latin
American Pentecostals, described how Pentecostal spirituality helps equip people for
success in the workplace:
Evangelism turns out to be a very good preparation for the person to person work of the
service economy, just as the keeping of one’s personal and moral accounts easily
transposes into the kinds of self-monitoring reflexivity which white collar service work
increasingly requires. (Martin 1995:112)

Women in particular benefit from their involvement in Pentecostalism. Domestic
servant positions are noted as a “particular channel of upward mobility” for women in
Latin America’s cities, particularly for children of first-generation women migrants
(Martin 1998:115). It is Pentecostal women who are favoured for these domestic service
jobs because their moral formation has given them a reputation as honest, sober and
self-disciplined workers—desired qualities by couples who leave their homes each day
for work and need to trust their home and children to a nanny or housekeeper (Martin
1998).
Religious networks
Through their involvement in Pentecostalism, people have been able to develop
networks with other believers which they use to help themselves shift out of poverty.
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For example Mariz (1996) observed that in Latin America Pentecostals supplement, not
supplant, their traditional family and neighbourhood networks with a new religious
network. The religious networks generated by Pentecostals are generally wider
geographically and socially than traditional networks, and this is especially so for the
poor (Mariz 1996). Flora (1975) found that Pentecostal women in Colombia had more
widespread social networks to assist them in times of need compared to women
generally. Relationships formed at church helped Pentecostal women to find work,
housing and appropriate medical care (Gill 1990). Likewise in Soweto, Anderson
(Introduction 2004) notes that Pentecostal churches have been a source of kinship,
networks and overall support for township people.
As a result of their involvement in Church life, believers can create social bonds which
are a source of economic and emotional support during difficult times. In particular,
Pentecostals help one another find work and housing, and to develop sustaining
relationships in the midst of social and economic difficulties. During one of Bolivia’s
worst economic crises, Pentecostalism reportedly “galvanized the most impoverished
residents” in La Paz (Gill 1990:718). Among South African Pentecostals, Frahm-Arp
(2002) observed that pastors tell their members to help one another in practical ways to
find work, and to pray that every member of the church would find work. Their
churches facilitate business networks to assist people to find work and mentor those
starting in their jobs and careers (Frahm-Arp 2002).
Church vision that encourages social influence
Part of the Pentecostal form of empowerment is an urging for every person, regardless
of their status or ability, to involve themselves with people in wider society. Rather than
separate themselves from the world, Pentecostals are encouraged to work in all sectors
of the capital economy in order to reach people with the Gospel and have greater
influence in society (Frahm-Arp 2002).
In Ghana, for example, the International Central Gospel Church works to equip
believers not only so they are successful in daily life, but so they can contribute to the
development of Ghana and the world (de Witte 2003). They do so by promoting the
values of “independence, human dignity and excellence” (de Witte 2003:180). Vision
statements of Pentecostal churches are filled with the language of engagement not
disengagement, and encourage people to adopt a standard of excellence in every area of
their life, as Frahm-Arp observed among Pentecostal churches in urban South Africa:
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Their vision is to have their members working as leaders in all social, economic, political,
medical, educational and industrial fields. Their goal is that all members should be people
of excellence, who stand out as the best in what ever [sic] they do. (Frahm-Arp 2002:4)

Contextual prosperity messages
I noted in Chapter Two how Pentecostals preach a variety of prosperity messages which
convey a broad message: God desires to bless people not only spiritually but materially
also. Prosperity messages often reflect cultural understandings of prosperity,190 rather
than being simple regurgitations of the North American health and wealth gospel.191
In Africa as a whole, prosperity messages intersect with the holistic view of salvation
present in African primal religion: that the salvation of the soul and the salvation of the
body are inseparable (Nwankwo 2001). Religion is therefore called upon to help
achieve culturally desirable commodities—long life, health, wealth, and success.
Pentecostalism becomes an arena where these desires find contemporary meaning. As
Nwanko (2001:2) reports, African Pentecostals translate the blessing of God “into
contemporary values such as cars, fat bank account, employment, fertility, visa to
emigrate, and protection from witchcraft”.
While Pentecostal prosperity messages have been the subject of much criticism,192 my
particular focus here is on how Pentecostal prosperity messages can benefit individuals

190

Yet even culturally relevant prosperity messages are criticised for their non-Christian links. Compare,
for example, Anderson’s (2004a) sketch of David Yonggi Cho’s prosperity message as a responsible
contextualisation responding to Korea’s cultural and socioeconomic history, with Mullins’ (1994) critique
in relation to its concept of ‘triple meter faith’ and links to shamanism.
191
Hunt (2000b), for example, shows that while the faith movement is rooted in North American culture,
when it was globalised it was modified in new contexts. Similarly, Anderson (2002) criticises scholars
who accuse African Pentecostals of preaching an Americanised prosperity message. Anderson (2002:7-8)
explains that while some new African churches are connected to the health and wealth movement,
“identifying them with the American ‘prosperity gospel’ is a generalization that particularly fails to
appreciate the reconstructions and innovations made by these new African movements in adapting to a
radically different context…”.
192
Pentecostal prosperity messages have been criticised by Pentecostals and non-Pentecostals alike. With
inadequate space to review this body of scholarship in detail, I will point here to just three broad
criticisms. First, prosperity messages are charged with being heretical. McConnell (1990) outlines what
he sees as heretical doctrines within the modern faith movement stemming from its historic root in
teachings by E.W. Kenyon and Christian Science. These criticisms have since been refuted (see Anderson
2004a: 106, footnote 21). Fee (1985) argued they were manipulative: people are told God will bless them
in return for sowing money into the church. Freston’s (1996) criticism was that extremes of the prosperity
message can become a ritualised means of attaining rapid wealth.
Second, prosperity messages are seen to foster a weak form of Christianity that can inhibit believers from
helping the poor. Writing from a Marxist context, Kuzmic (1991:155) suggests Pentecostals in Western
Pentecostal churches have fallen for the “cheap grace” of the prosperity message and he criticises it as a
self-centred quick-fix that allows weak Christians to withdraw from their problems. Fee (1985) argued
that in North America prosperity messages reinforce a lifestyle and economic system that oppresses the
poor. Anderson suggests prosperity’s emphasis on obtaining power and material success in the present
can weaken Pentecostals’ ability “to identify with the poor and oppressed in their affliction” (Anderson
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living in poverty. In Meyer’s (1998:763) view the benefits of the prosperity message in
Ghana have been symbolic, providing “an imaginary space in which people may
address their longing for a modern, individual, and prosperous way of life”. Yet there is
evidence that prosperity messages acts in a variety of ways to alleviate people’s poverty.
Tithing is a central part of prosperity messages, as discussed in Chapter Two. Mariz
(1996) reports that Pentecostals in Latin America report improvements in their finances
as a result of tithing, while noting that the precise reasons for why this is occurs are
contested. In Pentecostal congregations more generally, individuals publicly and
privately testify to a variety of economic benefits from tithing including: consistently
having money available for food, improved personal finances overall, work promotions,
business growth, buying goods and services at unusually low prices, and money arriving
unexpectedly to pay bills (see Meyer 1998).193
The pragmatic nature of prosperity messages can help individuals living in poverty in
the midst of social change. The Zimbabwe AOG preaches a form of the American
health and wealth gospel that gives members tools they can use to respond to their
rapidly changing society (Anderson 2002).194 In Hong Kong prosperity messages
respond to the changing and disrupted social environment by offering believers a way to
regain some control over their circumstances and their bodies (Kung 2003).195
Of socioeconomic benefit to believers is that prosperity messages encourage people to
work hard, and accept wealth as the result of hard work. For example in urban South
Africa there is an emerging group of Pentecostal churches that can be classified as

2004b:270). Nwanko (2001) suggested that prosperity messages prompt people to engage in charity rather
than structural reform, because they emphasise funding evangelistic-oriented activity.
Third, prosperity messages are criticised on the basis that they promote conformance with the world. In
Perriman’s (2002:1) words, prosperity messages are “the unctuous face of pampered, self-indulgent
Western Christianity, a grotesque parody of the simple, world-denying gospel of Jesus, the epitome of
bad taste, sanctified profiteering and greed.” Hunt (2000a:84) notes how the faith movement interprets
biblical passages as promising success in all areas of life and physical health, such that their
understandings “dovetail with some of the major attributes of contemporary culture”. Tarr (1997:199)
wrote that by “embracing materialism and the ‘fantasy of success’” there is a “decreasing distinction
between a Christian and an unbeliever”. Similarly, Hollenweger (1997:202) points out how prosperous
Pentecostals have become part of “the right wing money aristocracy of this world”, where their vision of
prosperity enlists them in “the money based power structures and the conformism with this world”
(1997:203).
193
See Meyer (1998:762-63) for the report of how one Ghanaian Pentecostal woman was financially
blessed by God by receiving money from overseas relatives.
194
Their prosperity message is indigenised, however, drawn from southern Africa and contextualised for
Zimbabwe (Anderson 2002).
195
Kung (2003) critiques this message on the basis that it has effectively harnessed people’s narcism,
reinforcing individualism and self-centredness among Pentecostals.

Chapter Three

97

belonging to “Puritan-consumer Pentecostalism” (Frahm-Arp 2002:1). In them,
believers experience material benefits from their hard work which they understand as
God’s ‘blessings’ or ‘favour’. So unlike the Puritans, South African Pentecostals are
free to spend money on sanctioned goods and services (Frahm-Arp 2002).196
Openness to capitalism
In economic ways, Pentecostalism can benefit people living in poverty by encouraging
and preparing them to engage in a capitalist economy. Capitalism, in its multiple forms,
essentially operates as the world’s economic system, pervading the settings where
Pentecostals and their churches exist. While there is no consensus among scholars about
whether Pentecostalism goes so far as to foster capitalism,197 overall Pentecostals tend
to embrace or transform capitalism rather than resist it.
Capitalism is “an essentially incomplete system which always needs to be embedded in
value systems and social and political forms” (Martin 1995:104). Given the diverse
beliefs in Pentecostalism, we could expect therefore that Pentecostals in different
contexts will engage with capitalism differently. In what particular ways does
Pentecostalism foster believers’ engagement with the capitalist economy with a view to
improve their socioeconomic circumstances? A case study of Pentecostalism in Ghana
is illustrative here.
In Ghana, Meyer (1998) reports how Pentecostal churches have attracted many traders
who are greatly concerned with being successful in this life.198 Traders appreciate the
pragmatic approach to economic life taught and lived in Ghana’s Pentecostal churches.
196

In this belief framework, commodities are designated as either good or evil. “Evil” commodities
include drugs, prostitution, gambling, and products made by immoral companies (Frahm-Arp 2002:4).
Luxury goods are reclassified as “symbols of God’s blessings” (Frahm-Arp 2002:4-5). Pastors of these
churches are seen to be blessed by God because they wear designer suits, drive expensive cars, and can
afford for their wives not to work full time (Frahm-Arp 2002).
197
In Martin’s (2002:15) opinion, globally “there is a discernable consonance between Pentecostalism
and the simultaneous (indeed, related) advance of global liberal capitalism”. Patterson (2004) saw
parallels between values held by contemporary Pentecostals and those historically held by Methodists—
thrift, sobriety, honesty and industry—which fostered capitalism and democracy according to Max
Weber.197 Meyer (1998) argues that Pentecostalism supports the spirit of capitalism in Ghana.
In contrast, Campos (1996) argued that Pentecostals in Latin America have played only a minor part in
shaping the emerging capitalism in their region. Their influence has been limited to their roles as
consumers and labourers because of their mysticism, culture of spending instead of saving, and work not
being seen as a vocation or calling (Campos 1996). Sceptics also point to the gulf between practices
fuelled by the Pentecostal prosperity gospel and the “ascetic practices and salvationist preoccupations” of
the Protestant spirit that aided the development of capitalism in Europe (Oro and Seman 2000:615).
198
These traders formerly sought success through trade magic, but find Pentecostalism attractive because
benefits can be achieved through prayer without having to make a pact with potentially destructive occult
powers (Meyer 1998).
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Ghanaian Pentecostals view prayer alone as inadequate for an individual’s progress in
life (Meyer 1998). Instead their recipe for wealth is to couple hard work with prayer to
God, asking that those efforts will be successful.
Moreover, Pentecostals in Ghana see their economic interactions—between each other,
the market and their families—through a prism of “the gift” (van Dijk
forthcoming:n.p.). This understanding encourages Pentecostals to be involved in the
market, be entrepreneurial, and develop money handling skills (van Dijk forthcoming).
Meyer (1998) describes how prayers are offered specifically for God’s protection from
the effects of inflation and economic decline during worship services. At a broader
level, de Witte (2003:180) reported one of Ghana’s largest and most influential
churches199 organised and hosted multiple Christian Trade Fairs “to encourage
‘entrepreneurial development in the entire body of Christ’ in the country.” Overall,
Ghana’s Pentecostal churches can be viewed as encouraging believers to adopt a
capitalist ethic.
There is evidence that Pentecostalism promotes specific beliefs that help individuals
engage with the market. For example in Ghana, women traders believe that witches are
working in the spiritual realm to steal flesh from them, which can make them sick and
eventually kill them. They understand that witches act this way out of envy, to stop the
women from prospering in their business activities. Pentecostal women involved in
trade see the Holy Spirit as their only source of protection against being eaten by these
witches (Meyer 1998). In this way Pentecostal women feel safe to engage in the market.
A second example demonstrates how Pentecostalism helps people to conceptualise, and
subsequently engage with, the global capital economy. In Ghana Pentecostals begin
with a cultural idea that the market is enchanted because of magic activity and then act
to disenchant it (Meyer 1998). Western commodities such as cosmetics, books, cars,
necklaces, perfume, rasta hair extensions, and even exotic foods such as sardines, are
believed to be possessed by evil spirits.200 Not merely distracting, these commodities are
believed to bring an individual under the influence of Mami Water spirits and force
people to do the spirits’ evil bidding (Meyer 1998).

199

The Christian Trade Fairs were organised and hosted by Ghana’s International Central Gospel Church
(de Witte 2003:180).
200
This is a belief passed orally among Ghanaian Pentecostals through their magazines, books, songs,
movies, preaching, testimonies and gossip (Meyer 1998).
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What is set up, then, is the idea that people must maintain their suspicion about
“fanciful” goods that come into their local marketplace (Meyer 1998:766).201 Yet
Pentecostals offer prayer as an antidote to, and protection from, this evil in the
marketplace. In practice, Pentecostals are urged to avoid certain fashionable goods,
control their desires for them, and also to purify all the goods they buy through prayer
(Meyer 1998). Prayer brings God’s spirit onto the item and can purge it of evil spirits.
This contextual prayer praxis mediates how Pentecostals engage with the globalised
marketplace.

Political participation
Historically, levels of political participation among Pentecostals have varied. Some
Pentecostals have been politically active,202 some have been ardently apolitical, others
have accepted the status quo willingly or by default through inaction. These patterns are
evident in various countries and at different times in history.
For example Latin American Pentecostals were historically said to be politically
passive, rejecting society and holding an “extreme dualistic theology” (Oro and Seman
2000:617; d’Epinay 1969; Patterson 2004).203 Colombia’s Pentecostals did not vote
until 1970 out of a desire to remain separate from the world’s cares and organisations,
according to Flora’s (1975) study.204 In South Africa, Anderson (2004b:269) concluded
that Pentecostals there “acquiesced” to apartheid’s “social evils”. There black
Pentecostals were apolitical, embracing an escapist spirituality and making largely
symbolic protests to apartheid (Anderson 2001).205 White Pentecostals actively

201

Ironically, the suspicious reaction of Pentecostals in Ghana to Western goods today has parallels in the
ways historic Protestant missionaries to Ghana burnt local religious objects (Meyer 1998)
202
For example black Pentecostals formed a sizeable proportion of participants in Martin Luther King’s
demonstrations (Pentecostalism’s global language 1998), and in the 1970s Pentecostals in the United
Kingdom marched with evangelicals to protest against falling morality (Wallis 1979).
203
This influential argument emerged from a study of 1960s Chilean Pentecostalism by Swiss sociologist
Christian Lalive d’Epinay (1969) titled Haven of the masses: a study of the Pentecostal movement in
Chile.
204
Flora (1975) suggests this can be at least partly attributed to these Pentecostals’ lack of both time and
political concern. Believers were heavily involved in church activities, and many of their needs were met
through Pentecostal networks.
205
In Anderson’s (2001) words: “The White regime was controlled by invisible powers beyond the
strength of the Black majority to resist, and like Pentecostals in Latin America, they held back from
politics because they were poor and outsiders to the political process.”
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supported the apartheid regime, or equated political involvement with sin by labelling it
‘worldly’ (Anderson 2001).206
Yet Pentecostals in Latin America and South Africa are seen to act politically now, as I
discuss in more detail below. More recently, Pentecostals have engaged with the
political realm in both superficial and deep ways. In this section I present evidence
showing Pentecostals are influenced by political ideologies, act politically in informal
ways, participate in formal politics, and that some are becoming greedy for political
power. Reflecting a deeper engagement with wider society, Pentecostals have been
observed to use political power and processes to address social issues related to race,
poverty, and the rights of children and the poor. What emerges is a spectrum of political
engagement, but an overall demonstration that Pentecostals are this-worldly in their
orientation rather than escapist.
Acting politically: this-worldly orientation
South Africa’s black Pentecostals “began to seek new ways of invading the public
space” from 1990, with the unbanning of political parties and the release of Nelson
Mandela (Anderson 2001). Anderson’s interviews with black Pentecostals suggest that
overall their politics seem closer to those of the general African population, not the
status quo (Anderson 2004b).207 Their political concern has grown to the point where
some voiced alarm “at the seeming lack of political awareness in their church and
especially among their pastors” (Anderson 2004:265).
In Latin America, Alvarez (2002:151) observes “a new generation” that is increasingly
involved in politics out of a concern for “the holistic needs of man”. As they participate
more in society, Latin America’s Pentecostals are “developing new sensitivities to the
social implications of the gospel” (Alvarez 2002:145-46; Campos 1996). Comparatively
“few” Pentecostals in Latin America see politics as corrupting or irrelevant to Church
life, compared to the “many” others who are already socially engaged through local
community service, according to Edward Cleary’s (1999:141) analysis. Since the
mid-1980s Pentecostals have been observed as politically active in Guatemala,

206

Later, white Pentecostals were extremely slow and then weak in speaking out against apartheid, with
some exceptions. Founder of the Bethseda Full Gospel Church of God in Durban, the white Englishman
J.F. Rowlands, expressed early and strong opposition to apartheid (see de Kock 2000:115-16).
207
For more information on these interviews see Tumelo: the faith of African Pentecostals in South Africa
(Anderson and Otwang 1993).
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El Salvador, Venezuela, Colombia, Peru and Brazil (Cleary, E.L 1999).208 Oro and
Semen (2000:605) have written about the “politicization of Pentecostalism” in Chile,
Uruguay, Brazil and Argentina.
Pentecostals have also been influenced by various political ideologies. Campos (1996)
reports neo-conservative or fundamentalist groups from the US influence Pentecostals
in Guatemala, El Salvador and Nicaragua to stimulate or calm political tensions in their
areas. In North America there is support among Pentecostals in North America for the
Religious Right and their “powerful ideology” stressing the importance of the family
unit (Johannesen 1994:183). This has at least two important implications. First, the
political focus of these Pentecostals tends to be restricted to issues likely to impact upon
families (abortion, divorce, homosexuality and pornography) (Johannesen 1994).
Second, their efforts primarily seek better social circumstances for themselves (middle
class Pentecostal believers), more so than being a voice for the poor or oppressed in
American society (Anderson 2004b).
Informal political activity
Scholars have noted how Pentecostals use informal avenues to act politically. In the
context of Brazil, Ireland (1991:5) urges us “to broaden categories of political action, to
deconstruct institutions, and to listen for the Brazil that is emergent at the religious grass
roots”. Likewise Smilde (1998:287) notes that Pentecostalism in Latin America “is
political in the identities, expectations, and social formation it creates”. As part of civil
society Pentecostals make political culture as they live out their faith in daily life,
seeking to be obedient to God and establish God’s kingdom on earth.
Rowan Ireland (1991) observes Brazil’s Pentecostals acting politically as they try to
tangibly establish their version of the kingdom of God to earth. As they do this they
exhibit particular preferences for who has legitimate authority, what righteousness is,
and they generate particular ways of living as part of civil society that “do, in fact, make
a difference in the unfolding of Brazilian political history” (Ireland 1991:4).
The overall importance of understanding Pentecostals’ political engagement
contextually is demonstrated through Englund’s (2000) case study of Pentecostals in
Malawi. Englund’s (2000) interviews suggested that some Pentecostals in Chinsapo, a

208

On the basis of data collected in Argentina and Chile, Patterson (2004) similarly concluded that
Pentecostals are no less politically engaged than the population as a whole.
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township close to Malawi’s capital, were apolitical. They opposed the practice of voting
in multiparty elections on this basis:
… if one’s candidate loses, the defeat will continue to nag oneself even against one’s best
intentions. According to this pentecostal understanding, partisanship in politics affects the
‘whole body’… and stifles the Holy Spirit in the person. (Englund 2000:600)

Yet Englund (2000:601) argues this does not represent “the reversal of democratic
achievements” by Pentecostals in Malawi. Rather, he suggests that “the ideas of
spiritual and corporeal unity… contain their own tools for an effective critique of
power.” This points to the complexity of interpreting Pentecostal understandings of
democracy and forms of involvement.209
Formal politics
Political parties are sometimes a vehicle for Pentecostals’ political expression. Western
Pentecostals have a history of participating in formal politics: other than voting, they
have also founded and participated in political parties. A recent example is the Family
First party in Australian Federal politics. At the 2004 Australian Federal Election, the
nation’s AOG movement provided organisational support—and nearly all of the 126
Senate and House of Representative candidates—for a new party called Family First
(Debelle and Schmidtke 2004).210
Pentecostals in the Majority World are also involved in formal politics. Latin American
Pentecostals turn up in large numbers to vote (Cleary, E.L 1999). Members of Brazil’s
Universal Church of the Reign of God are characterised by their “intense political
participation” (Oro and Seman 2000:607). Individual Pentecostals also influence
politics from the outside. An example of this is Edir Macedo, the founder and leader of
Brazil’s Universal Church of the Reign of God. Despite being the “‘man from nowhere’
who ‘owes nothing to anybody’” Macedo seems to act like Brazil’s elites, manipulating
national politics (Birman and Lehmann 1999:160). The example of Macedo attests to
the empowering potential of Pentecostalism’s shared understanding of ‘the gifted
congregation’ where all people are equal and equipped to do the work God has for them
(see Chapter Two).

209

Englund (2000:601) errs away from making “dramatic conclusions” regarding Pentecostal engagement
with politics, hinting that other scholars should proceed cautiously too.
210
Party chairman Peter Harris said their intent was not “pushing forward spiritual agendas”, but rather to
take “a broader, more popular position addressing issues of family and caring for families” (Debelle and
Schmidtke 2004).
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Since the mid-1980s Pentecostals have also entered their own parties and candidates in
elections in Guatemala, El Salvador, Venezuela, Colombia, Peru and Brazil (Cleary,
E.L 1999). Some denominations are more active than others, however. For example,
two denominations have fielded the bulk of Pentecostal candidates in Brazilian politics
since 1985: the AOG and the Universal Church of the Kingdom of God (Freston
1996).211 About 40 candidates from these two churches had been elected to congress by
1996 (Freston 1996). Pastors of these churches “vaunt the numbers of their colleagues
who have been elected to local, state and even federal office” (Lehmann 1996:215).
Deep engagement
The growing participation of Pentecostals in formal politics raises the question: how
power hungry are Pentecostals? Do they seek and exercise worldly authority and power
in order to establish their visions of the kingdom of God? Or do they find the kingdom
of God through serving, suffering and perhaps dying for others (Alexander 2001)?
Individual Pentecostals have attempted to harness politics to address social issues. Black
Pentecostals in Brazil have organised reflection and action on issues of race and colour,
participating in the anti-racist struggle (Burdick 1999). The black Pentecostal Benedita
da Silva is forthright about both her leadership within Brazil’s black consciousness
movement and her identity as a Pentecostal (Burdick 1999). Da Silva disagrees with her
critics who suggest Pentecostalism undermines the ethnic consciousness of blacks in
Brazil (Burdick 1999).212
The rights of children and the poor are defended in the political work of Bendita de
Silva too. De Silva has aggressively campaigned for social change throughout her life.
A member of a Pentecostal congregation in Rio de Janeiro, Bendita de Silva works in
Brazilian politics following her call to defend the poor against the cruelty they suffer in
Brazilian society (Cox 1995). She aligns herself with the Partido dos Trabalhadores
(Workers Party), a leftist democratic coalition opposing Brazil’s military regime. De
Silva was elected to Rio’s city council, then became the first black woman to serve in
the Federal congress when she won a seat in the 1986 election (Cox 1995:165). Today,

211
The absence of Pentecostals from Brazilian politics is partly explicable by the existence of
undemocratic conditions up to 1985 (Freston 1996).
212
Some blacks in Brazil have been antagonistic to Pentecostalism because they believe it undermines, or
even completely misses, the ethnic identity of blacks where “the universal language of the Holy Spirit has
been characterized as expressing the culturally homogenizing, de-particularizing forces of global
capitalism and the state” (Burdick 1999:112).
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de Silva remains an active member of the Partido dos Trabalhadores and a strong
advocate of children’s rights.
Structural issues around poverty have been targeted by Pentecostals’ political activism.
In Ghana the founder and leader of the International Central Gospel Church, Mensa
Otabil, speaks out on the need for Ghana’s government to find its own pathways for
development and independence, rather than follow initiatives that request money from
richer countries—for example through the Highly Indebted Poor Countries initiative (de
Witte 2003).
Regarding the structure of politics, there is discussion over whether or not Pentecostals
are acting to foster democracy or not. The political culture argument suggests people’s
values and shared beliefs affect political and social outcomes. Max Weber (1930)
theorised that Protestantism creates a way for the uptake of democracy. With a religious
shift underway in Latin America—with Catholicism declining and Pentecostal
Protestantism rising—we might expect changes in the political sphere.
Yet studies are inconclusive over whether Pentecostalism is helping foster democracy.
Some scholars view Pentecostalism as a contemporary form of Protestantism that, in
contrast to Catholicism, fosters democratic values (Patterson 2004; Ireland 1991).
Patterson (2004) used data from the annual Latinobarometer survey (equivalent to the
World Values Survey) to argue that Pentecostals in Argentina and Chile could promote
political stability. There was a positive correlation between the intensity or devoutness
with which Pentecostals held their faith, and their support for the government and
democratic system (Patterson 2004). Others argue the opposite view that Pentecostalism
reinforces the status quo by resisting democratic values (see Patterson 2004:346-47).
Diverse responses
On the basis of the discussion above we can conclude that there is no fixed Pentecostal
position on politics. In terms of political persuasion, there is no identifiable Pentecostal
sensibility: elements of the left and right are incorporated differently in different cultural
contexts (Oro and Seman 2000). As Anderson (2001:n.p.) found in South Africa, the
Religious Right has “considerably influenced” white Pentecostals but had “minimal
influence” on black Pentecostals. Pentecostals around the world act politically in
multiple ways. Even within one region political sensibilities vary, as Englund (2000)
found when comparing Pentecostal churches in sub-Saharan Africa.
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Moreover the political positions of Pentecostals are subject to change over time. Oro
and Seman (2000) noted that although Pentecostals have appeared to favour the
conservative side of politics in Latin America, this is best seen as a product of historical
circumstances rather than of biblical understanding, and therefore as subject to
change.213 For these reasons Oro and Seman (2000) suggest we apply suspicion to
overly simple theories of Pentecostal political involvement. Pentecostals’ voting
patterns, and their influence on the uptake of democracy, are best examined specifically
rather than assuming general observations will hold from nation to nation.

Widespread use of mass media
The active social engagement of Pentecostals is also strikingly evident in the way
Pentecostals use mass media widely and enthusiastically, and seek to be influential in
mainstream popular culture. Pentecostals’ use of mass media reflects their
overwhelming sense of mission to engage with the world around them. Rather than
seeing technology as something secular, Pentecostals embrace media technology as part
of their spirituality (de Witte 2003). Pentecostals have harnessed the potential of global
communications to their advantage, as Anderson observes:
Pentecostals are among the most enterprising entrepreneurs of the religious world,
creatively adapting to changing contexts and making use of the most recent electronic
media and advertising techniques. (Anderson 2004b:280)

Pentecostals’ use of mass media is not new, nor unique, but what is unusual is the “great
emphasis” that some Pentecostals are currently placing on mass media (Oro and Seman
2000:619). Since the 1920s Pentecostals in the developed world used radio and
television to spread their message.214 Much has been written about how increasing
numbers of churches are effectively using mass media in Africa (de Witte 2003) and
Latin America (Silveira 1996; Oro and Seman 2000).215 Pentecostals in both developed

213
According to Oro and Seman (2000:619), conservatives’ success at tapping the Pentecostal political
sensibility reflects their ability to sell an agenda that incorporates family-values, and is not proof of
having stumbled upon a Pentecostal “essence”.
214
In the US, Christian radio programmes have been heard since 1921 (Poloma 1982). Oral Roberts
began broadcasting a healing-focused television programme in 1954 (Poloma 1982). Salvation, healing
and material prosperity remain as the main themes of North American broadcasts by Benny Hinn, Joyce
Meyer, and Kenneth and Gloria Copeland. From his base in Sweden, Ulf Ekman transmits his programme
Another day of victory with a message of salvation and prosperity, through Europe, the Middle East, and
Asia (Livets Ord 2004). In Australia and New Zealand, Pentecostal pastors have been filming their
Sunday worship services and broadcasting these on local television networks since the late 1970s.
215
For example see de Witte (2003) on the use of television and radio by Ghana’s International Central
Gospel Church, one of the country’s largest and most influential Pentecostal churches.
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and developing countries are now heavily involved in print media, radio, television,
radio, music, film, and marketing.
Print media, radio and television
In Ghana Pentecostals have been increasingly present in the media since democratic rule
began in 1992, at which time state control of the media sector ended (de Witte 2003). In
the liberalised market, Pentecostals bought airtime on new television stations and FM
radio (de Witte 2003).
While most Pentecostal denominations in Latin America distribute their own
newspapers or magazines (Oro and Seman 2000), it is Pentecostal radio and television
broadcasts that are arguably more influential. These oral media align well with the oral
emphasis of Pentecostalism, and suit contexts where there is an oral culture or where
many people are illiterate.216 For example Brazilian culture is essentially an oral one,
and in addition some 35 million people there are illiterate. Pentecostalism has reached
these people with television and radio programmes which have been successful in the
market (Silveira 1996). On television, preachers endeavour to bring the reality of the
supernatural realm to non-believers using prophecy, divine healing, prayer, and reports
of financial miracles (Poloma 1982).217
In Latin America a small number of powerful indigenous Pentecostal churches make
use of direct access to mass media, while the majority of Latin America’s Pentecostals
still lack the resources to do so (Alvarez 2002). For example the AOG broadcasts more
than 2000 religious programmes per day from their privately owned radio stations, and
has a satellite ministry to transmit religious television throughout the country (Oro and
Seman 2000:620). The Universal Church of the Reign of God owns 30 radio stations
and Brazil’s third largest television network (Oro and Seman 2000:620). They spent
US$45 million to purchase a network of television and radio stations in Sao Paulo in
1989, then in 1995 spent US$15 million for another television station (Silveira
1996:n.p.). Sao Paulo’s ‘God is Love’ Pentecostal Church value their radio ministry so
much that “Above the bullet-proof pulpit is an enormous light board showing all the
radio stations transmitting the worship service at that moment” (Silveira 1996:n.p.).

216

As Hollenweger (1971:209) distinguishes, oral people are not necessarily unable to read and write,
although many illiterate people do come from oral cultures.
217
The Pentecostal evangelists, teachers and healers appearing on television have not escaped criticism.
They are criticised for trivialising or simplifying Christianity, relying on capitalism’s mass marketing
techniques to “sell” salvation, and promoting escapism and quick fixes (Poloma 1982:184).
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Music and film
In addition to print, radio and television, Pentecostals are involved in popular culture
through film and music. Pentecostals in Ghana have made evangelistic movies that are
now a recognised part of the country’s mainstream entertainment sector (Meyer 2002).
Frahm-Arp reported how South Africa’s AOG churches and Grace Bible Church stage
multi-media events purposed at evangelism, at considerable cost (Frahm-Arp 2002).
Pentecostals in North America, Australia, New Zealand and elsewhere participate in the
secular and Christian music industries. A current phenomena in Asia is Sun Hee, a
Singaporean Pentecostal who is the wife of pastor Kong Hee. A Christian pop singer,
she has been extremely successful in Asia’s mainstream music industry (Sun 2004).218
Sun Hee’s musical career is part of Singapore City Harvest Church’s strategy to reach
China with the Gospel (Word of Life Church 2004).
Marketing
Marketing tools and techniques are also used by Pentecostals around the world. Silveira
(1996) reports Pentecostals in Brazil are using niche marketing to help them target their
evangelistic outreach activities.219 A former marketing director of IBM in Brazil,
Estevan Hernándes Filho, directs Rebirth in Christ Church—a church in São Paulo that
more than 50,000 people attend each week (Silveira 1996:n.p.). Filho’s church has a
dedicated marketing department (Silveira 1996). In South Africa the AOG and Grace
Bible Church spend considerable amounts of money on campaigns to advertise their
churches (Frahm-Arp 2002). De Witte’s (2003) fieldwork shows how marketing
principles undergird the way Ghanaian Pentecostals use audiovisual technology to
produce Pentecostal teaching materials for sale and for television broadcasts.
Platform for broad social influence
Mass media can exert strong cultural influence in a globalised context. Pentecostals
immerse themselves in the media of popular culture with the purpose of being agents for
cultural change. There are three broad purposes behind Pentecostals’ professional use of
mass media. The primary reason Pentecostals use mass media is to preach the Gospel
for evangelism—reaching unbelievers with the Gospel message—and secondly to
218

During Sun Hee’s 2004 tour of Asia, more than 280,000 people attended and 103,675 conversions
were recorded (Word of Life Church 2004).
219
The newer Brazilian Pentecostal churches have been criticised for being results-oriented: too focussed
on meeting the needs and desires of their members, at the expense of teaching doctrine and expecting
Jesus’ return (Silveira 1996).
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transform the lives of believers (Poloma 1982).220 Third, Pentecostals use mass media as
an avenue to influence society (de Witte 2003). They do so in such a deliberate and
strategic way that renders rhetorical David Smilde’s (1998:287) question: “Do
Pentecostals themselves think about their role in changing society?”
Pentecostals have used mass media to develop a public profile. For example in Lagos,
Nigeria, Pentecostals are said to “dominate the media” (Anderson 2004b:4). De Witte
(2003:177) concludes that in Ghana Pentecostal churches have used mass media to such
as extent that they have “generated a religious, charismatic-Pentecostally oriented
public sphere” where religion is mixed with politics, commerce and entertainment.
These churches have exerted influence through “fluid forms of consumer culture and
entertainment” rather than Pentecostal institutions (de Witte 2003:178). Pentecostals in
Latin America reportedly have an “intense presence in the news… [and] media” (Oro
and Seman 2000:609). The Universal Church became prominent in Brazil’s public
sphere when they purchased a television network that had coverage across the whole of
Brazil:
By breaking into the world of media and politics the Universal Church most publicly
departed from the traditional discretion of Pentecostalism [in Brazil], coming to the notice
of a vast audience beyond its religious following. (Birman and Lehmann 1999:148)

Pentecostals can use a public platform to fulfil their mission for broader cultural change.
Pentecostals have demonstrated how they can use their public profile to challenge the
status quo in politics and even challenge a nation’s self image. In Brazil the Universal
Church acts in public, high profile ways to gain greater influence for their leader, Edir
Macedo, in national-level politics (Birman and Lehmann 1999). Candidates from AOG
churches and the Universal Church have been elected to Federal politics in Brazil, and
this has been linked to their mass media access (Freston 1996; Silveira 1996).221 The
hegemonic role of Globo TV in shaping Brazil’s image of itself is being challenged by
the Universal Church’s network (TV Record) according to Birman and Lehman:
All this in turn forms part of a project, which it [the Universal Church] shares with all
fundamentalist religious movements, to undermine popular culture and especially popular
culture as constructed, again, by the elites… (Birman and Lehmann 1999:n.p.).

220

Pentecostals’ shared commitment to evangelism is harnessed to generate the huge sums of money
required to fund Pentecostal television programmes (Poloma 1982).
221
The majority of these candidates either owned or presented on Pentecostal radio or television
programmes, successfully assisting them to develop vast and beneficial networks in the Pentecostal
community (Freston 1996).
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Environmental action
Are Pentecostals responding to challenges posed by the global ecological crisis? While
there are numerous reports in the literature about how Pentecostals engage with society
in social, economic and politic ways, there are very few examples of Pentecostals
engaging with environmental issues.
Natural disaster response
The time when Pentecostals seem most likely to consider the environment is when they
are impacted by droughts, floods or illness, when nature “makes itself felt in the lives of
Pentecostals” (Droogers 1994:48). This manifests itself in the practice of Pentecostals’
willingness to assist people affected by natural disasters. For example Korea’s largest
Pentecostal church, the Yoido Full Gospel Church, responded to a typhoon in south-east
Korea in 2002 “collecting 700 million won (over half a million US dollars) to provide
food, clothing, medical supplies and volunteers to work in the affected areas” (Anderson
2004b:3). Likewise, following the tsunami in Asia on 26 December 2005, some of
Australia’s largest Pentecostal churches—Hills Christian Life Centre, Citipointe
Christian Outreach Centre, and Riverview Church—raised hundreds of thousands of
Australian dollars each to support relief efforts.
Proactive efforts
Pentecostals assist believers and non-believers affected by natural disasters. However
when it comes to Pentecostals being proactive on environmental issues, I found only
four examples of this in the literature.
First, sustainable design principles were used to design and build a Pentecostal church
in Nigeria (Hollenweger 1994). It is unlikely that these Nigerian Pentecostals knowingly
adopted ‘sustainable design’ principles. Rather this arose because they followed
traditional Nigerian architectural techniques to build their church, rather than adopt a
less contextually suitable form to suit an overseas donor.222 The church featured an
eco-efficient design where passive ventilation cooled the building: there were no
expenses related to airconditioning the building, nor any greenhouse gas emissions, and

222
Hollenweger (1994:210-11) contrasted the Pentecostal church with another nearby Anglican church.
The Anglican church, funded by overseas donors, was built out of concrete such that the temperature
inside it was so hot the congregation needed to install airconditioning as well as a generator to supply
reliable electricity.
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the open design brought an added social benefit of their building being more open to
people walking by.
Second, Pentecostals took practical action on environmental conservation in Romania,
facilitated by the interdenominational Christian aid and development agency Marah
International. In 2001, young Pentecostals from the United States partnered with
volunteers from Pentecostal churches in Romania to work on environmental
conservation projects (Twining 2001). The Pentecostals worked to establish ecology
clubs in two Romanian towns. Club members were drawn from local high schools and
churches and given very specific skills in environmental science that will help them
protect their local rivers:
Participants in the ecology clubs learn to test the water and monitor their rivers. They
learn how to collect and identify living organisms from streams, and relate the kinds of
organisms they find to the pollution level in the water. Lessons in compositing, recycling,
forests, wetland [sic] and the effects of agriculture on the environment are envisioned for
the future. (Twining 2001:1)

Third, Ms. Maria Frahm-Arp a researcher at the University of Warwick, reported in
email correspondence dated 22 February 2005 that Pentecostals in urban South Africa
were engaging with issues of sustainability in the same year that the United Nations
WSSD was held in Johannesburg:223
In one of the churches that I researched, His People Christian Ministries in Johannesburg
(2002-2004), there are a group of comfortable middle class women who are beginning to
take issues of sustainability seriously. They are particularly looking at the food we eat,
and arguing that all the additives and poor land management are ungodly. We need to
honour our bodies and to do so we need to eat fresh food. They are also drawing fasting
into this and saying that this is biblical and we should fast to stop over-indulging, not just
in food, but in all the things so readily available to us. This picks up on another point,
namely how Pentecostal culture is affected by current culture and during 2002 with the
World Summit on Sustainable Development, sustainable development was a big issue in
Johannesburg. (Ms M. Frahm-Arp 2005, pers. Comm, 22 February)

Fourth, Amos Yong (2005:61) reports on the “environmentally conscious and
tree-planting indigenous Spirit churches of Zimbabwe”. This includes African-initiated,
indigenous or independent churches (AICs) in Zimbabwe who view environmental
destruction not only as a threat to human life, but representative of people’s failure to
care for God’s Creation. Their response is to witness to God’s Holy Spirit by caring for
Creation:

223

See Chapter One for more information on the WSSD.
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[T]he Spirit who convicts humans of their sins enables confession of ecological sins:
chopping down and not replanting [trees]; overgrazing; destroying river banks; neglecting
the construction of contour ridges; and causing soil erosion through irresponsible
farming. Proper repentance leads to specific reparative actions focused on restoring and
renewing the earth. (Yong 2005:62)

Tree-planting ceremonies are central to this approach to Creation care and occur
“analogously to the Eucharist” (Yong 2005:63). Such is this interrelationship that
people who harm the environment deliberately and repeatedly are prevented from
tree-planting ceremonies and the Eucharist to spur them to repentance (Yong 2005).
Yong describes a typical tree-planting ceremony like this:
A typical ceremony consists of these elements: the confession of ecological sins that
cause “firewood shortage, soil erosion, poor crops and the absence of wildlife”; the
exorcism of the destroyer (Satan) of the earth; a homily focussed on Christ as Savior of
the world, including its environment; a tree-planting rite… [which includes] the planting
of a new seedling, representing the bread broken and buried in order to birth new life; and
a cup of water poured out on the new seedling, representing the water of purification and
fertility. (Yong 2005:62)

As AICs have partnered with other organisations, they are estimated to have planted
eight to nine million seedlings since 1988. AICs engaged in these practices are not
representative of Pentecostalism in Zimbabwe, yet they hold out the hope for greater
Pentecostal responsive to the global ecological crisis among Pentecostals globally
(Yong 2005). Overall, it demonstrates an understanding among these Pentecostals of the
Holy Spirit as empowering the Church to be “a sociopolitical and environmental healer
and liberator” (Yong 2005:63).

FEATURES OF SOCIAL ENGAGEMENT
The grassroots examples discussed so far in this chapter demonstrate a willingness by
Pentecostals—as individuals, churches and denominations—to orient themselves to this
world, show social concern, and be involved in social action. While their precise
responses vary, there are broad features discernable in the way Pentecostals go about
engaging with society. For example, Pentecostals find their trigger for social action in
specific contextual struggles or issues, not abstract issues or agendas. They engage with
systemic issues in an organic way as they seek to help individuals. Also, their social
responses are diverse, but Pentecostals seem to favour embodied responses at the
grassroots level.
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Triggered by contextual struggles
What can we say about the motives or reasons for why Pentecostals engage with the
wider world? Some scholars see Pentecostals’ social concern and action as at least
partly motivated by the potential it opens up for church growth (McRoberts 1999;
Sepulveda 1996).224
Yet a more glaring pattern is visible too. Pentecostals find their trigger for engagement
in their own contextual struggles, Pentecostalism has a “tendency to attract the
marginalized and working class people” and the majority of Pentecostals live in the
Majority World (Anderson 2004b:266). The “local needs and the local misery people
experience every day” thus become the starting point for these Pentecostals’ social
engagement (Pentecostalism’s global language 1998). Overall there is a link between
Pentecostals’ social location and the form their social engagement takes.
As Campos (1996) notes, Pentecostals are engaging with civil society as they are
affected, directly or indirectly, by dire economic, social and environmental challenges.
In particular, these Pentecostals address the socioeconomic effects of the breakdown of
modernity, specifically issues around poverty and gender. For example, through their
own struggles with poverty and the effects of neo-liberalism, Pentecostals in Peru are
now politically involved and socially active (Campos 1996).

Grassroots, embodied and diverse responses
This pattern of responding to local triggers is facilitated by qualities of global
Pentecostalism, specifically its holism, pragmatism and flexibility (see Chapter Two).
Though Pentecostals have not had a robust theology of social action, they have been
concerned with meeting the material and spiritual needs of believers and people in the
wider community.225 Pentecostals have found indigenous responses to their contextual
challenges, as Anderson explains:
224

McRoberts (1999) found that black Pentecostal pastors in Boston were engaged in social action out of
person conviction, but saw their involvement as part of ensuring the survival and growth of their church.
Sepulveda (1996) reports that in Chile Pentecostals involve themselves in finding solutions to the
problems of people in poor areas as one strategy for maintaining their growth in the face of other religious
movements.
225
There are many historical examples where Pentecostals have not engaged in the wider society. These
cases also demonstrate that factors other than theology have limited Pentecostals’ social engagement. For
example early Korean Pentecostals did not challenge the Japanese occupation of their country.
Hollenweger (1997:101) suggests this was due to the “deep” nature of the Korean Pentecostal revival—
one that stressed religious experience over critical thinking (see Lee 2001). Also the socioeconomic
circumstances of Korea’s early Pentecostals prevented their access to education. Focussed on spiritual
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Pentecostals in the Third World proclaim a pragmatic gospel that seeks to address
practical needs like sickness, poverty, unemployment, loneliness, evil spirits and sorcery.
In varying degrees and in their many and varied forms, and precisely because of their
inherent flexibility, these Pentecostals attain an authentically indigenous character which
enables them to offer answers to some of the fundamental questions asked in their own
context. (Anderson 1999:14-15)

The pattern of responding to contextual challenges manifests in the ad hoc manner
Pentecostals engage with issues. Their responses appear ad hoc largely because
Pentecostals take an embodied response to social issues rather than a formalised,
consistent, or systematic response. Individual people remain their focus, and wherever
possible Pentecostals tend to avoid formalising their responses through committees or
organisations. Pentecostals have favoured community-based solutions because of their
understanding that humanity is sinful and weak, so needs help, and that communities
offer a space to do this where people can be forgiven, healed, and discipled. This is
consistent with Jeffrey Gross’ observation that “Pentecostals do not have a social
policy; they are a social policy” (quoted in Cleary, E.L 1999:141).226
One consequence of an embodied grassroots approach is that Pentecostal responses to
poverty, gender inequality, and politics have been diverse. This is visible when
comparing Pentecostals globally, but even Pentecostals in the same country have
responded to similar challenges differently. As Rowan Ireland (1991) observed among
Pentecostals in Brazil, they have no single, uniform Pentecostal way of interpreting and
changing their political-economic circumstances. The diversity of responses is fostered
too by the varying socioeconomic characteristics of Pentecostals: under the influence of
globalisation the social location of Pentecostals is not simply ‘rich’ Pentecostals in the
West and ‘poor’ elsewhere. Rather, there can be significant socioeconomic differences
between Pentecostals in poorer nations.

salvation and with little formal education, these Pentecostals were not poised to act as agents for social
change when faced with Japanese oppressors (Hollenweger 1997).
Kuzmic (1991) illuminates the context surrounding the social inaction of Pentecostals in
Marxist-dominated countries. In his view these Pentecostals have “minimal” potential for significant
societal impact (Kuzmic 1991:159). Legislation restricts their public activities, which diminishes their
capacity to create a public profile, and impedes Pentecostals’ access to resources for personal spiritual
growth. Alvarez (2002) alludes to a similar situation in early Latin American Pentecostalism. It was
marked by an “extreme apolitical position” where believers were “unable” to take action against the
political and social oppression they faced (Alvarez 2002:151). These examples suggest that social
engagement by Pentecostals is linked to more than theological factors.
226
Edward Cleary quotes from: Gross, J. 1987, ‘Confessing the Apostolic faith from the perspective of
the Pentecostal churches’, Pneuma, vol. 9, p.12.
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Individuals and structures
Overwhelmingly, Pentecostals engage with society by focussing on individuals, and
particularly on meeting the needs of people in their church community. Yet through this
pattern of believer-based engagement, Pentecostals can come into contact with the
broader structures and systemic issues that affect these believers. This is the way
Pentecostals have become involved with issues of structural injustice related to poverty,
gender and race. The World Alliance of Reformed Churches (WARC) recognised the
effectiveness of this pattern of engagement, coming to this conclusion in a recent report:
While Pentecostals have frequently been stereotypically portrayed as passive and “other
worldly,” programs of personal renewal at grassroots levels have had far-reaching
implications for social transformation. (WARC 2000:paragraph 62)

THE CHALLENGE OF SUSTAINABILITY FOR
PENTECOSTALISM
What implications does this chapter have for key themes raised in
Chapters One and Two? Overall, the examples of social engagement presented in this
chapter suggest Pentecostals are not deeply engaged with the sustainability challenge
(as I framed it in relation to modernity in Chapter One).227 In this way Pentecostals are
similar to other Christians around the world (see Chapter One). Only Frahm-Arp’s
(2005, pers. Comm, 22 February) Pentecostals in South Africa were explicitly engaged
with the global sustainability agenda. Pentecostal engagement with sustainability seems
limited to ad hoc or inadvertent efforts to address specific challenges of unsustainability
such as poverty and gender inequality, with little practical action to address
environmental issues.
Yet I have previously raised the question not only of Pentecostalism’s current
engagement with sustainability, but the tradition’s potential for engaging with issues of
sustainability. Based on a discussion of practices and beliefs common across global
Pentecostalism, I raised the question of whether these practices and beliefs fostered
conflict or convergence between Pentecostalism and sustainability (see Chapter Two).
Otherwise stated: is Pentecostalism antithetical to, or supportive of, sustainability.

227
As I noted in Chapter One there is no single approach to sustainability even among those which
address all three levels of the unsustainability challenge—practice, political-economy and philosophy.
While religious and ecomodernist approaches to sustainability seek to reform modernism, radical ecology
is anti-modernist and in turn posits alternative strategies for sustainability.
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In Chapter Two I concluded that Pentecostal praxis seemed to present both open doors
as well as barriers to the movement’s engagement with society, and hence with issues of
sustainability. To briefly recap, I identified five elements that seemed to close down or
limit the movement’s potential to engage with sustainability:
•

Emphasis on the personal sphere, potentially leading to neglect of the social sphere;

•

Overriding emphasis on the spiritual dimension of life and of social problems,
potentially promoting a dualistic worldview and subsequent neglect of worldly
problems;

•

Seeing sin as entirely spiritual, which could promote otherworldliness and looking
to spiritual warfare for solutions rather than attacking systemic inequalities;

•

Prosperity messages which promote uncritical engagement with consumer culture
among wealthy Pentecostals, and encourage tithing and faith to the point that the
poor are robbed of much needed money; and

•

Lack of commitment to the present Creation evident in scarce mention of Creation
in Pentecostal discourse, and possible view of the world as evil.

In addition I identified the following five elements in the beliefs and practices of
Pentecostals globally that seemed to open up possibilities for Pentecostals to engage
with issues of sustainability:
•

General qualities of global Pentecostalism: globality, flexibility, holism and
pragmatism;

•

Absence of an environmental ethic, which suggests that although Pentecostals
might be ambivalent about the environment perhaps they were not necessarily
antagonistic to it;

•

Emphasis on the Holy Spirit which could support social inclusiveness, as well as
empowerment of marginalised people through the understanding of the ‘gifted
congregation’;

•

Seeing the depth and seriousness of evil in the world, which could foster a realistic
view of the world where serious problems were identified rather than perceived as
not existing; and

•

Millennial eschatology which led Pentecostals to be concerned with global events
and their place in them, as well as a shift away from premillennialism which could
lead Pentecostals to be more concerned with establishing the kingdom of God in the
here and now.
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On the basis of Chapter Two it seemed that Pentecostalism could open up, as well as
close down, the opportunity for engagement with issues of sustainability. Having
canvassed examples of how Pentecostals in Latin America, Africa, North America, Asia
and elsewhere engage with society we can further flesh out Pentecostalism’s
convergence or divergence with the sustainability project.
In summary, the examples presented here in Chapter Three point to limited
convergence, rather than strict conflict or strict divergence, between Pentecostalism and
sustainability at the practice level. Pentecostalism and sustainability converge in their
determined efforts to make order out of the world’s messiness, and proclaim the hope
that the present is not yet all it could be. Further, I have shown that Pentecostals are not
always otherworldly, but are instead involved with worldly affairs related to community
building, economics, politics and the media. In particular, Pentecostals, most of whom
are in the Majority World, already engage with marginalised people, alleviate poverty,
act politically in formal and informal ways, and are involved in popular culture.
I have shown how Pentecostals in various contexts eagerly address material problems in
their own and others’ lives, motivated by an expectation that God’s kingdom shall be
tangibly established. Yet Pentecostals attacking systematic inequalities through political
engagement rest alongside other Pentecostals who focus on spiritual warfare to remedy
their material problems. There is certainly no uniform pattern of engagement with issues
of unsustainability, yet the potential for engagement is already somewhat evident.
So far in this thesis I have identified aspects of Pentecostalism’s present and potential
conflict and convergence with notions of sustainability. On this basis it is possible to
outline some specific challenges the sustainability project raises for Pentecostalism at
the levels of practice, political-economy and philosophy.

Environmental action and sustainable prosperity
Although Pentecostals have demonstrated their potential to engage with issues of
sustainability at a practical level, their activities seem to focus on socioeconomic
challenges. While efforts towards social inclusivity, poverty alleviation, political
agitation and cultural shaping are important for sustainability, Pentecostals do not seem
to act on environmental issues which are important too. This is evident in a lack of
reports of environmental action taken by Pentecostals. The concern over Pentecostals’
environmental neglect was first raised in Chapter Two. I noted that Pentecostals seemed
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to lack an environmental ethic and that Pentecostal attention to Creation appears limited
to discussions over its origins and demise rather than its sustenance.
Sustainability requires a commitment to this present Creation. This challenges
Pentecostalism to act on the environment. There are some important ways Pentecostals
could do this. First, when addressing socioeconomic issues Pentecostals could do so in a
way that responds positively to local and global environmental issues.
Second, Pentecostals are challenged to revise their prosperity messages in light of the
global ecocrisis. Of specific concern are the implications of the prosperity messages for
patterns of unsustainable consumption, since these fuel environmental degradation. For
example, earlier in this chapter I discussed how Pentecostalism in Ghana spreads an
understanding that exotic, usually Western, goods in the market place can be
disenchanted through prayer (Meyer 1998). Meyer (1998:751) argued this “creates
modern consumers”, allowing Pentecostals to consume Western and luxury goods they
may have avoided in the past. This Pentecostal understanding could undergird increased
consumption of luxury goods by Pentecostals in Ghana in the future, fuelled by their
emphasis on high standards of personal appearance, and acceptance of “ostentation and
prestige” (van Dijk forthcoming:6). The impact would be greater as their purchasing
power increases over time.

Deepen engagement with the political-economy
Sustainability challenges the level at which Pentecostals engage with society. Action at
the level of the individual, community and system are all necessary. Pentecostal
congregations help address economic and social issues that affect their members, such
as poverty and social exclusion. Yet sustainability challenges Pentecostals to consider
poverty, gender equality and their engagement with popular culture not only from an
individual perspective, but from a community level and justice perspective too.
Hollenweger expresses this challenges when he inquires of Pentecostalism’s future:
Will it become a religion of the soul; will it celebrate one’s own innermost being; or will
it develop a passion for the kingdom of God in which the personal and the social are seen
in their complementarity? (Hollenweger 1997:397)

In the examples I presented in this chapter there was evident of the Pentecostal tendency
to individualise social problems. Pentecostals focus on helping individuals improve
their material circumstances: to meet their material needs, develop skills, overcome
disempowerment and addictions, and develop supportive interpersonal relationships
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(Sider et al. 2002:40-41). Two factors seemed to undergird Pentecostals’ individualised
approach: seeing issues primarily as an avenue for evangelism, and emphasising God’s
power to act in the lives of individuals and their families rather than society at large. Yet
by working for the collective betterment of society Pentecostals could increase their
capacity to assist individuals in a way that yields long-term benefits.
Addressing individuals’ needs is a positive start, however the sustainability project
challenges Pentecostals to address needs at a community level to a greater extent than
they currently do. Community development helps improve living conditions in the
community generally. Individuals live in communities and are thereby affected by the
health or otherwise of their community:
If the community is unhealthy, the people who live there will continue to fight an uphill
battle to realize the quality of life God intended for them. Often people have needs that go
beyond personal transformation or a specific service, such as the need for affordable
housing, jobs, health care, and safe places for children to play. (Sider et al. 2002:41)

Sustainability challenges Pentecostals to identify and address the institutional or
systemic reasons for problems facing believers and their communities. At a
philosophical level this challenges Pentecostals to examine, for example, how they have
absorbed or transformed capitalism’s priorities. At a practical level it challenges
Pentecostals to address their paucity of justice ministries. This could be because they
view sin as personal and not social. And yet there is a strong relationship between
individuals, community development and justice:
Racism… sexism, political corruption, failing schools, environmental abuses, corrupt
criminal justice systems, and unfair economic structures all undermine the good created
by converted individuals and effective community development. Unjust systems and
institutions block people’s access to opportunities, stunt their human dignity, and rob
them of shalom. (Sider et al. 2002:42)

For example, we have noted that Pentecostals are encouraged to engage with the
capitalist economy as a way of improving their socioeconomic place. Pentecostals use
mass media heavily and engage in formal politics, and in doing so immerse themselves
in the dominant cultural paradigm. They do so for the purpose of being cultural change
agents yet this raises concerns over the possibility of Pentecostalism aligning with the
dominant culture (in all its unsustainability). This is a possibility given Pentecostalism’s
flexibility, manifest in the tradition’s propensity for contextual theology (Chapter Two).
Yet sustainability challenges the dominant cultural paradigm, particularly its capitalist
economic order. It therefore challenges Pentecostals to engage critically with capitalism
and its consumer culture, or propose alternatives to it.
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Propose a suitable metanarrative
At a philosophical level unsustainability challenges humanity to live according to a
different story, since the metanarrative of modernity has fostered a litany of undesirable
outcomes (see Chapter One). The sustainability project therefore challenges
Pentecostalism to provide individuals and groups with a faith—a map with attendant
standards and assumptions—that fuels sustainability. Yet with the Gospel at its core,
Pentecostalism’s primary impetus is to move people towards God. This philosophical
challenge necessarily requires tackling the Gospel, including its eschatology, vision of
Creation, notion of sin, and portrayal of human and economic relationships, and
questioning Pentecostalism’s view that there is a fundamental reality.

CONCLUSION
Despite the limitations of the literature228 I suggest there is enough evidence from
contemporary Pentecostal praxis to contest the stereotype of Pentecostals as
otherworldly and disengaged from society. While Pentecostals are not commonly
known for their social action, the impression that they are not activist in any way is
misleading. At a global level the Pentecostal tradition is engaged with wider society—
with a range of issues in a variety of ways. This confirms Allan Anderson’s (2004b:278)
recent suggestion that “We must not write off Pentecostals and Charismatics as
hopeless, otherworldly, only concerned with private morality and irrelevant as far as
society’s needs are concerned.”
The survey of global Pentecostalism in Chapters Two and Three has shown the
tradition’s potential to engage, as well as conflict, with issues of sustainability. Yet this
chapter has shown that while Pentecostals are somewhat engaged with the world, they
are not deeply engaged with the sustainability project. Pentecostals are not explicitly
involved with the global sustainability agenda, and their practices conflict as well as
converge with notions of sustainability. For this reason sustainability poses numerous
and varied challenges to Pentecostalism, some of which I outlined in this chapter.
Moreover, we have seen that Pentecostals seem to engage with social issues in diverse
and sometimes contradictory ways. The considerable diversity of practices and beliefs
in Pentecostalism (Chapter Two) means the general conclusions drawn so far are of
228
My discussion in this chapter has been limited to examples of Pentecostal engagement with society
reported in literature. There are many reports on Pentecostals in Latin America and Africa, while
comparatively little has been written about the social engagement of Pentecostals in many Asian countries
for example.
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limited usefulness. Therefore it is useful and arguably necessary to study Pentecostalism
and its social engagement in the context of a specific congregation. In the next chapter I
focus in on the expression and social engagement of Pentecostalism in Australia. This is
preparatory work marking the beginning of a case study of Citipointe Christian
Outreach Centre, a congregation I introduce in Chapter Five, that continues through
Chapters Five to Ten.
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CHAPTER FOUR: PENTECOSTALISM IN AUSTRALIA
INTRODUCTION
[G]oing to church in a place like Hillsong is like going to a rock concert. It’s loud, it’s
slick, and it gets the kids dancing. And it’s also very good at getting the congregation to
fork out for the glory of God. Not only is Hillsong [Australia’s] largest church, it’s also
one of the wealthiest, with a hugely successful music business, and a number of other
companies attached. All this, of course, has attracted criticism. (Bryson 2005)
“There’s no doubt that our church breaks Australia’s perception of Christianity. Hillsong
Church today has facilities valued somewhere near 100 million [Australian] dollars. In
our last accounting period, the total income was 50 million dollars. I think that the idea of
a church being big and successful and effective threatens some people. And there are
certain people who point at motives and try to make them shallow or try and marginalise
our motives. I just don’t feel like I can be ruled by that. I feel we have to stay committed
to what we’re called to do.” (Pastor Brian Houston, quoted in Jones 2005)

The purpose of this chapter is to provide an account of Pentecostalism in Australia: its
historical emergence and development against the background of Australian Christianity
more generally; its rise to public prominence with the growth of Pentecostal
megachurches in Australia; and identification of the ways the Pentecostal megachurches
engage with the significant issues of public life, including those of sustainability. This
overview provides the context for the more detailed investigation of how the community
of Citipointe Christian Outreach Centre, a Pentecostal megachurch in Brisbane, engages
with sustainability issues.

CHRISTIANITY IN AUSTRALIA
There is an extensive body of literature on the development of Christianity in Australia
since the beginning of European settlement in 1788. Significant works include Ian
Breward’s (1993) A history of the Australian churches, which is contextualised in his
more recent History of the churches in Australasia (2001). There is also Thompson’s
(2002) Religion in Australia: a history, Stuart Piggin’s (2004) more recent Spirit of a
nation: the story of Australia’s Christian heritage, and Carey’s (1996) Believing in
Australia written from a cultural history perspective. Essays questioning the conception
of nineteenth century Australia as a religious wasteland are presented in Hutchinson and
Campion’s (1994) Revisioning Australian colonial Christianity. Periods of revival are
the focus of Reviving Australia: essays on the history and experience of revival and
revivalism in Australian Christianity (Hutchinson and Piggin 1994).
The extent to which Christianity and sectarian conflict have shaped Australian life has
been debated from a historical perspective in Michael Hogan’s (1987) The sectarian
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strand, and Ian Breward’s (1988) Australia: the most godless place under heaven?
Within the theme of Christianity’s history in Australia, topics have also included the
role of women in Australian Christianity (Willis 1977), and the impact of Christianity
on Australia’s aborigines (Harris 1990).
There is also a considerable volume of literature on the specific denominations within
Australian Christianity. The stories of Anglican, Catholic, Baptist and other
denominations have been told from national, state and local parish perspectives (see for
example O'Farrell 1992; Kaye et al. 2002; Moore 1991). The development and social
engagement of Australia’s major denominations is discussed in Philip Hughes’
Religious community series (see for example Hughes 1996b).229 Regarding
Pentecostalism, Barry Chant has supplemented his popular work Heart of fire: a history
of Australian Pentecostalism (1984) with a PhD thesis focussing on the period
1870-1939 (Chant 1999).230 Regarding evangelicalism see Stuart Piggin’s (1996)
Evangelical Christianity in Australia: spirit, word and world.
Contemporary research examines the relationship between Australian churches and
public life. Studies have investigated how churches help build strong communities, with
reference to the concept of social capital (Hughes et al. 1998; Hughes and Black 2003).
NCLS Research produce empirical research on the basis of its National church life
survey (see NCLS Team 2005b), and this data has been analysed towards helping
churches understand and address declining attendance at mainline churches (see for
example Kaldor et al. 1999). A recent focus has been Australians’ interest in spirituality
rather than organised religion (Hughes 1994; Hughes et al. 1995; Bouma and Lennon
2003).

Historical sketch
The story of non-aboriginal religion in Australia is dominated by Christianity and
shaped by migration (Bouma 1996a). Christianity arrived in Australia with the start of
European settlement in 1788. Early convicts and their gaolers came from England and
brought their Church of England beliefs (Anglicanism) with them. Later arrivals were

229
Many qualitative and quantitative studies examine these groups’ nuanced patterns of practice, belief,
and engagement with Australian society (Black and Glasner 1983; Hughes and Blombery 1990; Bellamy
et al. 2002; Kaldor et al. 1999).
230
Regarding individual Pentecostal movements, a history of the Assemblies of God in Australia has been
published (Smith and Smith 1987) and a cultural history of the Christian Outreach Centre movement is
underway (Hey 2004).
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Scottish or Irish, introducing Presbyterianism and Catholicism into Australia’s Christian
mix (Batrouney 1996).231
In the penal settlement an official Anglican chaplain was appointed, but not a Catholic
chaplain (Strong 2003c). This reflected two things: the relative position of these
traditions in British society at the time, and Britain’s support for Anglicanism to
function in the settlement as “keeper and inculcator of public morals and order” (Strong
2003c:41).232 Anglicanism monopolised the settlement up until 1830, enjoying financial
support from the government (Strong 2003c). Overall, Christianity significantly
influenced the establishment of Australian public culture and civil society during the
nineteenth century (Piggin 2004).
Until the late 1940s, the “broadly Christian character of Australian culture” was
preserved through the government’s Immigration Restriction Act (1901) (Bouma
1996b:9). The act favoured the immigration of people sharing the Christian cultural
foundation of the existing Australian population—Italians, Irish and Greeks (Bouma
1996b). It was referred to as the ‘White Australia’ policy because it effectively
prevented immigration from Asia, reflecting anti-Asian sentiments among Australians at
the time (Batrouney 1996).
Changing fortunes with war and wider migration
While the ‘White Australia’ policy worked to support the Christian churches’ hegemony
in Australian religion, the churches’ handling of WWI was to their detriment.
By extolling sacrifice and national service, Australia’s Catholic and Protestant churches
effectively sanctioned the war of 1914-1918 (Breward 2001:240).233 Australia’s
churches did not mirror people’s disillusionment with the war, which grew as the effects
of the war—death, sickness and disability—became apparent (Breward 2001). Strong
explains the affect this had on the churches:
[B]y 1918 this discrepancy caused the importance of the Churches in Australia to be open
to question. The years 1914-1918 are a largely depressing example of the failure of the
Churches to develop any Christian response that was more critical of the jingoism at the
war’s beginning. (Strong 2003a:306)
231

There were also smaller numbers of Lutherans, mainly from Germany, as well as Jews (Batrouney
1996).
232
The chaplain initially found support in the not particularly religious head of the colony (Governor
Arthur Phillip) who found the Church useful for maintaining social order amongst a convict-dominated
populace (Strong 2003c).
233
For greater detail on this issue see McKernan’s (1980) Australian churches at war: attitudes and
activities of the major churches 1914-1918.
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From 1947, Australia’s churches were affected by the dismantling of the ‘White
Australia’ policy (Batrouney 1996:18). Australia’s religious and cultural diversity
increased because of significant Asian migration after the 1950s.234 This, combined with
large scale migration following the end of WWII, disrupted Australia’s Anglo-Celtic
Christian landscape (Batrouney 1996). Christians were joined by Hindus, Buddhists,
and Muslims and people of many other faiths.235
As well, Australian Christianity expanded beyond the Anglican and Catholic monopoly
with the addition of new groups and growth of minority groups (Bouma 1996b). This
occurred as people arrived from overseas, and through the influence of visiting teachers
and ideas expressed in religious literature from overseas (Bouma 1996a). The
Pentecostals are the most recent Christian group to emerge in Australia, establishing
their first church in 1909 (Chant 1984:34).
Billy Graham: a high point
Charismatic renewal was felt strongly in Australia from the mid-1950s (Hutchinson
2002a:28). A high point for Australia’s churches came in 1959 when Billy Graham held
crusades in Australia’s capital cities (Piggin 1996:154-71). Piggin (1996:154) suggests
this was one of the peak periods in the history of evangelicalism in Australia and that:
“Never before and never since the 1959 Billy Graham Crusades in Australia’s capital
cities have Australians been so concerned with the Christian religion”. Billy Graham’s
message of hope was well received by Australians: there was a climate of spiritual
seeking at the close of WWII (Breward 1993), as well as anxiety over the Cold War and
perceived moral decline in Australia (Piggin 1996).
Cultural change: mainline decline and Pentecostal growth
By the mid-1960s attendance was declining at mainline Christian churches (Piggin
1996:172; Thompson 2002:116-18). The authority of Australia’s mainline churches was
challenged by materialism and communism in the 1950s (Strong 2003b), and social
changes facilitated by the social movements of the 1960s (Thompson 2002). Churches
became less of a focal point for community life in Australia, probably through a
combination of factors including: people’s increased mobility, women entering the
234

Vietnamese migrants arrived during and after the Vietnam War. People arrived from all over Asia to
work on Australia’s gold fields and sugar plantations, in the pearling industry, and as camel drivers
providing outback transport (Batrouney 1996).
235
More recently, immigrants have arrived from Middle Eastern countries, Africa, the Pacific Rim and
South America (Batrouney 1996).
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workforce, and the Church having to compete with expanding entertainment
opportunities such as television (Thompson 2002; Breward 1993). Secularisation
continued through this period of social change and during the 1960s consumer values
usurped those promoted by the Australian churches (Strong 2003b).
During the 1960s and 1970s the conservative character of Christianity in Australia was
challenged. According to Thompson’s (2002) analysis, there was a widening of beliefs
and thinking among Australians generally: they were influenced by multiculturalism
and the growing influence of popular media. Within the Christian churches,
conservatism was challenged as some radical evangelicals preached on political issues,
participated in the peace movement, and debated the role of women in Church and
home life. For Catholics the pronouncements of Vatican II (1962) were also influential,
with some well-educated Catholics opposing Australia’s involvement in the Vietnam
War. These more radical Protestants and Catholics cooperated on social justice issues
through the 1960s and 1980s, were active on overseas development projects for the poor
and, later, aboriginal land rights.
For the mainline churches, the 1960s to 1970s was a period of declining church
attendance and rising influence of liberal theology. Yet for the Pentecostals, the newest
Christian group to emerge in Australia, this period marked the beginning of their
dramatic growth (Chant 1984). Hey (2004) suggests Pentecostal movements birthed
during this time grew quickly because they met the needs of Australians who were
searching for a more experiential form of Christianity, as traditional churches were
becoming increasingly liberal, rationalist, and bound by denominational structures. The
overall pattern of declining attendance at mainline churches and Pentecostal growth
continues today.236 Sunday attendance at Pentecostal church services is second only to
that at Catholic churches (Hughes 1996b).
In contemporary Australia, the shape of belief has become broader than Christianity.
This is visible at an architectural level with the construction of new mosques, Buddhist
and Hindu temples in Australia’s suburbs, neighbouring the older Anglican, Catholic
and Orthodox church buildings. Yet many Australians (69%) continue to identify
themselves as Christians according to the 2001 National Census (ABS 2004c). They

236

NCLS Research’s National church life survey is a valuable resource on this and other features of
contemporary church life in Australia (see NCLS Team 2005b) .
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worship in Anglican, Uniting Church,237 Catholic, Lutheran, Presbyterian, Eastern
Orthodox, Baptist and Pentecostal churches. But these denominational structures are not
the only legacy of Christianity to Australia. In the next section I sketch Christianity’s
historical contribution to shaping Australian public life.

Shaping public life through conflict
Christianity has shaped public life in Australia despite the early separation and
independence of Church and state in 1818 (Batrouney 1996). Whilst raising the question
of whether Australia is “the most godless place under heaven”, Ian Breward (1988)
notes Christianity’s significant role in shaping Australian politics and culture. Similarly,
Michael Hogan (1987:287) writes that European Australia “has always been a secular
society” but, paradoxically, “religion has always been close to the centre of Australian
history.” Yet, Hogan (1987) argues, as religious and secular groups have fought for
cultural power, sectarianism has facilitated Christianity’s contribution to spheres such as
public morality, party politics and education.
Education
Despite the legal separation of Church and state, the Anglican Church’s involvement in
the young colony meant it nonetheless continued to shape public life. Anglicans were
heavily engaged in education, and education proved to be “the great sectarian issue of
the nineteenth century” in Australia (Hogan 1987:101). Initially, Anglicans
monopolised education, helped by government assistance in the form of finances and
land (Batrouney 1996). When the government withdrew its support, the shape of
education changed, and education became a battleground for Australia’s Protestants and
Catholics (Thompson 2002). Australia’s education system has been significantly
affected by tensions—between Protestants and Catholics, and later between the
churches and the government—over who would provide education in the colony
(Turner 1972). A paradigm of “free, compulsory and secular education” was created
when legislative changes ended government assistance of Church schools in the 1860s
and 1870s (Batrouney 1996:14).
Politics
Overall, Australian Christianity has been a conservative force, issuing no deep
challenge to the political or socioeconomic status quo (Thompson 2002). For example,
237

See Breward (1988:63-65) for a historical sketch of The Uniting Church in Australia, which formed in
1977 when the Congregational, Methodist and Presbyterian denominations combined.
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during the Depression years of the 1930s Christians continued to be charitable but
remained politically conservative, with few advocating deeper socioeconomic reform
(Strong 2003a; Nicholls 1992).
Yet at times Christians have played an important part in Australian political history
through sectarian disputes. Protestants, concerned that Catholicism could become the
state religion, worked to achieve religious equality in law (Breward 1988). Referendums
over conscription held in October 1916 and December 1917 revived conflict between
Catholics and Protestants (Thompson 2002:60). These referenda marked the entry of
Protestants into direct politics as they campaigned openly for conscription, and
Catholics’ opposition to conscription contributed to a split in the Labor party (1916)
(Strong 2003a). In the 1950s, B.A. Santamaria sought to exert Catholic influence on
Australia through the Australian Labor Party, but this ended in a split along sectarian
lines that kept the party out of power federally until the 1970s (Fitzgerald 2003).238
At the 50 year anniversary of the Labor Split, a historian of the Labor Party highlighted
its impact: “The trauma of the Split deepened sensitivities in Australia about the dangers
of mixing religion and politics” (Strangio 2004:19). Secularisation of Australian
politics, accompanied by the privatisation of religion, was assisted by the end of
government aid to the churches (Breward 2001). Christians formally and overtly
participate in Australian politics through the Christian Democratic Party as well as
lobby groups.239 Since Australians overwhelmingly view religion as a private matter,
Christianity has played a different role in public life as compared to what has occurred
in the US or Western Europe (Mackay 1999). This historical context helps us better
understand the suspicion raised by the emergence of a Pentecostal-based party,
Family First at the 2004 Federal election. I discuss Family First’s emergence in more
detail later in this chapter.
Overall, Australia’s churches and para-church organisations remain Australia’s largest
non-government provider of education, welfare services and health care (Bellamy et al.
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Santamaria led a group referred to as “the Movement” which sought to purify communists from both
the trade union movement and the Australian Labor Party (ALP) (Strangio 2004:19; Mackay 1999).
Overall, Santamaria’s faction of the ALP—eventually called the Democratic Labor Party (DLP)—was
supported by Catholic voters, while those supporting the remainder of the ALP tended to be
non-Catholics (Strangio 2004).
239
The Australian Christian Lobby and Salt Shakers are two prominent contemporary Christian lobby
groups which find considerable support amongst Pentecostals. To the left of politics, the Uniting Church
have been active on social justice issues, criticising Australia’s treatment of refugees and its role in wars
in Iraq and Afghanistan.
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2002). Yet, as has been the case since European settlement of Australia, Christians’
involvement in public life continues to be problematic. The role of women and
homosexuals in Church life are sites of tension within denominations, and between the
churches and general community. Australians remain concerned about Christian
activities in society, evidenced in media reports about: Church culpability for the
mistreatment of aboriginals on Christian missions (Wenham 2005); children abused by
clergy; and the amount of money amassed, spent and spoken about at Australia’s
Pentecostal megachurches (Jones 2005; Price and Benns 2004; Cole 2003). In the next
section I bring Australia’s Pentecostal megachurches into focus.

AUSTRALIAN PENTECOSTALISM EMERGES
A home grown movement
Many people in Australia assume Pentecostalism is a religious import from America.
Yet Australia is one of very few countries in the Asia Pacific where Pentecostalism has
been a home grown development.240 Although Australia’s early Pentecostals were
influenced by ideas and people from Britain and America, their early churches were not
founded by outsiders nor have churches subsequently been dependent on overseas
support (Hutchinson 2002a; Hughes 1996b). The major influences on Pentecostalism’s
emergence in Australia were the Keswick movement, John A. Dowie, Janet Lancaster
and travelling evangelists. I discuss each of these briefly in turn below, drawing heavily
on Barry Chant’s (1984) history Heart of fire: the story of Australian Pentecostalism.
Unless otherwise indicated, historical details are drawn from Chant (1984).
The Keswick holiness movement was a precursor for Pentecostalism’s emergence in
Australia.241 Keswick meetings took place at Geelong Keswick from 1891, and Keswick
conferences occurred in New South Wales and Victoria. Attendees were taught that the
fullness of the Spirit was available to every believer to empower them to live a
consistent Christian life (Hughes 1996b; Bundy 2002b). Hearers developed a hunger or
240

The emergence of Pentecostalism in Australia as a home grown development is in contrast to its
subsequent emergence in neighbouring countries including: New Zealand (the crusades of Smith
Wigglesworth and other Pentecostal healers in the 1920s); Papua New Guinea (missionised by Australian
and US missionaries); Fiji (missionised by US Assemblies of God from 1914); Vanuatu, the Solomons,
and Tonga (Assemblies of God missionaries from Fiji and the US from the 1960s); and Indonesia
(pioneered by a Dutch couple who travelled to Jakarta as missionaries from a Seattle church in 1921).
Histories of Pentecostalism’s emergence in these countries are sketched in The new international
dictionary of Pentecostal and charismatic movements (Burgess and van der Maas 2002).
241
The Keswick higher life movement is named after the English village of Keswick, where annual
meetings aimed at encouraging Spirit-filled Christian living have occurred since 1875 (Bundy 2002b).
This was a British product emerging from the work of evangelists of the American holiness movement,
but took indigenous forms in other countries (Bundy 2002b).
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expectancy for this extra element of the Christian life. Hutchinson (2002a:26) suggests
that in this way Keswick teaching generated a “sphere of possibility”, which facilitated
the acceptance of later manifestations—tongues, healing and prophecy—associated with
the Pentecostal renewal.242 By the 1930s some lasting impacts of the Keswick tradition
could be seen amongst Australia’s early Pentecostals: they separated themselves from
the Australian culture, and believed the Bible was both inspired by God and God’s
literal words (Chant 1984:141-42).
The Keswick movement influenced people’s beliefs about the gifts of the Holy Spirit,
particularly divine healing. During the 1880s and 1890s John Alexander Dowie and his
Divine Healing Association preached a strong message of divine healing and saw
significant miracles (Chant 1984:11-26). 243 Dowie’s healing message was rooted in his
own ministry experiences. During an epidemic in Sydney in 1875 Dowie buried more
than 40 people, and it was at this time he became convinced that God’s anointing was
still available through the Holy Spirit to heal people (as described in Acts 10:38).
After Dowie’s death, his followers went on to lead and participate in the Pentecostal
movement when it emerged soon after in Australia and elsewhere.244 Dowie had
prepared them to receive Pentecostalism through exposing them to beliefs and
experiences that were key elements of the Pentecostal renewal. In particular, that
miracles, and the gift of healing, were possible in the present day as they were for the
first Christians.
As Dowie raised people’s expectancy for physical healing, there were isolated instances
around Australia where people spontaneously received the Baptism of the Holy
Spirit.245 Around 1908 ‘Jeannie’ Lancaster was an Australian who was challenged by
242

Jones (2002) points out that it was a small step to go from accepting that there was a Baptism in the
Holy Spirit (Keswick teaching), to seeing tongues as initial evidence of that Baptism (Pentecostal
distinctive).
243
Dowie was a successful healer, but had a dramatic downfall in the final years of his life. Pursuing a
vision to create a utopian city, he established Zion City on the shores of Lake Michigan in Chicago. It
attracted people from all over the world, but left Dowie disgraced as a result of his poor financial
management of the city and his claim to be Elijah (see Chant 1984:18-19).
244
Ministering in Australia, Dowie influenced C.L. Greenwood, Maxwell Armstrong and R.A. Mintern,
all of whom became key leaders in the Pentecostal movement when it emerged in Australia (Hutchinson
2002a). Dowie’s message was also carried by prominent characters in early global Pentecostalism
including Aimee Semple McPhersen, Donald Gee and John G. Lake. Later, their preaching and writings
reinjected Dowie’s influence into Australian Pentecostalism.
245
These events occurred prior to the emergence of the Pentecostal renewal. Chant (1984) reports a
number of incidents where people reportedly spoke in tongues: Joseph Marshall and a small group of
people in Portland, Victoria, in 1870; various Methodist prayer groups in Australia during the 1890s; and
during a prayer meeting held by John Coombes in Melbourne in 1908.
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reports of divine healing and speaking in tongues (see Chant 1984:34-60).246 In 1908
Lancaster personally experienced the Baptism in the Holy Spirit, spoke in tongues, and
later experienced divine healing. In 1909 she opened the first permanent Pentecostal
church in Australia, naming it Good News Hall (Chant 1984:34).
Good News Hall (GNH) was located in North Melbourne but its influence extended
beyond this in time and space. Jeannie Lancaster led GNH until her death in 1934 and
under her leadership the church spread Pentecostal ideas across Australia through
publications and itinerant evangelism (Chant 2002a). Lancaster’s influence on
Australian Pentecostalism is still evident.247 By 1928 GNH had pioneered more than 20
other congregations across Australia. This growth was assisted by the work of travelling
evangelists including Aimee Semple McPherson and Smith Wigglesworth who travelled
to Australia in 1921 at Jeannie Lancaster’s invitation. Chant (1984) notes that rallies
held by McPherson and Wigglesworth broadened acceptance among Australians for a
Christian Gospel that offered not only salvation, but physical healing and Baptism in the
Holy Spirit.
A.C. Valdez Sr. was another itinerant evangelist significant in the development of
Pentecostalism in Australia.248 Arriving in Australia in 1925, for twelve months Valdez
held evangelistic crusades that filled the Sunshine Hall church in Melbourne, which was
led by Charles Greenwood.249 Valdez recognised that the people receiving his
evangelistic message needed to be cared for after the crusades were over. Leaving the
crusade in Melbourne and returning to their own towns, people found themselves
unwelcome in the mainline churches and started their own churches. Seeing this, Valdez
promoted the need for a Pentecostal denomination to be established, as well as a
national organising body that could facilitate cooperation and support among
Australians who had participated in the Pentecostal revival and were slowly forming
into a distinctive group. Valdez and Greenwood therefore formed the Pentecostal

246

Aged 44, and an active Methodist, Lancaster sought to experience God’s power after reading the
biblical report of the Day of Pentecost, as well as a British publication titled Back to Pentecost (see Chant
1984:34-35).
247
For example, the feature of Pentecostal churches in Australia to have a morning worship service for
believers, and an evangelistic Gospel service in the evenings aimed at non-believers reflects Janet
Lancaster’s pattern at the Good News Hall in North Melbourne between 1909 and 1935 (Chant 1984).
248
As a boy, Valdez attended the Azusa Street revival meetings in Los Angeles between 1906 and 1909
and later carried the Spirit of the Pentecostal revival around the world through his evangelistic preaching
(Zeigler 2002).
249
Greenwood had heard the message of the Baptism of the Holy Spirit through the preaching of John G.
Lake, who had in turn been influenced by John Alexander Dowie.
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Conference of Australia (PCA)—Australia’s first national body for organising
Pentecostals.
In response to Valdez and Greenwood forming the PCA, in 1926 Frederick Van Eyk
organised Good News Hall and other congregations into a group called the Apostolic
Faith Mission (AFM). From then until 1937, despite the existence of the PCA and the
AFM, Pentecostalism remained loosely defined in Australia. In 1937, the All Australia
Conference was held with the purpose of uniting these two groups (Hutchinson 2002a).
The resultant body was called the Assemblies of God in Australia. Functioning as a
denominational movement, it was perhaps the greatest influencer of Pentecostal
expression and growth in Australia prior to the breakout of WWII. The body incubated
the development of Pentecostalism with an Australian flavour: it published Pentecostal
literature, held annual conferences, and established Bible colleges. Through these
avenues the Assemblies of God in Australia effectively diffused the influence of
overseas Pentecostals (including Donald Gee and Henry Wiggins) (Hutchinson 2002a).
The infancy of Pentecostalism in Australia was marked by the formation of the
Assemblies of God in Australia. From the 1940s, Pentecostalism in Australia grew as
individuals left existing groups to pioneer new movements. During much of the
twentieth century, liberalisation characterised Australian Christianity. The Pentecostal
churches attracted some mainstream church goers who perceived liberalisation as a
watering down of the faith and sought a more demanding and energetic piety. Hey
(2004) argues that this scenario fostered the emergence and growth of the Christian
Outreach Centre (COC) and other Pentecostal movements in the 1970s.
The emergence of new Pentecostal movements and many independent Pentecostal
churches in Australia since the 1970s has occurred continued alongside another
phenomena: the rise of the megachurch. Indeed it has been among some of the
later-arriving Australian-grown movements, including Christian City Church, and
Christian Life Centre, that the megachurches have sprung.
The megachurch is arguably a marker of contemporary Pentecostalism in Australia.
What has led to the development of these megachurches since the 1970s? Their
development has coincided with an overarching period of “religious revitalisation”
across many religious groups in Australia, which has been occurring since the
mid-1980s (Bouma 2006:146, 143). Bouma (2006) also suggests that megachurch
Pentecostalism has been attractive to Australians, including Protestants from other
Chapter Four

132

denominations, because it values and emphasises the family unit. Moreover, many of
the megachurches are located in the suburbs of Australian cities and they adeptly offer
people many of the suburban conveniences they look for in everyday suburban life:
ample carparking, long opening hours, good coffee, and people to form community
with. In short, the suburban megachurches appear to have succeeded due to their
engagement with suburbanisation and suburban culture.
In summary, Australian Pentecostalism developed as Australians experienced the work
of the Holy Spirit for themselves—through speaking in tongues, divine healing, and
other spiritual gifts—and worked to pioneer and grow churches. These women and men
worked alongside people from overseas who had shared their experiences of the Holy
Spirit. Just as broader Australian culture has been influenced by American culture, so
too has Australian Pentecostalism been influenced by ongoing contact with individuals
and groups from the US. Yet Australia’s Pentecostal movements have overwhelmingly
been local movements which have gleaned from overseas influences to the extent they
have wanted to. While American Pentecostal denominations might try to plant their
churches in Australia in the future, Barry Chant (1984:211) suggests this will add to,
rather than dramatically change, “the uniquely Australian flavour of Pentecostalism in
this country [which] is now so well developed”.

Limited engagement in Australian public life
When Pentecostalism emerged in Australia in the early 1900s, what place did the
nation’s early Pentecostals hold in Australia’s Christian landscape? Pentecostalism was
initially a revival movement in Australia but by the 1920s it was corralled into
developing as a new, distinctive Christian group. Many crusades held in Australia aimed
to bring the Pentecostal revival to the existing Christian churches, not expressly develop
a new and separate denomination. Yet, as I noted above, people leaving the crusades
with stories of speaking in tongues and miracles found they were not accepted in the
mainline churches (Chant 1984).250 Even into the 1950s Australia’s mainline Church
clergy were angered by crusades held by Pentecostal evangelists which acted to empty
their churches. Pentecostalism therefore developed into a distinct set of denominations
in Australia as people left congregations where they once felt at home to form small
Pentecostal groups and churches.
250

Ward (1975) reports a similar phenomena among people leaving the Azusa Street revival in Los
Angeles, outlining the persecution North America’s early Pentecostals suffered largely because of their
understanding of Holy Spirit Baptism, and the practice of speaking in tongues.
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While the early Pentecostals worked widely across Australia to evangelise people,251
they did not set up agencies or organisations directed towards influencing the nation’s
public life. The distance Australia’s early Pentecostals maintained from the broader
society seems to have been reinforced by their belief that Jesus’ return was imminent. A
content analysis of 1028 teaching articles published in the journals of three Pentecostals
movements between 1913 and 1945 showed that eschatological concerns were a
foremost concern for Australia’s early Pentecostals (Chant 2002b).252
Their inaction was influenced by the teachings of Jeannie Lancaster and GNH, which
Chant (1984) reports were followed widely across Australia. In the Keswick tradition,
GNH Pentecostals refrained from “joining in the world’s pleasures” and “all association
with the world was eschewed” (Chant 1984:42). Of the impact of GNH’s example,
Chant writes:
This tendency to imbalance of emphasis was typical of much of subsequent
Pentecostalism [in Australia]. Sanctification was often seen in terms of absence of
cosmetics and jewellery rather than in the positive elements of love and purity of heart.
(Chant 1984:42)

Women were not to wear jewellery, makeup, short skirts, or blouses with short sleeves.
Men avoided wearing tie pins. Neither women nor men were to play cards, dance, go to
the movies, or read novels. Today such restrictions could be interpreted as an effective
mechanism for reducing believers’ personal consumption levels, however at the time
these objects and activities were avoided because they were understood to be sinful.
Such frugality nested easily in the broader context of the Great Depression. In contrast
to contemporary Australian Pentecostal visiting preachers who are well accommodated
by host churches, even traveling evangelists were frugal in these early years. Chant’s
comments about a pioneering AOG preacher reveal this:
Like many of his peers, Will Enticknap tended to equate simplicity of life style with
saintliness. He always wore a cheap suit and travelled second class by train. To go first
class in a sleeper — that would have been wasting God’s money. When he travelled, even
in his role as State chairman [of the Assemblies of God], he usually paid his own way. 253
(Chant 2002b)
251

See for example the experience of Ernest and Effie Kramer, members of GNH, who ministered among
people in remote areas of Australia’s bush. Chant (1984:61) notes their experiences are described in a
book published by Ernest Kramer in 1921 titled Caravan mission to bush people and aboriginals,
journeyings in the far north and centre of Australia.
252
According to Chant’s in-depth study, the most common themes appearing in the articles during this
period were the Second Coming of Jesus Christ (mentioned in 22% of articles); Christian living (14%);
Baptism and gifts of the Holy Spirit (12%) (Chant 2002b: see Table 1).
253
According to Chant (2002b), Enticknap was broadly representative of local Pentecostal pastors in
Australia during the early 1900s: “In many ways, he represents the average Pentecostal pastor who
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It was the 1960s and 1970s that saw Australian Pentecostals become more engaged with
broader Australian society. It is likely a number of factors contributed to this. For
instance, it was during this same period that a diminution of the Protestant/Catholic
sectarian rivalry occurred (Bouma 2006). Also, the emergence and growth of large
Pentecostal churches in the suburbs demonstrated Pentecostalism’s willingness and
ability to function within the demographic reality and culture of suburban living.
The suburban location of many Australian Pentecostal churches, combined with their
outreach-mindedness, appears to have created conditions for wider social engagement.
Pentecostals have involved themselves in the substance addictions, relationship
breakdowns and other darker elements that characterise peoples’ suburban life
experience. The extensive social and community service programmes underway at the
megachurches, discussed in more detail later in this chapter, exemplify how these
churches have created opportunities to get involved in the life of the surrounding
community rather than take a separatist stance and wait for these people to walk through
church doors to request assistance.

Current dynamism
In Australia, Sunday attendance at Pentecostal churches is second only to attendance at
Catholic churches (Hughes 1996b). Pentecostal attendance levels are all the more
interesting given 2001 census figures which show that 27% of Australians consider
themselves to be Catholic, compared to just 1.0% who identify themselves as
Pentecostal (ABS 2004c). Pentecostal churches are attracting many more younger
people than are the nation’s mainline denominations.254 Their congregations reflect the
multicultural nature of Australia’s population to a greater extent than many mainline
groups, with around 30% of Pentecostals born overseas (Batrouney 1996; Hughes
1996b:96, Table 16).255 Hughes (1996b) suggests migrants may be attracted to

plodded on week after week, faithfully fulfilling his ministry and doing his best to live and work in the
spirit of Pentecost.”
254
Whilst some 30% of Pentecostals are aged between 15 and 29 years, comparatively fewer young
people attend Australia’s mainline Christian churches: Baptists (23%), Catholics (12%) and Anglicans
(11%) (Hughes 1996b:6-7).
255
This is a higher percentage of overseas-born members than is found in Australia’s mainline churches,
including Baptists (22%), Uniting Church (14%) and Lutherans (10%) (Hughes 1996b:96-97).
Pentecostal churches have sometimes encouraged the formation of ethnic congregations or meetings so
people can worship in their own language (Batrouney 1996). In addition, Australia has a small number of
Pentecostal denominations that have formed within immigrant groups. These include the Finnish
Pentecostal Churches of Australia, the Italian Pentecostal Churches of Australia, the Slavic Evangelical
Pentecostal Church of Australia, Hope of God (amongst Thai immigrants), and the True Jesus Church
(amongst mostly Taiwanese immigrants) (Hughes 1996a:46-47).
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Pentecostalism because, in comparison with other Christian groups, it is less strongly
tied to Australian traditions or to a particular ethnic group.
Australian Pentecostalism has also attracted people from all income groups and
education levels. The suggestion that Pentecostalism mostly attracts people who are
poor or less educated has been challenged in the Australian context on the basis of
quantitative survey data (Bellamy et al. 2002; Hughes 1996b). Taken as a whole,
Australia’s Pentecostals tend to have lower incomes than the general population, but a
higher percentage of them have middle incomes (AUD$20 000 to $40 000) compared
with Australians generally (Hughes 1996b:81-82, see Fig. 10).
Australia’s home grown brand of Pentecostalism—influenced by John A. Dowie and
Jeannie Lancaster, and helped along by travelling evangelists—is well positioned for
future growth and development. Australia’s Pentecostals worship in, minister to, and
seek to influence mainstream Australian life. As Chant (1984:250) concluded,
Pentecostalism in Australia “is no longer a despised minority group. It is now a
significant identity in Australian Christendom and will continue to grow in influence
and effectiveness”.

AUSTRALIA’S PENTECOSTAL MEGACHURCHES
Australia’s Pentecostal megachurches exemplify the tradition’s shift from “minority
group” to “significant identity” in Australian life (Chant 1984:250). Taken as a whole,
the Pentecostal movement in Australia remains dynamic. New Pentecostal churches are
being pioneered, the membership of existing churches continues to increase, and
Pentecostal churches are pursuing visions to bring change in their local communities.
Some of Australia’s largest Christian congregations are within the Pentecostal
movement.256 With more than 18,000 people attending its meetings across Sydney each
weekend, Hillsong Church (hereafter Hillsong) is by far the largest Pentecostal church
in Australia and also the nation’s largest Christian congregation (Jones 2005).
Hillsong can be classified as a megachurch because it has more than 2000 people
regularly attending its worship services each week.257 Other Pentecostal megachurches
256

There are also megachurches in Australia that are not Pentecostal. Two of these are in Brisbane: Mt
Ommaney Church of Christ, and Kenmore Baptist.
257
Where I indicate the sizes of megachurches these should be treated as approximations, given how
difficult it is to measure attendance. Specific problems arise because megachurches hold many services
over a week and people may attend more than one. Also, where seating is along pews rather than in
individual seats, counting may be more erroneous (Thumma 2000). At the church I attend, Citipointe
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in Australia are Paradise Community Church (Paradise), Christian City Church Oxford
Falls (Oxford Falls), Citipointe Christian Outreach Centre (Citipointe), Garden City
Christian Church, and Riverview Christian City Church (Riverview). These churches
are spread across Australia’s five most populous states: there are two megachurches in
New South Wales, two in Queensland, and one each in South Australia, Western
Australia, and Victoria. These congregations are considerably smaller than Hillsong.
Australia’s second largest megachurch is Paradise, with an active membership of 6000
people and over 4500 people attending its meetings each week (Paradise 2005).258
Australia’s Pentecostal megachurches are not only influenced by religious media and
visiting preachers from overseas, but by each other. In Australia, megachurches tend to
share more in common with one another than the churches in their respective
movements. Hence, their pastors have formed a strong relational network. In interviews
with Phil Campbell, Andy Gourley and Mark Ramsey in September 2003, it was
indicated that personal relationships between the pastors of Australia’s Pentecostal
megachurches function as positive, creative spaces where pastors can share knowledge,
bounce ideas off one another, challenge each other, and vent their frustrations.
Australia’s television and radio media have mostly focused on similarities between
these megachurches. While Australia’s Pentecostal megachurches glean from one
another and exhibit broad similarities in style, each megachurch is nonetheless unique.
For example, megachurches relate to their local community in different ways. Two
congregations in Sydney—Hillsong and Oxford Falls—exemplify this. Hillsong
functions as a beacon in its community, drawing people in with its extensive facilities
and highly branded religious goods. In a conversation on 16 October 2005, Mr Andy
Gourley explained that in contrast, Oxford Falls has a multitude of boutique small
groups that function as shopfronts for the church in the community: entry points through
which people enter into the church’s life.
The distinct approaches of Hillsong and Oxford Falls have yielded two distinct
congregations. Hillsong has attracted people from diverse ethnic groups, age groups,

COC, attendance is counted when preaching of the message begins. But people move in and out of the
meeting, and the token amount added to each head count to reflect this may not accurately reflect actual
attendance.
258
Estimated weekly attendance in August/September 2005 at the megachurches was as follows: Garden
City Christian Church (2000 people), Riverview (3500 people), Christian City Church Oxford Falls (4000
people), and Citipointe (4500 people) (Riverview 2005; Citipointe COC 2005a; Therese Foley 2005, pers.
comm. 9 September; Chris Button 2005, pers. comm. 9 September)..
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and family structures because it offers a smorgasbord of high quality activities and
services. As a respected visual artist himself, Oxford Falls’ senior pastor Phil Pringle
has built a congregation quite different from Hillsong, attracting people involved in the
creative arts, predominantly young adults, and those from alternative lifestyles
(Mr A. Gourley 2005, pers. comm. 16 October). Yet both Hillsong and Oxford Falls
have vibrant worship, charismatic leadership, extensive facilities, home-groups and so
on.
Megachurches are a feature of global Pentecostalism. Megachurches in Australia,
however, tend to have relatively small congregations compared to those globally. This
reflects Australia’s comparatively small population of just over 20 million people (ABS
2006). Yoido Full Gospel Church has a membership of some 750,000 people, making it
the largest Pentecostal congregation in the world as well as the world’s largest Christian
church (Sharlet 2005). Located in Seoul, South Korea, Yoido is pastored by Yongi Cho.
Also in Asia, Kong Hee’s Singapore City Harvest Church has about 18,500 people
attending weekend services (SCHC 2005). There are many megachurches in the US
including: Bill Hybel’s Willow Creek Community Church (7,500 members); Rick
Warren’s Saddleback Church (80,000 members) and Jack Hayford’s Church On The
Way (10,000 members) both in California; and Ted Haggard’s New Life Church in
Colorado Springs (11,000 members) (Kellstedt and Green 2003:548; Sharlet 2005).259
Pentecostal megachurches across the world share much in common. More than just
being numerically successful churches, megachurches represent a new way of doing
church. They are a Christian response to changed social and cultural conditions. For
example megachurches take people’s increased mobility and the rising influence of
mass media as opportunities to do Church differently (Ostwalt 2003). Based on an
in-depth study of Christian megachurches in the US, Thumma (2000:n.p.) suggests a
megachurch “is a congregation with a distinctive pattern of organization, programmatic
ministries, and membership relations”. Also, megachurches demonstrate a “purposeful
openness to secular society” (Ostwalt 2003:69).
In the following section I present a profile of Australia’s Pentecostal megachurches. I
consider their organisational features, expression, and engagement with wider society,
with reference to megachurches outside of Australia.
259

There are critics of the megachurch expression of Christianity and of individual megachurches.
Among them is Karen Cobb (2006) who expresses her dismay at New Life’s “theocratic capitalism” in an
article titled America’s moral decline and the rise of false Christianity.
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In relationship with the suburb and city
Thumma (2000:n.p.) observed that “nearly all” megachurches in the US are found in the
suburbs of large cities and “generally near the expanding edge of the city”.260 In
Australia, however, the location of Pentecostal megachurches varies. While they are all
located in the capital city of their respective state, some are in their city’s inner suburbs
(Riverview, Paradise, Citipointe, Oxford Falls), while only Hillsong is located in an
outlying suburb (Price and Benns 2004; Citipointe COC 2005a).
An Australian megachurch relates not just to the neighbourhood in which it is located,
but to the entire city surrounding it. This represents a significant shift in the way the
megachurches contribute to the building of community life compared with traditional
Christian churches. By drawing and serving people nearby, mainline churches in 1950s
Australia were a focus for neighbourhood life (Hughes 1996b). Reflecting people’s
increased mobility, Australia’s Pentecostal churches have viewed their domain as being
much wider than the local neighbourhood (Hughes 1996b).
Furthermore, Australia’s megachurches draw and reach people who do not necessarily
live in suburbs near the church itself. Members will drive considerable distances
cross-city to attend Sunday services and midweek home-group meetings. In a personal
interview on 12 September 2003, Mr Andy Gourley explained how, similarly,
megachurches minister not only to their immediate suburban community, but
throughout the city to its business and political leaders, and across the nation.

Branded and marketed corporations
Secular organisational and marketing techniques are very much part of global
Pentecostalism (Birman and Lehmann 1999). Pentecostal megachurches function as
businesses and are governed according to a secular corporate model (SCHC 2005; Jones
2005; Thumma 2000). In Australia this is evident in at least four areas. First, senior
pastors liken their role to being a chief executive officer, and they are supported by a
board of directors (Mr Mark Ramsey 2003, pers. comm. 22 September; Dawes 2005).
At Hillsong, for example, one of the board members is the owner of the Gloria Jeans
franchise in Australia (similar to Starbucks). Second, the senior pastors of Hillsong,
260

Thumma (2000) made the following observation about the location of megachurches in the US:
“Nearly all megachurches are to be found in the suburbs of large cities. These churches are primarily
located in prominent places on highly visible tracts of land. They are generally near the expanding edges
of the city, within easy access from major highways, and quite often in the immediate proximity of other
megachurches.”
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Citipointe and Riverview are sought-after speakers in the business arena, reflecting the
expertise they have gleaned from leading thousands of people and overseeing budgets of
millions of Australian dollars (Jones 2005; Cunningham 2004).
Third, Australia’s Pentecostal megachurches use secular marketing techniques to brand
and advertise themselves (Cheryl Catford quoted in Bryson 2005). One journalist in
Australia described the churches as “marketing machines” (Bryson 2005). Yet my
observation is that their marketing activities are not as extensive as those reportedly
used in the US (Ostwalt 2003).261
Citipointe church in Brisbane has numerous graphic artists on staff to help create a
recognisable church brand and to promote its church-based activities. Comments by
Cheryl Catford, Principal of Tabor (an Australian Pentecostal college), suggest
Citipointe’s strategy might be common practice across Australia’s Pentecostal
megachurches:
Pentecostalism and certainly other large churches [in Australia], have tended to define
themselves less by the denomination and more by branding themselves. And so you’ll
have now, Hillsong Churches that are springing up in different places… planting their
own brand of their own church. (Cheryl Catford quoted in Bryson 2005)

An attractive, contemporary image is one element of a megachurch’s brand. Part of
being culturally relevant means maintaining an upbeat and attractive image for outsiders
to see.262 Hillsong’s senior pastor Bobbie Houston (1998) outlines this point in her book
titled I’ll have what she’s having. For Bobbie Houston, the greatest compliment a
woman in Christian leadership can hear is a line popularised by actress Meg Ryan’s
character in the romantic comedy Sleepless in Seattle:
“I’LL HAVE WHAT SHE’S HAVING!” Could it be the ultimate compliment?... - that
someone would look at your world, observe your lifestyle, your attitude, your sense of
purpose, resolve, conviction, then desire the same in their own life. (Houston 1998:17,
emphasis as in the original)

Women in megachurches play a prominent role in marketing their churches by
portraying an attractive, contemporary image. According to Bobbie Houston, female
ministers should freely express Christ in their lives through emotion and fashion:
261

For example, Ostwalt (2003:63) reported on a pastor establishing a new Willow Creek church in North
Carolina who conducted formal market research in the area to determine what people were looking for in
a church, then built the church to meet these needs.
262
At Australian as at US megachurches, fashionable clothing is acceptable for believers. Sharlet (2005)
reports how New Life megachurch in the US is “filled with tattooed and pierced prayer warriors” and
musicians who are “young and pretty, dressed in the kind of quality-cotton-punk clothing one buys at The
Gap”.
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Too much of the world still holds to a Victorian perception of Christian women, and
ministers’ wives in particular. They often only see them as drab, colourless, insipid,
lack-lustre women, who never smile, laugh and who don’t know how to enjoy life, love,
trends, intimacy, you name it! (The image that has the unconverted world saying “I
definitely DON’T want what they’re having”). (Houston 1998:37, emphasis as in the
original)

A fourth example of the corporate nature of Australia’s Pentecostal megachurches is
their overarching philosophy of making Church as convenient as possible for people. In
the extensive carparks at Hillsong and Citipointe, parking attendants control traffic and
ensure that finding a carpark is as easy as possible.263 Hillsong employs a
customer-service mentality to make sure that every person coming to the church finds
everything they need as easily as possible.264 To make it simple for people to pay their
tithes, Hillsong and Citipointe remind people from the pulpit that they can pay not only
by cash or cheque, but also by EFTPOS or direct debit (Price and Benns 2004).
Embracing technology even further, at Pastor Kong Hee’s megachurch (Singapore City
Harvest Church) members have the option to tithe online through the church’s website
(SCHC 2005).
Why do megachurches employ a corporate model? In the context of North America,
Goff (1996) suggests that second generation Pentecostals pursued institutionalisation
because of their inferiority complex.265 In a personal interview on 9 October 2003,
Brisbane AOG pastor Mr Steve Beaumont alluded to a similar phenomena in Australia,
fuelled by senior pastors who mostly came from working class backgrounds: the
material success of their churches embodied their own personal shift to the middle class.
Yet in my view the inferiority complex argument only partly explains the strong
corporate-ness of Australia’s Pentecostal megachurches. Rather, corporatisation is very
much linked to a cultural and legal expectation that churches be more accountable.
Australia’s megachurches have a duty of care over thousands of people and millions of
Australian dollars. As Thumma (2000:n.p.) notes of America’s megachurches: “The
organizational demands of these enormous churches necessitate a rational bureaucratic
operation with a strong business leader at the helm.” Brian Houston stated that
263

Traffic can be a problem at megachurches worldwide. For example on some Sundays, cars at Colorado
Springs’ New Life Church sit waiting to enter the carparks for “half a mile in all four directions” (Sharlet
2005).
264
When visitors travel to Sydney to minister at Hillsong, their every need is taken care of. One pastor
reports that he experienced not only Hillsong’s utmost attention to detail in making reservations for his
travel, accommodation and food, but once at the church there was even a person appointed to direct him
towards the toilets (Mr Andy Gourley 2005, pers. comm. 16 October).
265
Goff (1996:171) writes that “the actions of Pentecostals revealed an immense concern with what the
rest of the world thought and, as a result, [they] chartered a course for respectability”.
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Hillsong’s total income was 50 million Australian dollars in the 2003-2004 financial
year (quoted in Jones 2005). Even the smallest Christian megachurches in the US have
budgets “of at least two million [US] dollars” (Thumma 2000:n.p.).266 The shaping
power of accountability is understood by Australia’s Pentecostal leaders, as the
following comments by the senior pastor of Riverview, Phil Baker, demonstrate:
You have to run [a church] along business principles, obviously, because you’ve got a lot
of people coming. There’s a lot of money flowing around and it has to be done right and
well with governments and accountability and boards and all the normal set-up, and
lawyers and accountants. (Phil Baker quoted in Cunningham 2004)

Further evidence of the corporate-ness of Australia’s megachurches is evident in the
extensive facilities provided at Australia’s Pentecostal megachurches. Paradise (2005)
uses the language of “clients” when referring to community members. The
megachurches’ professed need for professional, high quality, prominent church facilities
is consistent with the client-provider paradigm they see themselves operating in.

Extensive facilities
The architectural style and facilities at megachurches are designed to resemble secular
rather than traditional religious institutions (Ostwalt 2003). In Australia’s Pentecostal
megachurches there is not the austere environment fostered by traditional religious art,
sculptures and wooden pew seating. Instead, furniture, colour schemes and artwork are
chosen with the intention of making the church inviting and casual, and to help people
feel not only comfortable, but literally at-home in the church, as Citipointe Pastor Leigh
Ramsey explained in a personal interview on 15 October 2003 (see also Ostwalt 2003).
Facilities at Pentecostal megachurches are large scale and are designed to look
professional, in the sense that they could compete with the secular competition.267
Senior pastor Brian Houston says Hillsong “has facilities valued somewhere near 100
million [Australian] dollars” (quoted in Jones 2005). Australia’s Pentecostal
megachurches have built television studios and bookshops that are mainly used by their

266

Willow Creek, one of the largest megachurches in the US, had a budget of 12.35 million US dollars in
1995 (Thumma 2000).
267
In an article on the New Life megachurch for Harper’s Magazine, Sharlet (2005) explains that
“Church” becomes an “insufficient” word for describing the facilities and scale of a megachurch. Not
only do their main auditoriums seat tens of hundreds of people, but megachurches tend to also have
dedicated youth facilities for gatherings of hundreds or thousands of teenagers and young adults. Aside
from the main auditorium, a megachurch will have multiple other rooms where people can pray, smaller
services can take place, parents can sit while they are nursing and feeding their babies during the service,
and so on. Megachurches have expansive buildings, with a variety of services provided on-site such as
cafes, schools and childcare. New Life Church, for example, also has hotel rooms (Sharlet 2005).
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staff and members. However, their auditoriums, cafés, schools, training colleges,
universities, sporting facilities, carparks, playgrounds are not only used by church
members, but are hired and visited by people in the wider community (Hillsong 2005;
Citipointe 2005a). Auditoriums at Paradise, Hillsong and Citipointe are used for
Amway meetings, conferences, concerts, and school presentation nights since they are
among the largest venues in their respective cities.268
Extensive playground equipment lies adjacent to the cafés at Citipointe, Oxford Falls,
and the 400 seat café at Paradise (Citipointe 2005a; CCC Oxford Falls 2005; Paradise
2005). Each church uses their playground for Sunday childrens’ programmes, but the
playgrounds were installed with the intention of being used by the wider community for
the remainder of the week. At a cost of approximately AUD$70,000 for Citipointe’s
playground, it would be difficult to justify otherwise (Ms Leigh Ramsey 2003, pers.
comm. 15 October). Paradise’s website advertises that the playground is open to the
community for fully catered children’s parties on Saturday, and that the playground has
become something of a “local tourist attraction” (Paradise 2005). For older children,
Riverview (2005) provides facilities for basketball, while at Citipointe there is also a
skateboard bowl and earthworks underway for a BMX track.269
Facilities at Australia’s Pentecostal megachurches remain impressive by Australian
standards, evidenced in the mainstream media attention Hillsong’s facilities attract
(Price and Benns 2004).270 Yet their facilities are not as comprehensive as those at many
megachurches in the US, some of which have been compared to Wal-Mart (Niebuhr
1995). Ostwalt (2003) notes that megachurches in the US “bring the unchurched into the
sacred walls with a seven-day-a-week approach to the needs and worries of
contemporary life.” Megachurches could act to insulate people from the outside world,
since they potentially meet many relational, spiritual and material needs. Yet in my
opinion Australia’s Pentecostal megachurches currently offer too few goods and
services to facilitate believers living in isolation from the broader society.

268

When Paradise’s main auditorium was built in 1982 it was the largest in the state of South Australia
and today only two venues are larger than it (Paradise 2005).
269
Citipointe’s skate bowl, also known as the God Bowl or Godly Bowl by those who use it, features
regularly on the discussion pages of Australia’s leading skateboarding website www.skateboard.com.au.
270
For example, Price and Benns (2004) wrote this about Hillsong’s senior pastor, Brian Houston: “He
defends Hillsong’s state-of-the-art facilities. ‘We’ve obviously built great facilities but that’s a great thing
too,’ he says. ‘You can’t fit 18,000 people in a country women’s hall.’”
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Contemporary, attractive worship
There is a celebratory mood among people worshiping at Australia’s Pentecostal
megachurches. The music is loud, the preaching positive and upbeat. The meetings are
visually spectacular, high-energy productions. Vibrant, dynamic meetings reflect their
understanding that God has designed a Christian life that is hopeful and exciting. Senior
pastors of Paradise and Oxford Falls share this understanding:
The Christian life is meant to be the most exciting, the most powerful and the most joyful
of all lifestyles. (Jane and Ashley Evans, quoted in Paradise 2005)
Contrary to a view held by many people, God is not a dreary, depressed or weak person.
Rather he [is] vibrant, joyful and powerful. His presence should always give rise to a
sense of excitement and a fullness of spirit. This understanding of God is reflected in the
enthusiastic and upbeat nature of our church services. (Phil and Christine Pringle quoted
in CCC Oxford Falls 2005)

This upbeat imaging of God is attracting people to Australia’s Pentecostal churches.
Pentecostals in Australia attend church more regularly and are more involved in their
church’s activities than Christians from other groups (Bellamy et al. 2002). Nine out of
ten Pentecostals report attending worship meetings at least once a week (Bellamy et al.
2002:11).
The megachurches hold at least one morning and one evening meeting in their main
auditoriums, and some hold additional meetings to cater for other language groups. For
example Citipointe holds a Sunday meeting in Mandarin, and Hillsong operates Spanish
and Filipino meetings (Citipointe COC 2005b; Hillsong 2005).
Each meeting is a highly planned and professionally executed creative performance.
Heavy use of technology and media reflects these churches’ commitment to
communicate in ways that make sense to young people. Worship incorporates
multimedia presentations, drama skits and vocal soloists to complement the song
service, which is led by a large team of singers and musicians. Music is one of the most
prominent aspects of every worship meeting. After attending a worship meeting at
Hillsong, Gary Bryson, an Australian journalist, reported that “going to church…is like
going to a rock concert. It’s loud, it’s slick, and it gets the kids dancing” (Bryson 2005).
Multimedia presentations inform people about upcoming events and ministry activities
occurring at the church, and encourage people to give time, money and prayer to
specific projects. At Hillsong, information is communicated in each meeting using
Chapter Four

144

“slick film clips” projected on two large screens (Price and Benns 2004). This practice
is typical of megachurches generally since it helps communicate effectively across a
large auditorium and hold people’s attention (Thumma 2000). Technology is used
overtly and freely, not only in Australia’s megachurches, but across Pentecostalism
globally as I discussed in Chapter Three.271
Preaching
Megachurches demand pastors who are skilled orators and organisers, and they are
often led by charismatic figures (Thumma 2000). In Australia’s megachurches, senior
pastors require the skills necessary to prepare multiple messages (sermons) each week,
and often a multimedia presentation to accompany each one (Dawes 2005). This is part
of endeavouring to preach a relevant Gospel, as Hillsong’s senior pastor Bobbie
Houston explains:
[T]he message of the Gospel is timeless. You know, that doesn’t change. But, you know,
the way we present it and the way we bring truth to people has to change. (Bobbie
Houston quoted in Jones 2005).

Messages will include many illustrations drawn from elements of popular culture.
Wanting to communicate meaningfully with the unchurched means megachurches use
language that is “necessarily secular” (Ostwalt 2003:59). Globally, preaching at
megachurches includes references to Hollywood movies and other forms of popular
culture because preachers recognise that they are effective for holding people’s attention
and provide “an excellent vehicle for carrying religious messages” (Ostwalt 2003:31).
The entertainment value of Brian Houston’s preaching at Hillsong was noted by
journalists Price and Benns:
A gifted speaker, [pastor Brian Houston] paces back and forth across the stage during the
sermon sporting a tiny hands-free microphone near his cheek. The sermon features stories
from the Bible in easy-to-understand language, peppered with jokes and anecdotes. (Price
and Benns 2004)

271

The overt use of technology at megachurches can be demonstrated through brief examples from New
Life Church in the US, and Yoido Full Gospel church in South Korea. New Life’s church complex
includes a “high-tech, twenty-four-hour-a-day prayer chapel” where people can come to enter their prayer
requests at computers and then the “prayers scroll over two giant flat-screen televisions” (Sharlet 2005).
New Life’s pastor, Ted Haggard, uses a Palm Pilot instead of a physical Bible when he preaches.
At Yoido, technology is harnessed to overcome the language and geographic challenges faced by a
globalised Pentecostal movement. There are earphones available for simultaneous translations of the
preaching “in English, Japanese, Chinese, Spanish, French and Russian” (Anderson 2004b:2). Anderson
(2004b:3-4) reports how Yoido’s pastor, Yongi Cho “goes to the pulpit and welcomes all people watching
on satellite and internet links, including churches in several Japanese cities that he mentions by name.”
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Preaching is more likely to be thematic than exegetic. At Hillsong, Citipointe,
Riverview and the other Pentecostal megachurches, preaching is organised around
themes that continue over a period of weeks (Cunningham 2004; Mr A. Gourley, pers.
comm. 16 October).272 The pattern of thematic and culturally relevant preaching in
Australia’s megachurches is revealed in these comments from Riverview pastor Phil
Baker:
Every month we do new themes. So the theme month coming up beginning this week is
called ‘Review of the movies’, and we just take contemporary movies and look for
lessons in them and kind of make it that kind of deal. I’m doing ‘Finding Nemo’ this
weekend. (Phil Baker quoted in Cunningham 2004)

Relevance is paramount. Messages are designed to be understandable and relevant for
everyone and to everyday life. There is an emphasis on practical application, teaching
life skills, and encouraging people to see their Christianity as a seven-day-a-week
undertaking.273 For Baker, the quest for relevance means he has adopted a sort of
method acting approach. He reports writing his weekly message “over a flat white
[coffee] among the people he hopes to attract to his church” (Phil Baker quoted in
Cunningham 2004). Baker describes his preaching philosophy like this:
[At Riverview Church] we try to be just as culturally relevant as possible, and that starts
obviously on the inside of me. If I’m not watching the latest films and reading the latest
books and thinking the latest thoughts and engaging with people, you know, in the pubs
or cafés or whatever, then I’m not going to be able to connect with those kind of people.
(Phil Baker quoted in Cunningham 2004)

Megachurches in Australia and elsewhere preach a Christian message that is positive
and upbeat (on the US see Cooperman 2004). It is a message filled with language of
empowerment, ‘can do’ and victory. Australia has followed a trend observed by Ostwalt
(2003) in the US whereby pastors include insights from secular psychology in their
messages. Preaching at Australia’s megachurches addresses the topic of money
frequently and with gusto—something made much of in the Australian media’s
commentary on the Pentecostal churches (see Gallacher 2000).
Australia’s Pentecostal megachurches preach a message of engagement, not separation,
from society. Paradise’s website includes a message from senior pastors Ashley and
Jane Evans describing their vision that Paradise “continue to be a positive influence in
272

In Chapter Eight I return to the nature of preaching in Australia’s megachurches when discussing the
preaching at Citipointe, but here provide an introductory sketch.
273
This ministry philosophy is shared by the pastors of Australia’s largest Pentecostal churches, as is
evident from reading their personal message on their respective church websites (see for example
Paradise 2005; Hillsong 2005; Ramsey and Ramsey 2005).
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the state of South Australia” (Paradise 2005). They write about their commitment to
“doing all we can to make a difference, in every sphere of life within our community.
To influence and change lives and help people find Jesus” (Paradise 2005). The
following observation made of megachurches in the US being socially engaged is
equally true of Australia’s megachurches:
These congregations preach a message of action and empowerment to their membership.
Their goal is to make a difference in individual lives, in the local community, and in the
world. It is the rhetoric, and often the reality, that these churches are actively engaged in
reshaping their social context which is appealing to members.274 (Thumma 2000:n.p.)

Engaged with Australian society
Members of Australia’s Pentecostal megachurches are engaged with the nation’s culture
and public life in various, deliberate and strategic ways. While this accords with the
potential evidenced in Chapter Three among Pentecostals around the world, it marks a
shift away from the model of disengagement employed by Australia’s early
Pentecostals.275 Compared to their predecessors, Pentecostals in Australia’s
contemporary megachurches are more culture-affirming and more heavily engaged in
Australia’s public life. In this section I present evidence of their engagement in social
service delivery, media, music, politics and economics.
Social service
Australia’s Pentecostal churches provide ample opportunities for Australians to develop
friendships and support networks at a time when these commodities “have been difficult
to find in other parts of Australian society” (Hughes 1996b:107). People create a sense
of community for themselves as they participate in midweek church activities and
church-based activities.276 But do Australia’s Pentecostal megachurches contribute to
community development beyond the church walls?

274

Ostwalt (2003:53) also notes that in the US megachurches “attempt to influence popular culture,
political processes, media, education, and other secular institutions.”
275
With their roots in the holiness movement and the Keswick tradition, Australia’s early Pentecostals
had refrained from “joining in the world’s pleasures” and “all association with the world was eschewed”
(Chant 1984:42). Yet they were not wholly separate from society since their desire to evangelise meant
they lived within mainstream society and travelled freely across the nation. As in Australia, a shift from
holiness attitudes to accommodation with secular society has been observed among American
Pentecostals. Cerillo Jr (1991:103-04) notes that: “upwardly mobile American Pentecostals have shed
much of their holiness cultural baggage and have accommodated themselves to secular middle class
expectations with respect to dress, recreation, church structures and decorum, education, consumerism,
and vocational achievement.”
276
Seven out of ten Australian Pentecostals surveyed said they participate in church activities for at least
three hours per week (Hughes 1996b:91). About half (46%) attend church-based social groups (Hughes
1996:89-90), and 58% attend prayer or Bible study groups (Bellamy et al. 2002:11).
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It is useful to note the broad pattern of engagement by Pentecostals before discussing
specific examples of their social service activities. Statistically, Australia’s Pentecostals
are more likely than other Christians to be involved in church-based programmes to
serve their community.277 Statistics also show that Pentecostals are more likely to serve
their community through their church’s own programmes than through external social
service programmes such as the Australian Red Cross or Meals on Wheels.278 Such
action occurs within a broader concern: evangelism.279 Pentecostal churches operate
social services out of a desire to reach people not only with practical assistance, but with
the Gospel message too. Nonetheless, in going about outreach and evangelism
Pentecostals provide valuable services to the wider Australian community.
The megachurches serve the wider community through professionally operated
community service centres. For example Hillsong’s work in the Sydney community is
extensive. As Leigh Coleman, their chief executive officer of Community Work
explained, Hillsong operates a counselling service, health centre, and drug and alcohol
centre (Jones 2005). The church also delivers personal development programmes in
schools, works for economic development among Sydney’s aboriginal communities,
and assists people living on the street, in aged care, prisons, and in Villawood Detention
Centre. Mercy Ministries is a ministry of Hillsong that provides support, at no charge, to
young women with eating disorders or unwanted pregnancy (Mercy Ministries 2006).280
In Western Australia, Riverview Community Services—an arm of the Riverview
megachurch—provides education, training and support in the community. They run
life-skills programmes in primary and secondary schools throughout Western Australia,
and provide counselling services and personal development programmes (Riverview
2005). Recently the church has launched Riverview Basketball, a large
community-based sports competition (Riverview 2005).
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Data from the 2001 National church life survey indicated 21% of Pentecostals were involved in
church-based social service activities, compared to 19% of Christians overall (Bellamy et al. 2002:27).
278
Australia’s Pentecostals display lower than average involvement in community-based activities. These
relate to the provision of welfare, community service, and social justice, through groups that are not
connected to the person’s own church congregation. Whilst 26% of churchgoers take part in
community-based social service activities, only 19% of Pentecostals do so (Bellamy 2004).
279
Asked to nominate the most valuable aspect of their church involvement, one third of Australia’s
Pentecostals said they most valued evangelism, compared to only 12% of Christians overall (Bellamy et
al. 2002:25). Pentecostals were just as likely to value community care as Christians overall. Wider
community care was selected as one of the three most valuable things about their church involvement by
14% of Pentecostals, and by 12% of Christians overall (Bellamy et al. 2002:25).
280
Two Mercy homes have been established and there are plans to establish Mercy homes in every capital
city of Australia (Jones 2005).
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Similarly, Oxford Falls megachurch reaches into the wider community through tailored
support groups operated by Christian City Support Services. Groups include: Blues
Busters which supports people dealing with depression; New Life Fertility Support for
women with pregnancy-related problem; and the Learning Difficulties Support group
which assists parents whose children struggle with dyslexia and Attention Deficit
Disorder (CCC Oxford Falls 2005).
On their website Paradise describes their church as “a powerful community
organisation” (Paradise 2005). Through Paradise Community Services (PCS), the
church provides food, clothing and practical training to hundreds of people each week
(Paradise 2005). Their work also includes rehabilitation of juvenile offenders, and
providing recreation opportunities for young people living in shelters (Paradise 2005).
In 2005 PCS launched Integrity Counselling Services which marks the beginning of the
agency’s long term vision to provide holistic health care for the wider community. Just
as Hillsong already do through their Hillsong Health Centres, PCS will provide medical,
psychological and counselling services (Hillsong 2004). That these centres take on the
name of the church is evidence of the extent to which Paradise and Hillsong want to be
identified with a holistic, or ‘Full’, Christian Gospel.
Australia’s Pentecostal megachurches provide significant support to people beyond their
church walls through the generous volunteerism of individuals. Individual Pentecostals
report making informal contributions as they go about visiting people in hospital (52%),
give away possessions to people in need, help people in personal crises, and donate
money to charities (Bellamy 2004).281
Pentecostal churches in Australia have founded Christian schools, colleges and
universities, which all provide valuable services to the broader Australian community.
Christian Outreach College in Brisbane is operated by the Citipointe megachurch,282 and
Oxford Falls Grammar was opened in 1984 under the control of Oxford Falls church
(CCC Oxford Falls 2005).
The megachurches also assist poor and disadvantaged people globally through overseas
aid projects. Hillsong, Citipointe and Riverview collected money to assist people
affected by the tsunami on Boxing Day 2005. Also, through the generosity of
281

See also Chapter Seven, particularly qualitative data in Table 7.
The college was established in the 1970s soon after the first Christian Outreach Centre church began in
Brisbane. On its history see Chapple (1995).
282
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individuals in the congregation, Hillsong collectively sponsors more than 2500 children
in one region of Uganda (Brian Houston quoted in Jones 2005). Riverview serves the
global community through Riverview Children’s Foundation (Riverview 2005).
Partnering with Christians of different denominations on eight distinct projects, children
in crisis in Cambodia, Thailand and Ukraine are currently assisted through the
Foundation (RCF 2005). Amongst those helped are abandoned babies in Ukraine, girls
from Akha villages in Northern Thailand at risk of being sold into prostitution, and
youth in prison in Phnom Penh (RCF 2005).
Popular culture
Australia’s contemporary Pentecostal megachurches promote a level of engagement
with popular culture not seen among Australia’s early Pentecostals. Their Keswick
holiness teaching promoted cultural aversion, particularly withdrawal from certain types
of entertainment (Hughes 1996b). Yet Pentecostalism’s expression in Australia’s
megachurches is inextricable from popular culture, which gives these churches a
worldly appearance.
Pentecostal megachurches are actively drawing from, and contributing to, mainstream
Australian culture.283 Out of a desire for Christian teaching to be relevant to everyday
Australians, megachurches make “a purposeful attempt to incorporate secular and
popular culture in the life of the church” (Ostwalt 2003:51). One scholar notes how
Australian Pentecostals use postmodern methods to communicate a premodern message
(Weiler 2000). This can be understood as their pragmatic response to institutional
religion’s declining authority within a secularised Australia. In particular, Australia’s
Pentecostal megachurches are active in the media, publishing and entertainment
industries.
We saw in Chapter Three how Pentecostals worldwide have harnessed communications
technology to spread the Gospel message. Likewise in Australia, it is normal practice
for megachurches to record worship meetings in audio and audiovisual formats and
make them available for sale. Some megachurches also broadcast their meetings on
television nationally and internationally. For nearly 20 years Oxford Falls have
broadcast their meetings on television and now have a dedicated production facility—
Christian City TV Studio—onsite (CCC Oxford Falls 2005). Also, at Phil Baker’s
283

Worldwide, Christians are observed to “polic[e]” culture “by reappropriating and producing their own
version of popular culture to promote the gospel message” (Possamai 2005:136; McAlister 2003).
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Riverview Church in Perth, Sunday meetings are filmed by five cameras then broadcast
to more than 50 countries (Cunningham 2004). This is another example of how
Australia’s megachurches seek to be strategically engaged with Australia’s mainstream
culture.
Australia’s Pentecostal megachurches harness the power of the internet too. Their
church websites are professional, displaying considerable creative artistry. Rather than
just present information about the church, the websites attempt to be relational,
functioning as a potential point of connection with newcomers. Riverview’s website, for
example, links to their senior pastor’s blog (see http://philbaker.net/). Citipointe and
other churches have virtual home-groups, where members talk online rather than face to
face in a lounge room.
Megachurches and their members participate in Australia’s arts scene also. For
example, the government accredited School of Creative Arts at Oxford Falls trains
people in acting, dance, music, screen production, song writing and visual arts with the
intention of them becoming leaders in the secular—not Church—domain (CCC Oxford
Falls 2005; Mr A. Gourley 2005, pers. comm. 16 October).
The music industry is a sector that Australian Pentecostals are engaging with at a high
level. Erana Clark, a member of Oxford Falls, was a vocal coach for contestants on the
television programme Australian Idol in 2005 (CCC Oxford Falls 2005). One of
Paradise’s worship team members, Guy Sebastian, won Australian Idol in 2003
(Paradise 2005). During the programme, and subsequently, Sebastian openly spoke in
the media about his home church and his personal Christian faith. Testament to the
acceptance of mainstream entertainment in the megachurches, the preaching at
Citipointe one Sunday evening was significantly shortened so members could watch,
live, the final stage of Sebastian’s campaign to win Australian Idol.
Another example is Jason Stevens, a high profile sportsman in the National Rugby
League and a member of Hillsong. Stevens’ weekly appearance on a free-to-air
television programme on Channel Nine called The footy show is frequently oriented
around his stance in Worth the wait (Stevens 2002), a book about his choice to abstain
from pre-marital sex. Based on this book and his profile as a professional sportsman,
Stevens speaks to Australian school students about life issues from a faith-based
perspective.
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Australia’s Pentecostal megachurches produce music that sells into the global market.
Praise and worship music at Hillsong, Oxford Falls, Paradise and Citipointe is recorded
regularly and sold in Christian churches and bookshops nationally and
internationally.284 Since 1990 Oxford Falls has released more than 20 albums (CCC
Oxford Falls 2005). In the case of Hillsong, their praise and worship albums are
distributed as Hillsong Music and sold in mainstream music shops too. Within six
months of its release, Hillsong’s album For all you’ve done sold more than six million
copies worldwide and debuted at number one on the Australia album chart in July 2004
(Price and Benns 2004). Hillsong’s senior pastor Brian Houston reports that around 35
million Christians worldwide sing Hillsong’s chorus Shout to the Lord each week in
their meetings (Jones 2005).
Australia’s Pentecostal megachurches and their members produce and consume
Christian versions of the secular culture’s offerings. Through their music, books, and
takes on fashion these megachurches reinforce elements of a Christian counter-culture
in Australia. A look around any Koorong bookstore in Australia confirms this: on sale is
a vast array of Christian CDs, books, clothing, fridge magnets and other products
(Koorong 2005).
Whereas Australia’s early Pentecostals disengaged themselves from the fashion, music
and dancing of their day, Pentecostals in the nation’s megachurches appear to use
elements of popular culture—including the arts and mainstream media—to evangelise
and prophetically herald the inauguration of God’s kingdom on earth. In doing so, they
actually engage deeply with Australian popular culture.285 Otherwise stated, these
megachurches do not understand themselves to simply be creating a stand-alone,
parallel counter-culture. Their music, books and fashion are not intended as a
consolation prize for people who leave the world to enter an Australian Pentecostal
megachurch. Rather the megachurches understand themselves to be developing products
and ideas that make contact with Australia’s popular culture, acting as evangelistic and
kingdom building tools.
284

Album releases in 2004 and 2005 include Paradise live adore (Paradise), God he reigns (Hillsong),
Heaven (Citipointe), Encounter (Riverview), and Presence (Oxford Falls).
285
I am not suggesting that all Pentecostals, nor all Pentecostal megachurches, are deeply engaged with
popular culture. According to Albrecht (1999) we could at least expect differing levels of cultural
engagement between churches of different ages. In the US, the praxis of older Pentecostal churches is
more resistant to the influence of popular culture because they have absorbed some “Evangelical
tendencies” (Albrecht 1999:118). In comparison, Pentecostal churches that have had little contact with
evangelicals instead emphasise their relevance—not antagonism—to contemporary American culture
(Albrecht 1999).
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An “intense presence” in news coverage, media and architecture helped Pentecostalism
take a hegemonic position in Latin American Protestantism (Oro and Seman 2000:609).
Similarly in Australia, the mainstream media profile of Pentecostal churches and leaders
appears to be growing.286 Their senior pastors appear in the media, speaking about their
lives, their churches, and the wider Pentecostal movement. In other cases, high-profile
individuals within a megachurch congregation—such as entertainers or sportspeople—
appear in the media speaking about their faith. In their media comments they emphasise
their sameness with everyday Australia, not their separateness, and the relevance of
Christianity to everyday Australian life.
Brian Houston is often quoted and referred to in the media, as President of the AOG
movement in Australia and senior pastor of Australia’s largest Pentecostal church. He,
his wife Bobbie Houston, and the Hillsong Church have a large media profile in both
the Sydney media and national media. Hillsong and the Houstons are referred to in
newspaper articles, as well as on television and radio (Jones 2005; Cole 2003; Cleary, J
1999; Bryson 2005; Costello 2004; Price and Benns 2004). Pictures of thousands of
people worshipping in Stadium Australia proved newsworthy: Hillsong’s 2005 worship
convention was reported on commercial television news in the morning and evening of
its opening night, as well as Sunrise—Australia’s most watched television breakfast
programme.
As I noted earlier in this chapter, Keswick ideas served to curb Australian Pentecostals’
participation in the consumptive pattern of Australian life. Kewsickian influence seems
to have declined as individuals were given greater freedom to walk in the Spirit.287 The
freedom Pentecostals in Australia’s megachurches have to immerse themselves in
mainstream culture raises questions about their capacity for deep engagement with
sustainability. For example, are these Pentecostals also engaged in the unsustainable
patterns of consumption and production that form the foundation of dominant
Australian culture? This question is examined in the chapters that follow.
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Somewhat cyclically, the presence of Pentecostal churches and their leaders in the media can confer
even more legitimacy to them and even make them appear more adapted to the cultural climate than
mainline Christian churches (Oro and Seman 2000).
287
Chant (1984) identifies how within Australian Pentecostalism there is now a focus on encouraging
individuals to discover their new life in Christ, as opposed to prohibiting particular sorts of fashion or
entertainment. In Chant’s (1984:142) view: “Today’s Pentecostals would see a positive presentation of
Christian victory as of more value than such negative examination of every action… The restrictive
fundamentalism that has been widespread is being replaced by a sense of individual freedom to walk in
the Spirit according to one’s own conscience.”
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Politics
Australia’s Pentecostal megachurches and their members are engaged with the nation’s
political life in at least three ways. First, members of these churches are currently
elected to Australian Federal politics. Second, Pentecostals spearheaded a new political
party called Family First at the last Federal election. Third, the megachurches are
courted by politicians. I address each of these in turn below.
Members of Pentecostal megachurches are currently elected to Federal politics.
Hillsong counts two Federal Members of Parliament among its congregation: Louise
Markus and Alan Cadman. Louise Markus is the Federal member for Greenway—the
electorate Hillsong is located in. Markus clearly identifies herself as a member of
Hillsong. In her maiden speech to Parliament, Markus (2004) mentioned how her
involvement with the Church, and the leadership of Hillsong’s senior pastors, Brian and
Bobbie Houston, had shaped her life.
A second way Pentecostals from the megachurches currently engage with Australian
politics is through the Family First party. Family First formed just 18 months prior to
the 2004 Federal election. At a meeting in Melbourne likeminded Pentecostals
expressed shared concerns about the demise of the Democrats and the rise of the Greens
in Australian politics (Hassan 2004). Their dismay at the prospect of the balance of
power being held by the Greens spurred them to form their own party. 288 Leaders and
members of Adelaide’s Paradise megachurch—part of the AOG movement—were
instrumental in the party’s formation.
AOG pastors and AOG members made up nearly all the candidates Family First fielded
at the election: 17 Senate and 109 House of representative candidates (Debelle and
Schmidtke 2004). The party’s emergence through a network of relationships emanating
from the Paradise megachurch highlights the depth of feeling amongst Pentecostals
about certain issues in public life, their ability to respond in an organised way, and the
ease with which they can obtain media coverage.
Family First’s emergence prompted post-election talks within Australia’s Federal Labor
Party. Discussions focussed on how important non-material elements of public issues
288

What was it about the Greens that the Pentecostal founders of the Family First party were opposed to?
Can it be interpreted as further evidence that Pentecostals are anti-environment? On the basis of Family
First’s agenda it appears more likely that the party were more strongly opposed to the Greens’
understanding of humans and animals being equal, as well as their pro-abortion stance and work towards
greater legal rights for lesbian and gay people.
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had been to many voters, and the potential threat of Australian Christians seeing Family
First as ‘God’s voice’ in politics (Price 2004, 2005). Labor’s post-election discussions
were later formalised as the Faith, Values and Politics Working Group.
Yet Family First’s emergence also sparked speculation, criticism and scepticism from
politicians, mainstream media journalists and the general public (see for example
Debelle and Schmidtke 2004; Costello 2004).289 Leader of the Australian Green Party,
Bob Brown, was angered by Family First which he viewed as “a conspiratorial set up”
and a party who were hiding their “extreme right religious connections” from the
Australian public (AAP 2004).
Family First’s emergence at the last Federal election sparked public and private
speculation over the rise of the Religious Right in Australian politics.290 Inherent here
was the idea that Pentecostals could form part of a powerful Christian voting bloc.
Journalists in Australia claimed Family First were being dishonest in not clearly
announcing that their party was linked to the AOG movement and America’s Religious
Right. One journalist wrote that “This further Americanisation of political practice in
Australia is ominous” (Costello 2004). A key reason underlying their concern seems to
have been that Family First presented a conservative Christian family values
platform,291 yet did not market themselves—nor want to be characterised as—a
‘Christian’ party per se.292 It was not even an express party requirement for candidates
to be Christians.
Aside from Family First’s own repeated rejections of the claim that they were pawns of
America’s Religious Right, there are other reasons to be sceptical that such a link exists.
At the broadest level, there is considerable space between the development and
expression of Pentecostalism in Australia compared to the US as I argued earlier in this
289
Political commentator and Flinders University politics professor Dean Jaensch was quoted in The Age
newspaper as follows: “They are very coy about the link with the Pentecostal movement, with the
Assemblies of God church… I have no idea whether there is any formal link or direct funding because
that is kept very quiet. But there is no doubt at all that Family First will have the support of the members
of that church” (Debelle and Schmidtke 2004).
290
Scepticism of Church-based politics in Australia and anxiety about the rise of the Religious Right are
evident in Marion Maddox’s (2005) God under Howard: the rise of the Religious Right in Australian
politics and Lohrey’s (2006) more recent essay Voting for Jesus: Christianity and politics in Australia.
291
Family First’s platform centred on protecting the family unit by opposing abortion, euthanasia, samesex marriages, stem cell research and the legal use of marijuana (Hassan 2004). Other topical issues at the
time such as the mandatory detention of refugees, and signing the Kyoto Protocol, were noticeably absent
from the platforms of both Family First and the Christian Democratic Party.
292
This represents a foray by Christians into Australian politics that differs from previous efforts by the
Australian Christian Coalition and the Christian Democratic Party.
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chapter. Australian Pentecostalism developed as a home grown movement, and though
it is influenced by American forms of Pentecostalism, it is not an American transplant.
Nor is Australian Pentecostalism closely aligned with evangelicalism in either the US or
Australia. This is significant because evangelicalism is the ideological mulch of the
Religious Right in the US. Pentecostalism and evangelicalism operate quite separately
in the Australian Christian landscape.293
In light of the different relationships between Pentecostals and evangelicals in Australia
and the US, I suggest Australian Pentecostal leaders can be taken at their word when
they distance themselves from two common criticisms: that Australian Pentecostal
churches are ‘American’, and that Australian Pentecostalism is linked ideologically to
the Religious Right promulgated by America’s more fundamental evangelicals.
Such conspiratorial notions also suggest a lemming mentality among Australia’s
Pentecostals, whereby they would preference Family First candidates simply because
they were Christians. This assumption is unwarranted given that Hillsong and
Citipointe, for example, have focused on empowering individuals to enter politics—in
whatever party they feel led to—and historically erred away from any strong
party-politics. As Hillsong senior pastor Brian Houston explained in an interview:
When Bobbie and I set out in the school hall all those years ago, the last thing on our
mind was that we'd ever have number one albums or that on election night they’d be
talking about the ‘Hillsong Factor’, or that we’d have a conference for nearly 30,000
daytime delegates. I don’t have any political agenda. Our church is autonomous. In other
words, we’re not answering to an American church. I think the Religious Right in the
United States is actually a long way from where I would see me being. I don’t want to be
like that Religious Right. I think I’m a, quite a tolerant person… (Brian Houston quoted
in Jones 2005)

In the context of sustainability, questions over Family First’s alignment with the
Religious Right raise a broader question: why, and precisely how, do Australia’s
megachurches engage with politics? What beliefs undergird their involvement, and do
they want to be part of the democratic process or do they intend to take over the
political process in Australia?294

293

In comparison, in the literature on Christianity’s expression in the US, Pentecostal megachurches are
often discussed alongside the nation’s evangelical megachurches. At times it is difficult, as an outsider, to
delineate between megachurches that are Pentecostal and those that are evangelical. I believe this points
to something deeper than journalistic style: it highlights the depth of overlap in thinking and practice
between Pentecostals and evangelicals in the US. From an analytical perspective, then, it is appropriate
that my discussion of Australia’s Pentecostal megachurches is not nested with a discussion of the nation’s
evangelical megachurches.
294
I return to these questions in the case study of Citipointe in Chapters Seven to Ten.
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A third way Australia’s megachurches are engaged with the nation’s public political life
is by being courted by politicians. Federal, state and local politicians visit Australia’s
Pentecostal megachurches to attend services and to speak. This is not entirely surprising
since there is a tendency for large churches to be drawn into politics. In a personal
interview on 13 November 2003, Mr Peter Earle, former pastor of the Citipointe
megachurch and former head of the Australian Christian Lobby, explains why this
occurs:
When you become a large church, you tend to become more of a lobbyist. In other words
politicians will COME to you. Whereas, in a small church, politicians really aren’t going
to come to you. If you’ve got the largest church in town, he’s going to visit you at least
once before an election. So you do have a different influence [as a large church]. (Mr P.
Earle 2003, pers. comm. 13 November)

Australia’s Prime Minister, John Howard, officially opened Oxford Falls’ new theatre in
August 1999 (CCC Oxford Falls 2005), and Hillsong’s new 3500 seat convention centre
in October 2002 (Jones 2005). Federal Treasurer Peter Costello spoke at the opening of
Hillsong’s annual conference in 2004 and 2005, receiving a rapturous welcome on both
occasions by the 20,000 or so people filling Sydney Olympic Park’s SuperDome
stadium (Koutsoukis 2005). Yet Costello was not the only politician at the event who, in
one journalist’s words, was “trying to curry favour with Australia’s thriving Assemblies
of God movement” (Koutsoukis 2005). Twenty Federal Members of Parliament and the
state Premier attended the opening session of the 2005 convention in person, and
Federal Opposition leader Kim Beazley sent a message of support.295
Economics
Members of Australia’s Pentecostal megachurches are engaged with the nation’s
mainstream economic life. Some have business partnerships with Optus
telecommunications, Gloria Jeans (a coffee chain franchise similar to Starbucks) and
other companies offering ‘Christian’ franchise packages. At Hillsong Church,
churchgoers can buy refreshments from Gloria Jeans coffee carts and the company also
sponsors Hillsong’s evangelistic outreaches into Sydney’s university campuses (Mr A.
Gourley 2005, pers. comm. 16 October). Mr Gourley explained that Gloria Jeans
provides the outreach teams with coffee and coffee machines which they use to make
drinks for students living in on-campus accommodation.
295
Federal Members of Parliament in the audience included Alexander Downer (Foreign Minister), Helen
Coonan (Communications Minister) and Kevin Andrews (Workplace Relations Minister). Bob Carr (then
New South Wales Labor Premier) addressed the convention before Peter Costello came to the stage later
in the evening (Koutsoukis 2005).
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Citipointe promotes an annual Business Achievers Conference which brings together
pastors and members of the Christian Outreach Centre movement. The Conference aims
to equip individuals to prosper in their businesses, and to promote the value of believers
becoming influential and effective in the business sector. This reflects a contemporary
emphasis in Australia’s larger Pentecostal churches: esteeming secular vocations as
highly as church-based pastoral vocations.
Overall, prosperity teachings seem to influence how Pentecostals act economically.
They encourage people to accept not only God’s spiritual blessings in this life, but
material blessings too. Notions of prosperity nurture a positive view of the material
realm of economics, opening the doors for believers to participate in the mainstream
neoliberal economic system—in contrast to the worldly separation Puritan traits have
promoted.296 Leaders of Australia’s megachurches promote engagement in the world’s
economic system so that God’s work benefits. Brian Houston (2000) outlines his
economic ideas in You need more money: discovering God’s amazing financial plan for
your life. The ideas he espouses may be biblical, but they do not provide an alternative
economic view to Australia’s dominant neoliberalism.
Unsustainable patterns of production and consumption characterise the global capital
system (Chapter One). This raises a question: does prosperity, as it is preached in
Australia’s Pentecostal megachurches and practiced by adherents, fuel the dominant
paradigm of unsustainable consumerism underlying Australian life? Australian
Christian leader Tim Costello is one of many commentators to identify problems arising
from Pentecostals aligning their prosperity message too closely with the vision of the
good life propagated by Australian culture (Cole 2003). This touches upon the broader
question of whether Australians’ prosperity messages are based on theological
reasoning, or a product of their cultural captivity?
The way contemporary Australian Pentecostals view money is arguably different from
the way Australia’s early Pentecostals viewed it. Citipointe pastor Andy Gourley (2003,
pers. comm. 12 September) recalled how Citipointe (previously Mansfield Christian
Outreach Centre) fostered a more supernatural orientation to money in the 1970s and
1980s than it does today. Mr Gourley explained how, in the 1980s and 1990s, this
296

It is recognised that there has been historical engagement between Christianity and culture, but the
new difference in this dynamic is the perceived “full immersion” in consumer culture of forms such as the
megachurches (Possamai 2005:47; Ostwalt 2003). In a recent book on religion and popular culture,
Possamai (2005:45-46) went so far as to discuss Christian megachurches under the heading “Religion and
consumption”.
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congregation was more likely to believe God would supernaturally provide for their
needs, and were less likely to be entrepreneurial or career-oriented.
Has a hunger for power and wealth fostered this shift towards deeper economic
engagement? In the Australian context it appears a number of other factors have been
influential. An evangelistic vision drives megachurches to see their members working
successfully in all areas of life so they can evangelise in their workplaces and witness to
the new life Christ provides. The marketplace is effectively sanctified for both
members—who can be obedient to their God-given calling and giftings—and pastors,
who are freed to pursue economic activities that will enable them to provide for
themselves without being paid a wage by the Church.297
Also, leaders of the megachurches preach as though the Second coming of Christ may
not occur as soon as they had expected. Greater importance is being placed on
establishing good financial foundations to facilitate their churches’ indefinite survival—
which includes developing patterns of generous giving and tithing among the
congregation.298

THE CHALLENGE OF SUSTAINABILITY TO AUSTRALIA’S
PENTECOSTAL MEGACHURCHES
Based upon the examples presented in this chapter, it is possible to claim that issues
relating to broader society—social welfare, popular culture, politics and economics—
have entered onto the radar of Australia’s Pentecostal megachurches. Moreover their
web-published church vision statements, and the action of the Paradise-based Family
First party suggest the megachurches seek to enlarge their role in Australian public life.
As Pentecostals, their tradition tools them with pragmatism, flexibility in their beliefs
and practices, and a holistic approach to life (Chapter Two). These two factors—that
they are already socially engaged and that they have some overarching tools that
support this engagement—suggest potential for Pentecostals at Australia’s
megachurches to be more deeply engaged in public life.

297
This reflects a model evident among Pentecostals in Latin America where pastors are not supported by
the donations of their congregations, and money is used for ministry activities.
298
Members of Australia’s Pentecostal megachurches have demonstrated their capacity for financial
generosity. The scale and quality of these churches’ infrastructure attests to their members’ financial
generosity, as does the extent of their community service and overseas aid programmes (outlined earlier
in this chapter).
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Sustainability is currently a prominent issue in Australian public life. It was identified as
a core value for reforming Australia’s policy agenda at a conference of around 80 of
Australia’s leading thinkers (Dawkins and Kelly 2003).299 In Australia, sustainability is
mentioned in reports, policies and news releases from industry and all levels of
government. Sustainability is on the public agenda and concerted work is underway to
translate it into action at ground level.
As identified in Chapter One, the challenges of sustainability vary contextually and this
is one reason why there are multiple visions of sustainability.300 For Pentecostals in
Australia’s megachurches, what are the key challenges sustainability poses to their
practice, vision of the political-economy, and philosophy?
Table 1 provides a summary of what sustainability means in the context of Australia’s
megachurches, given their broad characteristics identified so far in this chapter. Overall,
the challenge is for Pentecostals to reconsider the best ways of caring for people, nature
and God (Stivers 1979). Specifically, sustainability challenges Pentecostals in
Australia’s megachurches across five dimensions, to do the following: build sustainable
communities, protect and conserve natural resources, consume and use resources
sustainably, be economically sustainable, and contribute to global sustainability (see
Table 1).

299
In April 2002, the Towards Opportunity and Prosperity Conference was hosted by The Melbourne
Institute of Applied Economic and Social Research and The Australian newspaper (Dawkins and Kelly
2003:3).
300
See for example two sustainability agendas prepared in Western Australia. One by a collective of
nongovernment agencies (WA Collaboration 2003), the other by the state government (Government of
Western Australia 2003).
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Table 1 Sustainability agenda for Pentecostal megachurches in Australia, and the individuals
within them.
Dimension

Practice challenges

Worldview challenges
(political-economy, theology and ethics)

Build
sustainable
communities

Nature and extent of social
engagement
Contribution to social capital
Empowerment for service
Support for volunteers
Empowerment of disadvantaged
people
Nature and extent of political
participation (divisive/inclusive,
social/individual issues)

Human purpose in the world
Source of problems (spiritual, natural)
Sin (personal, structural)
Origin of change (improved structures,
converted hearts)
Political theology
Extent to which social improvement is
possible
Scope of problems tackled (social,
individual)
Acceptance of diversity

Awareness of global
environmental issues
Action to protect and conserve the
environment

Creation good or corrupt
Purpose of Creation (short and long-term)
Salvation (personal, whole of Creation)
Environmental ethic (human-environment
dependence)
Perceived source of solutions (individuals,
govt., technology, miracle)
Resource supply (limited, supernatural
abundance)
Vision of the good life (church/culture
alignment)
View of the human body (holistic, dualistic)
Neoliberal basis (individualistic, unlimited
growth, market approach)
Prosperity message
God’s blessing and favour

Protect and
conserve
natural
resources

Sustainable
consumption
and resource
use
Sustainable
economics

Global
contributor

Consumption levels (ecological
footprint)
Awareness of the impacts of
consumption
Personal health
Financial generosity
Implementation of the prosperity
message
Valuing items outside the market
Socioeconomic empowerment and
mobility
Business activities
Awareness of global sustainability
issues
Type of assistance to developing
world (spiritual-practical)
Action to alleviate global poverty

Theological
vision

Salvation

Creation

Eschatology
Holy Spirit
Kingdom of
God
Community
Sin
Prosperity

Global responsibilities of local church
Interconnectedness of local and global
environment

These five dimensions of the sustainability challenge can be considered through eight
key theological entry points presented by the global Pentecostal tradition (see
Chapter Two). These are: the kingdom of God, salvation, Creation, the Holy Spirit,
eschatology, prosperity, community and sin.301 The entry points are shown on the right
hand side of Table 1 to indicate that each of these influence the overall shape of
people’s practice and worldview. The kingdom of God is a central framework or
resource for considering the other elements.
301

The eight theological entry points were identified and discussed in Chapter Two.
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CONCLUSION
Christianity in Australia is inextricable from the history of European Australia.
Christians and churches were present in the early colony and helped shape public life,
particularly in education and politics. Anglicans and Catholics have traditionally
dominated Australian Christianity. Yet in contemporary Australia the Pentecostals are a
dynamic element, particularly those in the megachurches.
Congregations at the megachurches are growing and they show signs of agitating for a
more significant role in public life. Already the megachurches have established bodies
within their churches to coordinate and deliver social services locally and provide
international aid, they count politicians amongst their members, and have fielded
candidates for a new political party, and they are heavily engaged in mainstream
cultural and economic life.
This chapter raises a number of questions in relation to the core issue of the relationship
between Pentecostalism and sustainability. Although Australia’s Pentecostal
megachurches are engaged in aspects of public life, and have access to abundant human,
financial and spiritual resources, they have not explicitly addressed the sustainability
agenda. However they seek to be more influential in the nation’s social, economic and
political life at a time when sustainability is an overarching global priority. This raises
the critical question: “How do Pentecostals in Australia’s megachurches deal with
sustainability?”
Discussing the engagement of Australia’s Pentecostal megachurches with society, I
raised the question of how closely Australia’s Pentecostal megachurches align
themselves with Australian culture, given its inherent unsustainability. Whereas
Australia’s early Pentecostals emphasised in their preaching and practice the imminent
return of Jesus Christ, contemporary Pentecostals in the megachurches place greater
emphasis on living this life well. More broadly, sustainability challenges the global
impact the Pentecostal megachurches have on people living in poverty and the
environment. Socially, economically and politically these churches are engaged, yet
they seem disengaged environmentally. How, then, do Pentecostals act and think on
environmental issues?
Sustainability challenges what Pentecostal megachurches do and believe regarding their
engagement with community life, politics, business and the environment (see Table 1).
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The agenda presented in Table 1 raises multiple questions about what Pentecostals in
Australia’s megachurches do regarding these issues, what they believe about these
issues, and what the weekly preaching says about these issues. It is clear from the
discussion so far that Australia’s Pentecostal megachurches do not address sustainability
explicitly. Yet examining whether their beliefs and practices converge or diverge with
sustainability is one way to probe their engagement with the agenda.
In the next chapter I begin a case study of how one Pentecostal megachurch in
Australia—Citipointe Christian Outreach Centre—engages with sustainability.
Discussing issues of sustainability in a specific local church context reflects the reality
that religion is practiced at a particular time in history, amongst real people in a real
place (Ostwalt 2003). Pentecostalism’s diverse practices, beliefs and emphases
(Chapters Two and Three), and the contested nature of sustainability (Chapter One)
means the notion of a typical Pentecostal response to sustainability is problematic.
While the case of Citipointe will not exactly represent Australia’s other Pentecostal
megachurches, it is useful for highlighting the kinds of ways that Hillsong, Paradise and
other emerging Pentecostal megachurches in Australia might engage with issues of
sustainability.
In Chapter Five I outline Citipointe’s distinctives as a megachurch and highlight the
broad challenges that sustainability might pose to beliefs and practices there. The
methodology I used to develop the case study is outlined in detail in Chapter Six. Then
in Chapters Seven, Eight and Nine I present the empirical results of the case study,
based on surveys of Citipointe members’ behaviour, content analysis of the senior
pastor’s sermons, and in-depth interviews. I use this data to examine how Citipointe
engages with issues of sustainability. While many Australians would associate the
Pentecostal megachurches with a consumeristic prosperity message, I show that the
Pentecostals’ sense of mission, cultural engagement, pragmatism and holism leads them
to connect with issues of sustainability. Citipointe comes squarely into focus in the next
chapter, beginning with a description of the church on a Sunday. Citipointe is presented
as a place in suburban Australia alive with cars, people, coffee and music.
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CHAPTER FIVE: CITIPOINTE COC
SUNDAY AT CITIPOINTE
Citipointe Christian Outreach Centre (known simply as ‘Citipointe’ to regulars) is
located on a 100 acre property about 15 minutes drive (20 km) south of Brisbane city, in
the city’s so called “Bible belt”. Its facilities are extensive. The main auditorium is
enormous, and the property is also home to a preschool, primary school, secondary
school, university, and Bible college.302 Rivers Café is open onsite every day and caters
for birthdays, weddings and other special occasions.
Citipointe’s facilities are used by a variety of groups, including Amway, and the
auditorium is hired by schools for their end of year functions, and by concert promoters
for hip-hop concerts. Citipointe’s 120 seat chapel—built in a more traditional Christian
style—is hired for christenings and weddings. Young people mill around the skate bowl
and basketball courts over the weekend and after school. And when life starts to slow
down, there is always the retirement home onsite. People at Citipointe say you can be
on the property from cradle to grave.
For Citipointe’s current senior pastors, Mark and Leigh Ramsey, the buildings reflect a
standard of excellence they want every aspect of the church’s life to exhibit. The
facilities have been extended and renovated since the Ramseys’ took Citipointe’s helm
in September 2000.303 Rivers Café was built next to the church’s front doors.
Churchgoers have been treated to new seats in the main auditorium. A colour story of
timber panelling and charcoal coloured paint has been introduced across most of the
church buildings to achieve a consistent ‘look’. There is a dedicated youth facility with
its own café and lounge area. Mark and Leigh Ramsey oversaw its transformation from
The Shed, to its new identity as the EpiCentre. Local and state politicians came to open
the EpiCentre’s skate bowl in August 2005 despite the pouring rain.
302

Citipointe was the first Pentecostal or charismatic church in Australia to offer an accredited higher
education degree, which it did through the School of Ministries (Mr P. Earle 2003, pers. comm. 13
November). Peter Earle was the School’s principal from 1990 to 2000 and reports that a Bachelor of
Ministry was offered, developed around the Master of Divinity taught at Oral Roberts University in the
US. Innovative for its time, the school developed courses from a practical ministry perspective, not a
theological perspective. This is evidence of the emphasis the COC movement has placed on practice
rather than theology.
303
See Chapter Eight for more detailed information about Mark Ramsey as a person, a preacher, and the
leader of Citipointe. Prior to being appointed senior pastors of Citipointe, Mark and Leigh Ramsey
founded and pastored Noosa COC—located two hours drive north of Brisbane—between 1987 and 1997
(Hey 2004). In 1997 they moved to the US and pioneered and pastored a COC church in Denver,
Colorado until taking up the leadership at Citipointe.

Chapter Five

164

Yet with all of these facilities, much of the 100 acres sits undeveloped. There is room to
expand and no shortage of vision as to what could be built. Seated with your coffee and
cake outside at Rivers, you look across an enormous bitumen carpark and see dozens of
mature eucalypts moving in the breeze. Parkland, suburbia, a football club and more
eucalypt forest borders Citipointe’s land. Grounds-people take care of the hedges and
tropical plants that dominate the landscaping. On Sunday, the site is transformed into a
buzz of activity.
Around 3500 people drive to Citipointe each Sunday to join in the singing, talking,
praying and preaching that goes on inside the huge shed-like auditorium.304 Very few
Mercedes, BMWs or other luxury cars appear in the carpark. A handful of people walk,
but very few access the church by public transport: the closest train will leave you a 15
minute drive away, and buses to the area on a Sunday are infrequent. And so the
Citipointe property is awash with cars for the first half of the day as about 2000 people
attend either the 8:30am or 10:00am meetings.
It is easy to spot the pastors arriving for church. Most drive the latest model Holdens,
though some of the senior pastors have opted for Toyota four wheel drive cars. They
come courtesy of a lease plan offered to Citipointe by a big car dealership nearby.
Pastors of the AOG megachurch just a few kilometres away have enthusiastically taken
up the lease plans too. The pastors’ Holdens are a phenomenon that has not gone
unnoticed by the congregation. In colours like red, orange, gold and blue, the vehicles
are easy to spot as they float around the streets of Mansfield, Mount Gravatt and Carina
near the church. Churchgoers notice, looking carefully to see if they know the pastor
inside. The phenomena has inspired the term ‘FTM’ among some of Citipointe’s young
adults, referring to the fact that inside one of these cars is probably a Full Time
Minister. The cars are trophy-like, reflecting the person’s place on the church’s paid
staff. PTMs—Part Time Ministers—are recognisable in their less extravagant, base
model Holdens.
People emerge from their cars dressed neatly. The overriding criterion seems to be
fashion rather than formality, probably encouraged by a climate that is rarely colder
304
For most of its history, Citipointe has been a congregation of around 3000 people, and in the
Australian context has consistently been one of the nation’s largest churches. It was Australia’s largest
congregation in 1983, with some 2500 people attending regularly (Chant 1984:226). During this period
the church was known as Mansfield COC. Numbers continued to grow over the next three years and by
1986 around 3000 people were attending the morning meeting (Hey 2004). By mid-2004 Citipointe’s
congregation was only slightly larger at 3300 members (Citipointe COC 2004). In August 2005 Citipointe
estimated its numbers to be about 4500 people (Citipointe COC 2004).
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than 15°C. There are people of all ages. Citipointe has not gone down the road of some
churches in Brisbane, who cater for only a subgroup of the population.305 The teenagers
split from their parents and head for the EpiCentre. For them Sunday church is as much
about skating, basketball and hanging out in the lounge area as attending their loud
praise and worship meeting. Teenagers taken care of, everyone else heads down to the
focal point of Sunday’s activities: the main auditorium and Rivers Café.
Someone will greet you warmly at the front entrance to the enormous shed-like
auditorium, shaking your hand, offering you a smile and checking that you have a copy
of the latest ‘Citipointe Mag’. It is more like a glossy promotional booklet than the
photocopied newsletter you might get at traditional churches down the road. For many
young latecomers, the side doors are the preferred entrance. Sometimes there are one or
two young people there to welcome you in, but you nonetheless get the impression that
you are supposed to come on time and come in the front door.
While most people come to Citipointe to attend the 10am and 6pm meetings in the main
auditoriums (seating up to 2500 people), there are other options. On Sunday mornings
the Chinese community hold a meeting in Mandarin in a Bible college classroom
underneath the main auditorium.306 There are also age specific meetings for children
and teenagers in the mornings.
By 2:00pm most cars have left the property, but the carpark fills again when people
arrive for the 5:30pm and 6:30pm evening meetings. On Sunday afternoon there is a
quieter ministry-focussed service at the EpiCentre and sometimes a healing service in
the chapel. When church resumes at 6pm there’s a large boisterous meeting in the main
auditorium. The morning attracts mainly young families and older adults. Come evening
there is a younger crowd with more teenagers, university students and young adults. At
night the music gets louder and the fashion funkier.

305

Citipointe offers a broad spectrum of ministry programmes to integrate people of all ages into the life
of the church. There are weekly worship-based and social programmes for children, youth, young adults,
university students, women, adults, young families, and seniors. These operate in the church’s
auditoriums, café, in people’s homes, and through online discussion groups.
306
Citipointe is located close to the suburb of Sunnybank which is a major population centre for Asian
people in Brisbane. Citipointe has had an active Asian ministry for more than 15 years and in addition to
the Sunday morning meeting, offers seven Asian home cells that meet regularly (Citipointe COC 2005b).
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Food, coffee, books and CDs
Rivers Café flanks the entrance to the main auditorium. The café is alive with people on
a Sunday while meetings take place in the main auditorium. People fill the café before,
during and after the meetings. People arrive to have coffee or breakfast at Rivers before
the first meeting begins at 8:30am. As they move in to the auditorium for the 8:30am
meeting, a second wave of people seat themselves to share breakfast and coffee with
friends and family prior to the 10:00am meeting.
The café fills again when the main meetings finishes at 12:00pm, people finding it an
opportune time to linger for lunch with family and friends. From Rivers’ outside terrace,
parents can sit and watch their children play in the new AUD$70,000 playground: that
is if the children have energy left after spending the morning in the Munchkins or
Adventureland programmes.307
Likewise in the evening, people are at the café before and after the 6:30pm meeting to
have dinner or coffee. Officially food and drinks are not allowed in the auditorium, but
Rivers provides take-away coffees for the bleary-eyed who might fear falling asleep in
the 90 minute meetings.
Café culture is central to Brisbane’s lifestyle and Citipointe sees it as an equally
important aspect of the way its people “do life” (to quote a term Mark and Leigh
Ramsey use repeatedly).308 Rivers Café exemplifies Citipointe’s philosophy that Church
is about relationships—relationship with God and relationship with other people.
Beliefs and friendships are formed discussing life over coffee and a chicken Caesar
salad at Rivers. There is a bookshop next to Rivers, but people are more likely to order
Mark Ramsey’s recorded messages on CD or buy Christian music CDs than they are to
take a book home.

307

Senior pastor Leigh Ramsey quoted this figure to me in an interview I held with her on 15 October
2003.
308
Café culture has shaped life in Australia, and this trend is reflected at Citipointe. Under the Ramseys’
leadership, Citipointe has built a café into the front entrance of the church—a commercial, seven day a
week operation that serves coffee to churchgoers and the public alike. A love of coffee has transformed
the shape of main streets in Australia’s suburbs and towns, leading one commentator to claim that
“Australia is now in the grip of espresso passion that’s second only to Italy’s” (Astle 2005:75). The
number of cafes in Australia, and their interwovenness in the fabric of people’s leisure and business
activities, supports Astle’s (2005:76) claim that “espresso maestros orchestrate daily life to a degree
unimaginable even five years ago”. Australia’s annual coffee consumption was approximately 60,000
tonnes in 2004. Sales of home coffee machines lag behind only two things—kettles and irons—at one of
Australia’s major department store chains (Astle 2005:79).
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A massive auditorium
Passing or leaving Rivers Café you find yourself in the foyer of the huge auditorium.
Citipointe is a church that is at home with popular culture. Expansive and modern,
comfortable couches are to your left and right when you walk in the front entrance.
There is an automatic teller machine, and an information desk where people come to
pay their tithes by EFTPOS. Huge framed posters hang in the foyer to advertise the
upcoming preaching themes. Citipointe has its own graphic artists on staff to create
them. A promotional image used for Mel Gibson’s movie Braveheart provides the base
for the current poster hanging in the foyer. Mel Gibson’s body has been retained, but his
face has been replaced by the senior pastor’s: a Mark Ramsey warrior! Walking from
the foyer through large glass doors, the focal point is the huge platform which lies along
the back wall of the auditorium. The floor gently slopes down to the front platform.
This is a church that embraces technology.309 The platform is covered with musical
instruments and speakers. Large lighting rigs and speakers hang from the roof. A
state-of-the-art projector beams the song words onto two enormous screens. Each about
eight metres high and three metres wide, they hang from the roof forming a wall behind
the platform. Two people operate cameras, digitally recording the Sunday meeting so it
can make its way onto CDs and DVDs. One or two people work at the sound desk at the
rear of the auditorium. They check the sound and cue multimedia presentations that
accompany the church announcements and Mark Ramsey’s message.
Seats are arranged in an arc-like pattern around the platform, with a space of about one
and half metres between the bottom step and the first row of seats. There are three
sections of seats with wide aisles between them, and regular attendees adopt a territorial
approach to seating. Mark and Leigh Ramsey sit with most of the senior pastors and
their families on the centre front row, facing the platform. To their left sit hundreds of
high school students with their leaders. Behind the pastors are the senior and middle
aged members. To the Ramseys’ right are university students. Most of those sitting in
this section are in their twenties and thirties, including people who first sat here as
university students but return out of habit despite having joined the ranks of full time
309

This technology is not dormant outside of the Sunday meeting. On Tuesday mornings, women of all
ages arrive for a weekly event known as the Big Picture. They meet together to hear preaching from some
of the largest names in global Pentecostalism including Joyce Meyer and T.D. Jakes. Recordings of these
preachers’ meetings are played on the enormous screens in Citipointe’s main auditorium, and afterwards
the women meet at Rivers Café to talk. In doing so global Pentecostalism finds itself at home in a local
Pentecostal church, and a system of oral theology is kept alive too.
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professionals. Also on this side of the auditorium is a small enclosed room called the
Cry Room. Parents can sit here in comfortable lounge chairs with their restless infants
and watch the meeting through the one-way glass wall or on television monitors.

Vibrant worship and relevant preaching
A Citipointe meeting begins with 30 minutes of praise and worship led from the
platform.310 The sound is continuous, loud and intense. As much time is given to
singing as to the preaching that comes later. A row of singers stretches from one side of
the platform to the other. Holding cordless microphones they sway with the music,
sometimes raising one hand aloft in a gesture of openness to God. In the centre of the
row stands the worship leader who directs the flow of the singing, giving cues to the ten
or more musicians behind her. Usually the worship leader is a slim female in her
twenties or thirties. Sometimes there is also a choir of 20 or so people who stand behind
the main line of singers.
Everyone on the platform, including the worship leader, is dressed in a combination of
the two or three colours pre-approved for that week by the leadership. It might be pink
with brown, or red with denim. A visually spectacular platform is created through a
combination of bold colours, various fabrics, and striking hair, makeup and accessories.
Current fashions are reflected in the platform style, but are worn with greater flair than
would be seen amongst members of the congregation. Short ripped denim skirts might
be combined with leggings in deference to both fashion and modesty. Men of various
ages lament how difficult it can be to stay focused on worshipping only God.
The worship leader invites the congregation to worship God, to mean the words they are
singing, to exalt God, and to sense God’s presence.311 In free expressions of their
worship towards God members of the congregation shift between singing, dancing,
swaying, clapping and raising their hands towards heaven. Other people stand silently,
eyes closed. During reverential songs a small number of people sit down or kneel,
closing their eyes in what might be a moment of prayer.
Citipointe is familiar with popular culture and skilled in its techniques. Music is part
pop, part rock, with plenty of jazz. Traditional Christian hymns are rarely sung. Instead
310

Albrecht (1999:22) suggests that corporate worship services are arguably the most important
expression of Pentecostal spirituality, and calls them the “most central ritual of Pentecostalism”.
311
On the role of the worship leader in Pentecostal and Charismatic churches in Brisbane see Robinson’s
(2003) Masters thesis titled Contemporary worship leaders and their environments.

Chapter Five

169

the music is easy to sing along with. Lyrics are simple, at times laden with
‘Christianese’ clichés. Members of Citipointe’s worship team write most of the songs.
Every month or so they introduce the congregation to a new song. Most songs have a
short play life, not much beyond the launch date of a new church praise and worship
CD.312
Teams are assigned to lead the praise and worship at the Sunday meetings, as well as
the youth meetings on Friday and Saturday. With an expectation that every performance
be an exhibit of excellence, musicians and singers work in teams according to a roster.
A worship leader is assigned for each meeting. Their role includes selecting the songs
up to one month prior, and submitting them to the head of the Creative Ministries
Department for approval. The idea is that the chosen songs reinforce the preaching
theme planned for that week. Yet there is not doubt it ensures Citipointe’s own songs
are given a fair hearing, at a time when plenty of competing music continues to emerge
from Sydney’s Hillsong Church.
When Mark Ramsey comes to the platform, it is a sign that the singing will end soon.
Someone has fitted him with a small battery pack and microphone before he came into
the meeting. On the lectern he places his Bible, with the pages of his preaching notes
visible inside it. Mark asks the congregation to repeat part of the chorus being sung, but
with greater gusto. Then in the ‘atmosphere of faith’ that has been generated Mark
quickly reads two or three ‘praise reports’ and some of the prayer requests that have
come into the church that week. Everyone prays together, many with one hand
outstretched ‘in faith’. About four musicians remain on the platform playing
background music while the congregation takes communion, and gives their tithes and
offerings. Mark reminds the congregation that tithes can be paid by cash, cheque,
EFTPOS or by setting up a direct debit online.
Announcements are made while the background music continues. Auditorium lights
dim when short, high quality film clips are shown on two huge screens to advertise
upcoming events and preaching themes. Newcomers are welcomed with enthusiastic
clapping by the congregation, and invited to come to the VIP Room after the meeting
for coffee and cake and to meet some of the Citipointe staff. First timers are invited to
head to the information desk afterwards to receive a Welcome Pack which includes

312

Through its history Citipointe has recorded original music roughly every two years, the most recent
offering being in August 2005, titled Heaven.
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information about the church, one of Mark Ramsey’s recent messages on CD, and a
drink voucher for use at Rivers Café. Ready to preach, Ramsey thanks the remaining
musicians and they leave the platform. There is movement in the auditorium as people
bring out their Bibles and notebooks in readiness for his message.
Mark Ramsey preaches on most Sundays. His image is casual and contemporary,
consistent with the style of his messages. Although he dresses more casually for the
6:30pm meeting, his style is never formal. Most often he wears jeans, a fashionable
collared shirt, and urban-style sneakers, reflecting a style of dress common in Australia
among men 20 years his junior. Sometimes he wears Jag, Australian surf wear labels, or
Tommy Hilfiger, but just as often not: the intention is not to be showy, just to look
good. Ramsey’s messages are mostly positive, upbeat and relevant to everyday life. His
message of empowerment stresses the incredible potential in ordinary individuals to
change the world around them. It is easy to stay awake. Mark makes jokes and often
refers to sport and well known movies.
When Ramsey reads from the Bible, the verses appear on two large screens behind him.
Other times the image on the screen is of the preacher, or pre-designed slides that
include the title of the message or key points. These tend to be interrupted by slides
requesting that the parents of a particular numbered Munchkin come to the crèche to
attend to their child. Perhaps to the embarrassment of the parents, the slide reappears
periodically until they arrive downstairs. But such is the level of organisation and
technology seemingly necessary to communicate in a megachurch.
This snapshot reveals that Citipointe shares much in common with Australia’s other
Pentecostal megachurches (Chapter Four). There are multiple worship services, each a
high quality production featuring contemporary music and a message relevant to
everyday life. Facilities are attractive, extensive and of a high quality and café culture is
central to the life of the church. Yet no two Australian megachurches are the same, even
though they share broad characteristics in common.
The purpose of this chapter is to highlight Citipointe’s distinctives as an Australian
Pentecostal megachurch. Historically, I locate Citipointe as the first church in the
Christian Outreach Centre (COC) movement. I present COC as a movement founded by
Clark Taylor that embodied his emphases on evangelistic outreach, bold faith, healing,
and victorious living. Sociologically, I discuss Citipointe’s broad demographic, its
corporate organisation, and its current social engagement. Finally I pose the question
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that is central to this thesis: what connections are made, or could be made between a
megachurch like Citipointe and the challenge of sustainability?

THE HISTORY AND DEVELOPMENT OF COC
Citipointe is the mother church from which the Christian Outreach Centre (COC)
movement was pioneered.313 Initially named Mansfield Christian Outreach Centre, the
church has been based on the Mansfield site since 1980. Clark Taylor pioneered both
the church and the COC movement until May 1989. The church’s name was changed to
Citipointe COC by Mark Ramsey when he became the senior pastor in September 2000.
Although Citipointe remains a spiritual home-church for the COC movement, it has
become less outwardly typical of COC churches under Mark Ramsey’s leadership.
Under Clark Taylor and then David McDonald’s leadership, the church—despite having
a much larger congregation than any other COC church—was typical of Australia’s
COC churches overall.314 As Citipointe, under Mark Ramsey’s leadership, the church’s
image, vision and activities now share more in common with Australia’s Pentecostal
megachurches than with other COC churches.
Yet people who are part of COC understand themselves as part of a much larger COC
and Christian family nationally and worldwide. According to a recent report the COC
movement has churches in 30 nations, and continues to describe itself as “One church
meeting in many different geographical locations” (COC 2005). This is a real
self-understanding amongst Citipointe members, not just a website-ready slogan. Based
upon my experience of COC meetings in Thailand, and my contact with people who
minister within COC all over the world, I can report that there is a sincere belief
amongst COC people that they belong to the one Church.

313

COC has historically referred to itself as a movement, not a denomination or church (as if this might
prophecy COC’s decline into a lifeless bureaucracy). This reflects the group’s desire to remain flexible to
the moving of the Holy Spirit.
314
Citipointe’s congregation numbers in the thousands, while members number in the hundreds in most
COC churches in Australia. As Mansfield COC, the church’s style and emphases were reflected in most
other churches in the COC movement. I propose that the COC movement as a whole emphasised the
same things Clark Taylor emphasised during the time he led the movement. I say this based on two
things. First, Taylor’s charismatic leadership was influential at a movement-wide level in setting the
culture, the vision and tone of the movement. Second, COC’s pastors shared Taylor’s worldview which
meant that his approach probably “made sense” to them at a gut level; the vast majority of pastors shared
Taylor’s Methodist heritage and came from a rural or working class background.
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Clark Taylor and COC
The COC movement is one expression of Australian Pentecostalism.315 In the following
account of the origins and development of the movement, I draw heavily from Sam
Hey’s (2004) PhD study, A Pentecostal charismatic response to the changing social
conditions of the late twentieth century- a case study of the Christian Outreach Centre
movement. Unless otherwise stated historical details are drawn from Hey’s (2004)
study, a rich source of historical information obtained through his in-depth interviews
with pioneer pastors and members of COC.
COC had its beginnings in a single church founded by Clark Taylor in Queensland in
1974. Taylor was an Australian cattle farmer who became an ordained minister with the
Methodist Church. His ministry changed significantly after he received the Baptism of
the Holy Spirit in 1967 at 30 years of age. In obedience to a prophetic word, Taylor
began meetings in Brisbane in June 1974, calling his group Christian Outreach
Centre.316 The first meeting was held at his home on 16 June 1974, and 25 people
315
Placing the Christian Outreach Centre movement within the Pentecostal/charismatic renewal is not
clear cut. Australian church historians Mark Hutchinson (2002b) and Sam Hey (2004) suggest that COC
is a charismatic church movement, but I do not agree. Charismatics can be defined as Christians from
within mainline denominations who experience the renewal of the Holy Spirit but do not leave to join
Pentecostal denominations, instead they remain within their mainline denomination (Barrett and Johnson
2002:291). They may form renewal groups within their denomination, but do not leave it. Hutchinson
(2002b) argues that COC is a charismatic movement on the basis that its founder Clark Taylor was a
Methodist minister and that the movement came out of a revival of the local Methodist church he was
working in at the time; he began a home group which grew quickly. I would argue that although Clark
Taylor was a Methodist and had commenced training for his Local Preachers Certificate in the
Queensland Methodist Conference at the time he received the Baptism of the Holy Spirit, by the time
COC began meeting as an organised body it was in no way connected to, or organised as part of, the
mainline Methodist denomination (see Hey 2004).
It is important in this debate to separate Clark Taylor from the movement he started. Clark Taylor, the
person, could be viewed as a Methodist with some contact with supernatural healing (1967), and
subsequently a charismatic Methodist between October 1967 (when he received the Baptism of the Holy
Spirit and spoke in tongues) and 1970 (when he underwent a second water baptism by full immersion).
But by November 1970 he had resigned from being a minister within the Methodist church, and had
formally withdrawn from his Methodist ministry studies at Kings College. From this point I believe his
ministry was distinctively Pentecostal, for two reasons. Firstly, he vigorously preached what Barrett and
Johnson (2002) refer to as the distinctive teaching of Pentecostalism, namely that after conversion all
Christians should seek to be baptised in the Holy Spirit. Secondly, for the people Taylor prayed for he
sought and expected that they would speak in other tongues as the initial evidence of having been filled
with the Holy Spirit, just as he had when he received the Baptism of the Holy Spirit. The emphasis on
Baptism in the Holy Spirit and the initial evidence of speaking in other tongues were features of the COC
movement from its beginning; Charismatic and neocharismatic movements place much less emphasis on
tongues (Barrett and Johnson 2002).
Further, at an observable level COC worship meetings have an unmistakably Pentecostal flavour. I
believe that Pentecostalism’s experiential element means that you ‘just know’ when you are in a
Pentecostal church, and I believe a visitor to a COC meeting today would have this sense regardless of a
technical definition that might lead some researchers to classify COC as a charismatic movement.
316
In December 1972 Clark Taylor accepted an invitation to begin an itinerant evangelistic ministry
which he explains in a letter written in early 1974 (quoted in Hey 2004): “My heart has always been in
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attended (Chapple 1995). In the following week the group secured a venue where they
could begin a church, and advertised their meeting times in the city’s main newspaper.
Sunday morning and evening meetings began on 23 June 1974.317
As the congregation grew, the church moved several times.318 During 1983 the group
moved from an inner city location to the suburb of Mansfield, on Brisbane’s south side.
On about 100 acres of bushland, an enormous shed-like building was constructed and
named Mansfield Christian Outreach Centre. By 1986, some 2500 people were
regularly attending church there, making it the largest congregation in Australia at the
time (Hughes 1996b:48).
After establishing the first COC at Mansfield, Taylor’s energies were focussed on
turning COC into a national movement by planting COC churches in every state of
Australia. During the mid-1970s Taylor recognised that television was the key media
technology for taking the Gospel to non-churched people in Australia. A nascent
television ministry began in March 1977 with the taping of Sunday evening meetings at
Mansfield COC. It was packaged into a half hour programme called A new way of
living, the title coming from a popular Christian song of the time. A new way of living
was broadcast on Sunday mornings on free-to-air television in four states, from
July 1977 to 1981.319 Taylor’s broadcast messages employed story telling, emphasised
the theme of healing, and were tailored towards practical lifestyle applications. Hey
(2004) notes it was the first show of its kind to air in Australia: these were the first paid
broadcasts of Australian Pentecostal or charismatic meetings.

Australia, with our largely non-churched people. I hope to one day open centres, or to build up centres
already existing across this land. I believe that God has given me a vision of this happening and every
part of the eighteen months that I have been away I have considered to be training for it. For a long time
now the Lord has been impressing upon me to commence another centre in Brisbane. It is a city of nearly
one million people and God has given me a vision to reach many of the country areas around about. What
a challenge lies ahead of us! Only God can do it! I feel that it is God’s time for me to add my weight to
the existing ministries in this area and to do it by establishing a centre in Brisbane as the first step. We
anticipate this will be in the very near future and will be announced in the church notices of the Saturday
edition of the Brisbane Courier Mail, when further information is available.”
317
That morning 126 people took communion, and more than 200 people attended the evening meeting
(Hey 2004).
318
The group met for nine months until the building had become too small for their purposes, at which
time they purchased and moved into the Salvation Army Hall in Wooloongabba in 1975 (Hey 2004). By
November of 1975, growing numbers caused the church to move again, this time to a warehouse in West
End which the church eventually purchased. By 1977 there were over 1000 people attending the COC
church at West End, and 1300 attending by the end of 1978.
319
The programme screened at 9:30am on Sunday mornings on Channel Nine, a major Australian
television network, on 16 stations in Queensland as well as in the states of South Australia, Victoria and
New South Wales (Hughes 1996b:48; Hey 2004). In 1981 a decision was made to discontinue production
because Channel Nine had shifted A new way of living to a late night timeslot (Hey 2004).
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The television ministry proved to be a very effective way to foster new COC churches.
Brian Millis who produced of A new way of living, recalled in an interview that a
deliberate strategy was employed to screen the programme in an area where a COC
church was planned, for a couple of weeks prior to COC beginning meetings in an area
(Hey 2004). Planting COC churches proved far more difficult in parts of Australia
where A new way of living was not broadcast (since Clark Taylor and the COC were
unknown), and also from the 1980s once broadcasts ceased. Yet Chant (1984:227)
reports that by 1984 COC had established 31 churches in Queensland and New South
Wales and had approximately 10,000 members.

COC’s emphases
Clark Taylor’s ministry and leadership style was a pragmatic and flexible one, arguably
influenced by his upbringing on the family’s cattle property south of Brisbane. As a
farmer, Taylor developed a capacity for hard work and excellent skills for working with
cattle. He gained most of his education “from his parents and the land” since he had
little time to attend school (Hey 2004). In his teenage years, Clark Taylor displayed
leadership skills in his work on remote properties where he ran mustering camps and
was responsible for a team of 14 aboriginal stockmen and 40 horses. Taylor reported
enjoying the physically demanding work of building and maintaining fences, and
catching and branding wild horses. It stimulated his spirit, he said.
What sort of message did this hardworking, little educated, rural man carry when he led
COC’s first church and developed the COC movement in Australia between June 1974
and May 1989? Clark Taylor’s COC was one characterised by these themes:
evangelistic outreach, healing, boldness of faith, and victorious living.320 I outline these
below with reference to stories from Taylor’s life history, to take seriously
Hollenweger’s (1994:200) urging that “To remain true to the spirit of charismatic
inclusiveness, privileged Pentecostals and scholars must learn to speak in, and listen to,
stories”.
Evangelistic outreach
Outreach is central to the name and the activities of the COC movement. This
orientation was fostered by the strong message of salvation Clark Taylor preached. He
was inspired by a personal belief that God had called him specifically to preach a
320

These themes are consistent with the emphases in global Pentecostal praxis highlighted in Chapter
Two.
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salvation message, and was also inspired by Billy Graham’s example. At the age of 22,
Taylor responded to an altar call at a Billy Graham crusade in Brisbane in 1959 and had
a conversion experience. Taylor was impressed with the style of the evangelist’s
message because of its clarity in comparison to the more complex salvation teaching he
had heard previously.
Soon after the Billy Graham crusade, Taylor joined a Methodist church near his
family’s property. In an interview with Sam Hey, Clark Taylor describes how at that
time he acted upon words he believed God spoke to him to spread God’s news of
salvation, and to preach. Taylor says his evangelistic ministry was subsequently inspired
by extensive readings about John Wesley and other great evangelists, and his personal
contact with men close to him who were evangelical visionaries with bold faith.
Impressed with the powerful way Billy Graham communicated about salvation using
everyday language and experiences, Taylor endeavoured to make God’s message
meaningful and relevant to everyday Australians. He designed worship meetings that
were contemporary, upbeat, accessible and interesting. So that everyone could join in
the singing, worship songs were simple choruses that were repeated, in place of
musically complex hymns. People were able to participate in COC’s style of worship
regardless of their musical ability or literacy. Overall, meetings were highly
participatory and space was provided during worship for speaking and singing in
tongues.
Taylor preached an evangelistic message that was designed to be relevant to everyday
life, and understandable to Australians regardless of their level of education or life
experiences. To do this, Clark Taylor presented himself as an ordinary, hardworking
Australian (Chant 1984). He preached in everyday language, illustrated his messages
with stories from his rural experiences and what he had learnt from his experiences in
the bush, and used humour to keep his listeners engaged (Chant 1984; Hey 2004). This
style of preaching was adopted by other COC leaders around Australia, many of whom
shared Clark Taylor’s working class background. Most came into ministry from a
background as builders or farmers and many shared Taylor’s Methodist heritage.321
Theological training was not a prerequisite for COC pastors. This overall approach
321

This is consistent with the overall pattern in Pentecostalism, summarised by Allan Anderson in an
interview on Australian radio, that “Most of the early Pentecostal leaders were from the Evangelical
movement in the 19th century, and many of them were Methodists. Evangelical Methodists and
disaffected Methodists to be true, but there was a definite historical connection between the early
Pentecostals and the radical evangelical movement” (Bryson 2005).
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meant that up until the late 1980s COC was particularly successful at reaching people
from lower and middle socio-economic classes.
COC’s commitment to evangelism was expressed in a number of ways. COC has
reached out to people who were non-churched or living on society’s margins, especially
the homeless and people living with addictions (Hughes 1996b). Also, the COC church
in Brisbane has built on-site a school and university as a way of reaching out to children
and young people (see Chapple 1995).322 Up until the late 1980s COC’s evangelism was
motivated by a premillennial eschatological fervour. Most COC leaders and members
believed Jesus’ return was imminent. Although eschatology can be abstract for many
Christians, this was not the case at COC. According to Sam Hey (2002) when a Bible
college was built on the Mansfield COC property, the plumbing was installed to have a
life span of five years since there was a widespread understanding among staff and
members that Christ would return before then.
Bold faith
A bold faith in God characterised Clark Taylor’s ministry and his COC movement. He
had an immense faith that whatever God desired was possible, arguably stemming from
his Methodist faith. Combined with Taylor’s Aussie pragmatic male perseverance and
intense determination, this allowed him to accomplish a lot, despite others’ opinions that
he should wait on God more first, and ask for God’s direction. Historian of Australian
Pentecostalism Barry Chant (1984:246) wrote that “an aggressive boldness of faith” was
COC’s contribution to Australian Pentecostalism. In an email message on 1 September
2005, Mr Sam Hey indicated that Clark Taylor’s bold approach to God reflected a partly
Armenian theology—such as Charles Finney’s ‘theology of Glory’—which contrasted
with Calvinist ideas about submission to God held by Pentecostals and non-Pentecostals
at the time.
The roguish, bold streaks that characterise the COC movement were embodied in a
young Clark Taylor. Stories from Taylor’s youth exhibit these features. In his
mid-twenties, Taylor overcame significant skill and financial deficits to undertake what
he believed God had called him to do—to train for the Methodist ministry. Even though
he could not read very well, having had little primary or secondary schooling because of
his farm work, Taylor worked hard to pass his matriculation so that he could go on to
322

Anne Chapple (1995), Clark Taylor’s wife, reported how Taylor’s COC in Woolloongabba had a 700
strong children’s church. Children were transported to and from church in double-decker buses from
suburbs all around Brisbane.
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ministry training. Struggling to find sufficient money for fuel he needed to drive his car
to and from the Methodist College, he extended his faith and believed that God would
supply the financial support he needed to complete his ministry studies.
Healing
Stories from Clark Taylor’s life history help illustrate how his emphasis on healing
came from his personal experience of God’s healing power, not from a purely cerebral
belief that it was perhaps possible for God to heal. Taylor contracted cerebral malaria in
Papua New Guinea, whilst he was there visiting the woman who would become his
wife.323 He suffered a series of malarial attacks between 1963 and 1967 which gradually
worsened his condition.
By 1967, Taylor’s bouts of malaria were frequently leaving him unconscious and too
weak to work on his cattle property or be of any use in his ministry with the Methodist
Church. Taylor’s brain cells were being destroyed by the malarial attacks. He suffered
fevers and convulsions which sapped his energy and diminished his self confidence to
the extent that he considered relinquishing his plans for ministry. A friend of Taylor’s,
Norma Ormsby, recalls the toll malaria had taken on Taylor by 1967:
He was like a vegetable. You wouldn’t have given two bob for him. The Methodist
Church considered him to be a wipe out. They felt that he would never achieve anything.
(Interview with Norma Ormsby, quoted in Hey 2004).

Discovering that at that time there was no medical cure for his illness, Taylor believed
that only God could heal him. His physical healing occurred in a prayer meeting at the
Methodist Church in Brisbane in September 1967.324 Gloria Nickles was present at the
prayer meeting and in an interview with Sam Hey described Taylor’s healing like this:
As [Clark] knelt out the front it was a miracle to see the change in his features; literally
years seemed to go from his face as he received God’s healing. He was only young, but
due to the strain of his sickness his face was lined and he looked older, but as he stood up
his face was radiant and he looked [like] a new person. (Interview with Gloria Nickles
quoted in Hey 2004).

323

Hey (2004) reports that in 1962 as part of his Local Preachers Certificate, Taylor was required to
undertake a year of practical ministry in Mt Isa, an isolated mining town in Western Queensland.
Between finishing his study and commencing his practicum in Mt Isa, he travelled to Papua New Guinea
to visit the woman who would become his future wife. Within a few months of being in Mt Isa, Taylor
found he had contracted cerebral malaria whilst in Papua New Guinea.
324
Taylor’s search for God’s healing took place over a period of months, but I have insufficient space
here to describe the series of events that led up to his eventual healing at this prayer meeting. More details
can be found in Hey (2004).
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That healing subsequently became a cornerstone of Clark Taylor’s ministry is not
surprising, given his own miraculous healing from cerebral malaria. Taylor was
convinced that healing was a non-negotiable part of the Christian message and
described it as “a key to the restoration of an empowered form of Christianity to
Australia. It would be a fundamental element for winning the nation to Christ” (Hey
2004). This conviction is notable given healing was not common in Christian ministry
in Australia at this time (Hey 2004).325
In his meetings, Taylor’s practice was to invite sick people forward to receive prayer for
healing through the laying on of hands. Sometimes he employed a word of knowledge
(a supernatural ability to identify the healing needs of people present) and would pray
for their healing. Taylor taught other people about the principle of the laying on of
hands, expressed in Mark 16:18, so that people could pray for healing for themselves
and for others, and develop an expectation that healing was possible.
Clark Taylor’s emphasis on healing influenced the COC movement as a whole. Based
upon an archival analysis of COC’s audio and audiovisual archival material, Hey (2004)
concluded that between 1974 and 1980 the COC movement emphasised two things:
healing and mysticism. Further, Hey (2004) concluded that “There can be little doubt
that the expectation of healing contributed significantly to the growth and success of
COC.”
Victorious living in the Holy Spirit
Taylor emphasised the possibility of every believer living a victorious life in Jesus
Christ. The broad nature of the victorious life he envisioned is captured neatly in the
words of the popular chorus that introduced his weekly television programme A new
way of living:
I’ve found a new way of living, I’ve found a new life divine, I’ve found the fruit of the
Spirit, I’m abiding, abiding in the Vine. Abiding in the Vine, Abiding in the Vine, Love!
Joy! Health! Peace! He has made them mine. I have prosperity, power and victory,
Abiding, abiding in the Vine. (Hey 2004, emphasis as in original)

325

Healing ministry was present, but not common, in Christian ministry in Australia up to this point.
Australian examples include the work of faith healer John Alexander Dowie during the 1880s (Blumhofer
2002), and Cannon Jim Glennon who ran one of the largest cathedral healing services in the world at St
Andrews Anglican Cathedral in Sydney in the late 1960s (see Hutchinson 2002a). Clark Taylor’s wife,
Anne, drove him to Sydney to attend one of Glennon’s healing services after she heard reports of people
being healed there (Hey 2004).
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Taylor’s message of victorious living was similar to that of his mentor Ivan Alcorn who
shared Clark’s Methodist faith and evangelistic fervour (Mr S. Hey 2005, pers. comm. 1
September). Taylor believed God instructed him to take Romans 4:16 as a foundation
for his ministry: “God, who gives life to the dead and calls those things which do not
exist as though they did”. Taylor used the passage to teach about the importance of
positive confession and visualisation as means of bringing about God’s will in their
situations. For example, people who were sick or lacking something were encouraged to
picture themselves healed and God having met their need.
Yet Taylor’s message of victorious living also has deeper roots in his experience of the
Holy Spirit. Within weeks of his healing from malaria, Clark Taylor received the
Baptism of the Holy Spirit accompanied by speaking in tongues.326 He personally found
that speaking in tongues was a very important tool for sensing God’s presence around
him. Taylor encouraged other believers to receive Spirit Baptism accompanied by the
sign of tongues, having experienced for himself how this brought joy and freedom and
power to live victoriously.

COC post-Clark Taylor
Clark Taylor’s leadership of the COC movement and the COC church in Mansfield
ended in May 1989 when he handed in his resignation after repeated sexual infidelities.
Clark Taylor’s brother, Max Taylor, briefly took over leadership of the Mansfield
church but this proved problematic because of his close relationship with Clark. In
1990, Neil and Nance Miers became president of the COC movement and senior pastors
of the Mansfield church.
The Miers brought a global vision to the COC movement which endures today. The
people and resources of Mansfield COC were pivotal to COC’s worldwide expansion.
Under the Miers’ leadership the COC movement established churches in the South
Pacific Islands, Papua New Guinea, Thailand, Europe and elsewhere. Neil and Nance
Miers continued to lead the international COC movement, however David and Trish
McDonald were appointed Mansfield COC’s senior pastors in October 1992. They
focussed their leadership on developing a strong network of home cells to minister to

326
Taylor received the Baptism of the Holy Spirit about three weeks after his miraculous healing from
cerebral malaria when a local AOG pastor prayed for him at a home group meeting (Hey 2004). This took
place while he was still in the Methodist Church and three months prior to entering the Methodist Church
circuit.

Chapter Five

180

the needs of the large congregation. During the eight years the McDonalds led the
church, the number of home cells grew to more than 160.
The emphasis and style of ministry at Mansfield COC changed significantly from
September 2000 when Mark and Leigh Ramsey were appointed as the senior pastors.
Much younger than Dave and Trish McDonald, the Ramseys brought new ideas and
methods to the church. These were based on their success of building large COC
churches in Noosa, Australia, and Denver in Colorado. The Ramseys renamed the
church Citipointe Christian Outreach Centre. Citipointe’s current expression as a
Pentecostal megachurch is the focus of the next section.

AN AUSTRALIAN MEGACHURCH
Citipointe COC is one of a small number of Australian Pentecostal megachurches (see
Chapter Four). Whilst it shares much in common with these sister churches, it is also
distinctive in a number of ways. In this section I will describe three of its distinctive
characteristics: its demographic features, corporate structure, and the nature of its
engagement with wider society.

Demographic features
Citipointe is located in the suburb of Mansfield. Many people who attend the church
live close by. The surrounding suburbs offer good quality private and public schools,
one of the city’s major universities, easy access to major highways, and good access to
public transport.327 There are parks and bushland reserves, high quality sporting
facilities, and many large shopping centres. Built from the 1960s on, these suburbs offer
mid-priced housing with ready access to the inner city.328
While the area around Citipointe may sound like homogenous suburbia, Citipointe’s
congregation is a colourful mixture of people from diverse ethnic and socioeconomic
backgrounds. As I noted earlier, when Clark Taylor began the church in Mansfield in
the 1970s, his Gospel message used everyday language and illustrations drawn from his
life on the land (Hey 2004). This blend attracted many people who were from rural
backgrounds or who had little formal education, along with urban and educated folk
327

This represents my own analysis of the area’s benefits in comparison to other parts of Brisbane, based
upon my own experiences of living periodically in and near Mansfield since attending university there
from 1994.
328
The median price of a house here was AUD$345,000 in March 2005, compared to $490,000 in the
inner city and $220,000 in the outer western suburbs (REIQ 2005, Table One).
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(Hey 2004).329 While Citipointe’s congregation is predominantly Anglo-Celtic, it also
reflects Australia’s multiculturalism (noted in Chapter Four). In a personal interview on
21 August 2003, associate pastor Brian Mulheran explained the diverse groups of
people Citipointe attracts:
[W]e’ve got over a hundred South Africans in the church now. We’ve probably got
NEARLY, nearly that many Asians and probably over a hundred Greeks, Europeans. And
so, yeah, they’re starting to form you know large, larg-ER sectors of the church body…
We’ve predominantly had people from Asian and Euro backgrounds, but since then the
South Africans have been a big one. And the number of Filipinos is growing as well. (Mr
M. Mulheran 2003, pers. comm. 21 August)

Corporate structure
Citipointe is structured and operated as a business, using a corporate model of
governance. In a personal interview on 22 September 2003, Mr Mark Ramsey, senior
pastor of Citipointe, described his role as “very chief executive officer sort of material”.
The corporate nature of Citipointe is developed by the graphic artists on staff who are
working to develop the church into a distinctive brand. Marketing is used to inform the
community of church events. Events are advertised on Brisbane’s Christian radio station
and through professional quality temporary tattoos, postcards and stickers. Citipointe
branded merchandise—usually hats, t-shirts and jumpers with the event name and logos
of business and agency sponsors—is sold at outreach events such as skateboarding
competitions.
Citipointe is attempting to harness the media to increase its public profile. In August
2005 Citipointe worked with the Australian Red Cross Blood Service to set a new
Australian record for the number of blood donations given at one site in a single day.
Ms Niki Stark, in a letter dated 18 August 2005, stated that the mobile vans parked in
Citipointe’s carpark had collected 365 blood donations, breaking the previous record of
358 collections in Victoria in 1986. Citipointe launched the campaign knowing that
their new record would be publicised in future Red Cross promotional material. In the
same month, Citipointe’s senior pastors Mark and Leigh Ramsey were profiled in a
weekend edition of The Courier Mail, the state’s major newspaper (Dawes 2005).
Citipointe’s leadership is strategically using local media to generate a positive public
profile for the church in Brisbane as well as nationally.

329

In this way Citipointe diverges from the clear dynamic Thumma (2000) observed in the US where a
suburban location provides “a continuous influx of exactly the type of person attracted to megachurches –
consumer oriented, highly mobile, well-educated, middle class families.”
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To attend to the needs of members, individuals are encouraged to join cell groups,
though Citipointe pastors estimate that about half the congregation are not involved.
Cell group leaders are accountable to another leader who is responsible for cells of a
particular type (grouped by the age of the people attending, or by geographic area).
These leaders are accountable to pastors on Citipointe’s staff, and ultimately to Mark
Ramsey. Ramsey himself is accountable to a board that oversees the direction of the
church as a whole.
Citipointe is connected to a relational network that exists between the pastors of
Australia’s Pentecostal megachurches.330 Ramsey speaks with the senior pastors of two
of Australia’s other megachurches: Brian Houston of Hillsong Church, and Ashley
Evans of Paradise Community Church in Adelaide.331 Ramsey has also preached at
these churches (Open the Eyes of Our Heart 2002; Not a Cruise Boat but a Fishing Boat
2002). The level of openness, encouragement and ideas that are shared through these
personal relationships reflect the fact that these pastors see each other as being part of
the same ‘group’. In personal interviews, two Citipointe pastors described the influence
other large Australian Pentecostal churches have on Citipointe’s operations:
I think yeah probably Hills and CCC [Christian City Church] in Sydney would be two
churches that influence some aspects of what we do [at Citipointe]. All out of personal
relationship between pastors, yeah. I think it really starts from the head, leadership starts
from the head, and whoever the strong networks are will influence [us at Citipointe]. (Mr
A. Gourley 2003, pers. comm. 27 August)
I think you could count on one hand the number of COC pastors that would have ever
picked up, let alone read, a Pentecostal journal… Yeah so if a leading Pentecostal
preacher in Australia, say a Phil Pringle or Brian Houston, spoke out on it [end times],
that would become THE DEFINING doctrine. (Mr B. Mulheran 2003, pers. comm. 28
August, emphasis in original)

Social engagement
Citipointe has retained its primary value of outreach, the crux of the COC movement,
which has helped it avoid the trap of becoming inwardly focussed (Hey 2004). A
commitment to outreach means Citipointe focuses on serving the wider community, and
engages with popular culture in order to create an appealing church for newcomers. As

330

Mark Ramsey is also connected to pastors of Christian megachurches overseas. For example Ted
Haggard (2002), pastor of New Life Church in the US,330 preached at Citipointe as a visiting speaker on
24 February 2002.
331
See Chapter Four for more detail on these churches.
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a corporate body Citipointe wants to play a role in changing society. Since 2003
Citipointe’s vision has been expressed using the following mission statement:332
Citipointe is moving toward being an incredibly large, powerful and loving Church that
unmistakably influences our world for the cause of Christ. We will influence and impact
all sectors of society, including: family life, education, business, government, the Arts,
the media, sport and the lives of individual people of all ages. (Citipointe COC 2004)

Citipointe’s social engagement under Mark Ramsey leadership, seems to be undergirded
by a different sort of eschatology than was present during Clark Taylor’s reign. My
observation is that within Citipointe there is now much less emphasis on Jesus’ return,
and more emphasis on preparing Citipointe and improving society for the benefit of
future generations. When the church was founded, outreach was fuelled by an
understanding that Jesus’ return was imminent. Even as recently as the early 1990s the
words ‘rapture’ and ‘end times’ would be heard occasionally in preaching. Today these
words are rarely spoken, deliberately avoided, and sometimes even the point of
preachers’ jokes. A shift away from premillennial eschatological beliefs has similarly
been observed amongst Pentecostals in Britain:
It might be noted that, despite the fact that premillennialism has been retained in the
various formal creeds, the working creed of not a few Pentecostals does not appear to
reflect that eschatological outlook. (Glass 1998:145)

Citipointe’s mission statement, quoted above, stresses social engagement. This message
is reinforced through the preaching and ministry activities, as will become evident in
Chapters Eight and Nine. Broadly speaking, Citipointe’s engagement is evident in its
community service activities, its encouragement for believers to choose business as a
vocation, and their openness to party politics. Why does Citipointe engage in these
practical activities? What level of influence does Citipointe seek—from individual
hearts through to international politics?
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The importance of vision within a Pentecostal church cannot be overstated. The 2001 National church
life survey revealed that, at least in an Australian context, a person’s sense of belonging to their church is
strongly linked to the extent to which they believe their church has a clear sense of direction and vision
(Bellamy et al. 2002). In turn, I believe it is appropriate to extend this logic to say that a person’s sense of
belonging, and therefore their sense of a vision being present, is related to their continued church
membership and participation; a healthy church is dependent on vision.
What is remarkable is the extent to which Australian Pentecostal churches have been able to achieve
‘ownership’ of their vision by their congregation. Whilst 57% of people attending church in Australia
perceive their church has a clear vision or direction, only 27% reported being strongly committed to the
vision (Bellamy et al. 2002:32). This compares sharply with Pentecostals, where 89% know the direction
that their church is heading in, and 63% say they are strongly committed to it (Bellamy et al. 2002:32). It
is likely, then, that Citipointe’s vision statement is not only read, spoken about and visible, but that the
congregation are attempting to live it out too.
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Serving the community
Citipointe’s large congregation provides the church with significant financial and
human resources. This makes it possible for Citipointe to serve the Brisbane
community, as well as people regionally in South East Queensland, nationally, and
internationally. Citipointe serves the local community through its Community Care
department, which offers welfare and support services. Community Care has grown
from helping homeless youth to a much broader service providing counselling, training
and emergency relief (Hughes 1996b). Community Care volunteers visit elderly
shut-ins, distribute food parcels, support single parents, and offer training in job and life
skills.
Since 1993 Community Care has been the vehicle for delivering the Hotel Chaplaincy
programme, which assists and cares for secondary school students during their end of
school celebrations. Hotel Chaplaincy compliments state and local government efforts
to manage more than 100,000 school leavers who converge on the Gold Coast in
November each year to celebrate the end of their secondary education. In 2004 Hotel
Chaplaincy provided approximately 700 volunteer youth workers on the Gold Coast
alone (Citipointe COC 2005a). Under Citipointe’s leadership the Hotel Chaplaincy
programme has been established in most of the popular locations on Australia’s coast
and islands where school leavers converge annually.333
Internationally, Citipointe has been active in Papua New Guinea building a Bible
college and providing material development assistance in the surrounding villages (Mr
M. Ramsey 2003, pers. comm. 22 September). In the wake of the 2004 Boxing Day
tsunami, Citipointe has been providing financial and human resources to help a
community rebuild their coastal Sri Lankan village. A budget of around AUD$500,000
was raised for this estimated five year project. Also, in 2006 Citipointe began running a
home in Cambodia for girls and women who have been affected by sex work and
trafficking.
Encouraging businesses
Citipointe also engages with mainstream economic life. Preaching encourages members
to enter and succeed in the business sector. Citipointe views businesses as an important
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The Hotel Chaplaincy programme receives significant media coverage in Brisbane’s mainstream print
and television media. Mr Andy Gourley, founder of the programme, was recognised in 2003 at the
Australian of the Year Awards, receiving the Local Hero (Metropolitan) Award.
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part of the church’s vision: businesses are to serve the overall advancing of the kingdom
of God, not just make their owners wealthy. Citipointe encourages its pastors and
members to pursue and develop their entrepreneurial gifts by establishing businesses
and being successful business people. This is consistent with the direction being taken
by the COC movement nationally.334
Openness to politics
From a sustainability perspective it is important to promote participatory democracy.
For Pentecostals this raises not only the question of whether or not they are active in
politics, but their motivation for being involved. Maddox (2005) raises concerns over
the motivation for Pentecostal involvement in politics, anxious that they are not only
becoming more involved in democracy, but desire to take over Australia’s political
process. Is Citipointe’s goal to see born-again Christians achieve seats at the table in
order to bargain, or do they want to partner with other Christian groups to ultimately
control the existing political-economy (see for example Diamond 1995)?
Thumma (2000:n.p.) observes how US megachurches encourage their members “to
change the system, take dominion, demonstrate the kingdom, and become world
changers”. In the context of Christians and politics in the US, notions of ‘dominion’ are
linked to so called dominion theology and a movement called Dominionism (Hedges
2005). A spectrum of beliefs are incorporated within dominion theology ranging from
reconstructionism to dominionism (Diamond 1995; Clarkson 1994).335
Reconstructionists see the kingdom of God arriving on earth as Old Testament laws are
applied to reconstruct society (Clarkson 1994).336 In contrast, Dominionists want to take
control of secular institutions as a means of bringing the kingdom of God to earth
(Diamond 1995). Broadly speaking, dominion theology revolves around the belief that
America should become a Christian nation, led by Christians who follow God’s leading
(Hedges 2005). Its targets include gays, lesbians, Muslims, Christian liberals and the
ideals of tolerance and multiculturalism (Hedges 2005).
334

COC Australia initiated a Business Achievers Conference, held annually at a tropical Queensland
island resort to bring together pastors, leaders and church members who are involved—or interested in
becoming involved—in business. The conference provides an opportunity for existing and potential
business people to network with others within the COC movement and be encouraged, inspired and
equipped by them. In this way, the importance of believers being involved in the business world is
highlighted and reinforced by COC leaders.
335
Reconstructionist ideas are drawn from writings by Rousas Rushdoony and Gary North (Clarkson
1994).
336
See Rousas John Rushdoony’s (1973) Institutes of biblical law.
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While Citipointe’s political engagement could be seen to reflect some aspects of
Dominionism’s language and thinking, Citipointe could not be seen as a strong or clear
proponent of dominion theology in the way it is expressed in the US (see Hedges
2005).337 Present in Citipointe’s preaching are notions of establishing the kingdom of
God in the here and now, bringing heaven to earth, and being active in society.338
Absent from Citipointe’s discussion of social engagement is an “obsession with political
power” which Hedges (2005) says characterises Dominionism.
Whereas Dominionists make crude calls for absolute power by Christian leaders,
seeking to mould a Christian nation from the top down by wielding political power
(Hedges 2005), Citipointe preaching more often addresses the need for personal inner
transformation as a pathway for eventual social involvement and change. Citipointe’s
vision, quoted earlier in this chapter, places no greater emphasis on political
participation than on participation in any other avenue in public life.
While Citipointe does promote political participation by individuals, it does not position
itself as a political church. The political theology implicit in Citipointe’s political
engagement is one of freeing individual members and leaders to be as politically active
or inactive as they believe God is impressing upon them to be. Political transformation
is not seen as the ultimate vehicle for changing society. Rather Citipointe promotes a
view that politics is part of a wider transformation that does not obviate the need for
individuals’ changed hearts.
For example, while a staff member at Mansfield COC, John Gagliardi founded the
Australian Christian Lobby (ACL) “so that the Christians had a place where we could
input” (Mr P. Earle 2003, pers. comm. 13 November). Gagliardi was a former board
member of the church, a millionaire and an entrepreneur, who proved to have political
influence. Mr Earle noted that, with the exception of state Parliament, Gagliardi brought
together the largest ever gathering of Queensland’s politicians, for a meeting at the
church. Peter Earle led the ACL during the 1990s and described its underlying
philosophy as follows:

337
The National Religious Broadcasters association, and the Southern Baptist Convention are influenced
heavily by the Dominionist movement (Hedges 2005). Dr James Dobson and his Focus on the Family
organisation, as well as the Family Research Council, are reportedly highly influential in the movement
(Hedges 2005).
338
I discuss this in detail in Chapters Eight and Nine when I examine Citipointe’s preaching and
members’ responses to it.
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And so basically [ACL’s] philosophical basis would be that the kingdom [of God] is
bigger than the Church. The Church was what God used to ESTABLISH the kingdom of
God, but God rules over the whole world… So we believe [the Church] should have an
influence on society. As the Christian Lobby we felt that, you know, our job was to leave
an inheritance to our children’s children. In other words, Australia had a great Christian
heritage adopted through the Catholic and Anglican Churches… And yet we’re losing
some of those inherent Christian values and no one’s doing anything about it. (Mr P.
Earle 2003, pers. comm. 13 November, emphasis in original)

Although the ACL was birthed at Citipointe, and members of the church were
prominent in its early development, the ACL was never officially connected to either
the church or the COC movement. I remember occasionally during the mid-1990s a
representative of the ACL would be given a short amount of platform time to inform the
congregation about a specific letter writing campaign. People were invited to write
letters at the back of the auditorium after these particular Sunday meetings. The ACL
continues to operate nationally, albeit in a less powerful form than under Gagliardi’s
leadership (see Australian Christian Lobby 2003).
Citipointe, like Dominionists, actively supports the notion of born-again Christians
being involved in politics. Equally, though, Citipointe has also supported Christians
who do not identify themselves necessarily as born-again. What this means in practice is
that it is not only members of Christian parties and lobby groups who have been
welcomed to speak to the congregation, but Christians from the nation’s mainline
churches who are part of Australia’s mainstream political parties.
For example, under Mark Ramsey’s leadership politicians have been welcomed to speak
to the congregation.339 In the lead up to the 2004 Federal Election three candidates
spoke briefly during a Sunday morning meeting: one each from the Liberal, Labor and
Family First parties. Ramsey made it clear that his intention was not to promote one
party over the other, but rather to encourage the congregation to consider their vote
carefully and be informed about candidates’ moral and political stances.
More recently, in June 2005 Brisbane’s Lord Mayor spoke at a Sunday evening meeting
at Citipointe, thanking the Church for its enormous volunteer effort in the Brisbane
community. Then in July 2006 Citipointe presented Lisa Newman, the Lord Mayor’s
wife, with an award to recognise her services to the Brisbane community at a Sunday
evening service.

339

Citipointe has been a church of thousands for more than 20 years. Probably due mostly to its size,
Citipointe has attracted the attention of local politicians. It is not surprising then that senior pastoral staff
have a history of amicable relationships with local political representatives at all levels of government.
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CONCLUSION
I began this chapter with a snapshot of Citipointe on a Sunday. This revealed
Citipointe’s extensive facilities, contemporary worship service, and its business-like
orientation to Church life. These elements reveal Citipointe to be similar to the small
group of Australian Pentecostal megachurches discussed in Chapter Four. However, in
the remainder of the chapter I revealed some of Citipointe’s distinctives as a
megachurch through a discussion of the church’s history, demographics of the
congregation, and some particulars of the congregation’s social engagement.
Citipointe operates as a church within the COC movement, but also as part of a small
group of growing Pentecostal megachurches in the nation. Citipointe’s heritage in Clark
Taylor and COC, as well as its participation in the megachurch network, raise a number
of questions. Citipointe has exhibited COC’s bold, pragmatic, flexible approach to the
Christian faith. Having argued in Chapter Two that Pentecostalism’s flexibility and
pragmatism could enable the tradition to engage with sustainability, this raises the
question of whether Citipointe is engaged with sustainability? Do Citipointe’s beliefs
and practices converge with sustainability or diverge from it?
Far from disengaged or otherworldly, Citipointe appears to engage with broader society:
economically, culturally, politically and socially. This raises the question of what
eschatological beliefs undergird Citipointe’s current orientation to this world? Also,
what political theology undergirds Citipointe’s political actions? What depth of change
does Citipointe and its members envision making as they act politically, provide social
services, and operate in the business sector? In emphasising personal experiences of
God in worship and everyday life, does Citipointe foster a privatised form of faith that
limits the depth of its vision for social change?
Citipointe appears to engage with popular culture to fulfil its outreach mandate, to
effectively communicate the Gospel message of salvation to everyday Australians. But
has Citipointe’s proximity to Australian culture meant that it follows the broad patterns
of unsustainability—evident in the use of natural resources, and patterns of production
and consumption—that underlie the nation? This was a question I posed of the
Australian megachurches generally in Chapter Four, and now specifically of Citipointe.
Does the preaching of the current senior pastor, Mark Ramsey, converge or diverge with
sustainability? Previously Clark Taylor preached a message of empowerment and
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victorious living, but given the church’s proximity to Australian culture, has this
message been transformed into a materialistic prosperity message?340 Or does
Citipointe’s prosperity message take a critical notion of the culturally dominant vision
of the good life?
In the next chapter I outline the methodology used to gain empirical data about these
and other questions, to probe how Citipointe members engage with sustainability.
Fieldwork at Citipointe comprised a self-complete survey, content analysis of sermons,
and in-depth interviews. Thereafter, each fieldwork method forms the basis of a distinct
chapter. Insights from the survey (Chapter Seven), the content analysis of sermons
(Chapter Eight), and the in-depth interviews (Chapter Nine), help generate a layered
discussion of Citipointe’s engagement with sustainability. Chapters are linked by a
consistent analytic approach that considers both practice and worldview. I begin
Chapter Six by outlining the interpretative approach I employed in the Citipointe case
study, then detail the three fieldwork methods in turn.

340

Precisely identifying Citipointe’s prosperity message is necessary: generalisations are of limited value
since, globally, Pentecostals indigenise their prosperity message (see Chapter Two). This task is
addressed in Chapters Eight and Nine.
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CHAPTER SIX: CITIPOINTE CASE STUDY METHODS
INTRODUCTION
In the first three chapters of the thesis I explored the dimensions of the global
sustainability agenda and the challenge it poses for the global Pentecostal movement.
My review of the global expression of Pentecostalism led me to conclude that although
Pentecostalism has shown little engagement with environmental issues, its active
involvement in the lives of communities indicates it may have the resources and
spiritual orientation to address sustainability issues. In Chapter Four, I sketched the
history and present form of Australian Pentecostalism, concentrating on the emergence
of Pentecostal megachurches. In Chapter Five, I described in detail the history and
present life of Citipointe church in Brisbane, which will be the subject of my case study
analysis in the next three chapters.
The purpose of this chapter is to detail the methods and analysis used to compile a case
study of Citipointe’s engagement with sustainability (which I present in Chapters Seven
to Nine). This supplements information provided in the Introduction regarding my
overall approach: a single case, examining praxis from an insider perspective. A case
study approach is used to investigate how Citipointe engages with sustainability because
it allows: (i) ample space to discuss the congregation’s engagement in context rather
than abstractly, (ii) the flexibility to choose whatever combination of methods best suits
the research problem, and (iii) space to highlight differences and contests over practices
and beliefs that exist within Citipointe.
I begin this chapter with a description of the interpretative approach I have taken, and
outline the research questions guiding the case study. In the second section I detail the
survey, content analysis and interview methods used. I conclude with an explanation of
how these three methods express an overarching analytic approach that links practice
and worldview.

INTERPRETATIVE APPROACH
My basic approach to the case study is an interpretative one. I distance myself from the
idea that field work could ‘uncover’ the complete way in which Citipointe engages with
sustainability because in my view this single, external, observable reality does not exist.
Instead, I see knowledge as something created and negotiated between people. People’s
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views and beliefs are understood to be diverse, changeable, and only partially
transparent, even to themselves.
Sociologist of religion Thomas Robbins (1988:14) argues that “the reality [is] that many
controversial ‘issues’ are essentially interpretive and evaluative rather than factual”
(emphasis in original). In this study I focus on how active members of Citipointe
interpret the way they, and their church, engage with issues of sustainability at the levels
of practice and worldview. Yet this is not to say that other investigators or other
members of Citipointe are unable to offer valid interpretations of Citipointe’s beliefs
and practices. Citipointe members’ beliefs and practices would likely be interpreted
differently by insiders than outsiders.
Taking an interpretative approach to the case study, there remain choices about the
particular methods to use. My decision has been to use both quantitative and qualitative
methods. While my engineering studies make me familiar with positivist methods for
collecting and analysing data, social science has revealed their limitations.341 My survey
generates both qualitative and quantitative data, as does the content analysis of
Citipointe preaching. I draw only qualitative data from the in-depth interviews.
Pentecostalism and sustainability are two pursuits inseparable from people, and
quantitative methods are inadequate for capturing the nuances of people’s beliefs and
practices. Specifically, qualitative methods help create space where something of prime
importance to Pentecostals can be expressed: their personal relationship with God,
particularly their hearing and responding to the Holy Spirit.

Research questions framing the case study
The overarching argument of this thesis is that the sustainability challenge goes beyond
questions of practice, technology and political-economy. It raises fundamental
philosophical questions about the nature of human existence, particularly our
dependency upon each other and maybe an ‘other’ (for example God or nature). I
suggested that while Christians could potentially contribute to sustainability at a
practice level, they should also recognise and take up sustainability’s worldview
341
I follow Wolcott’s (2001:29) directive that “There is no longer the need to defend qualitative research
or offer the detailed explication of its methods that we once felt obligated to supply.” Historically,
quantitative techniques dominated research methodologies, but since the early 1970s qualitative research
has been more widespread (Seidman 1998:6). The paradigm wars precede the current climate where
interviewing and other qualitative techniques are now widely acceptable means of collecting data. The
critique of positivism and experimentalism of quantitative research provided a foundation for qualitative
approaches (see Johnson 1975; Lincoln and Guba 1985).
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challenge (Chapter One). The research has focussed on answering the question: how
able is Pentecostalism to recognise and respond to the emerging sustainability
challenge? In the context of a megachurch such as Citipointe, I have so far raised
particular concern over how this community deals with contradictions between the
dominant cultural paradigm of increasing wealth, and longer term sustainability.
Pentecostal megachurches in Australia are faced with specific challenges in light of
national and global unsustainability, which I outlined at the end of Chapter Four
(summarised in Table 1 of Chapter Four). To summarise though, most of the questions I
raised stemmed from my broad observation that Australia’s Pentecostal megachurches
seem to be closely aligned with Australia’s dominant cultural paradigm. Given the
unsustainability of practices and beliefs in Australian culture, I ask therefore “How
critically or uncritically are these churches engaging with Australian culture?” In
particular, what do Australian megachurches do and say regarding the use of natural
resources, neoliberal economics, political participation, social equity, building
sustainable communities, global environmental issues, and global poverty?
In the specific context of Citipointe I ask four overarching questions:
1. As individuals, to what extent are Citipointe members contributing to sustainability
at the level of practice?
2. What does Citipointe preaching say about issues of sustainability, and what
implications could this have for members’ thinking and acting on sustainability?
3. How do Citipointe members’ beliefs affect the way they think and act on issues of
sustainability?
4. Are Citipointe members engaging critically with the consumer culture around them?
To investigate these questions and fulfil the overall aims of the thesis I used three
methods: a self-complete survey, content analysis of preaching, and in-depth interviews
with members. Other methods could have been used, perhaps yielding further
perspectives on the way Pentecostals engage with issues of sustainability. For example,
to investigate Citipointe members’ sustainability practices I could have observed people
instead of surveying them. With limited time available, this would have required me to
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record the behaviour of fewer individuals, or behaviour on fewer items.342 Instead, I
opted for a self-complete survey to achieve data on a broader set of indicators, for more
individuals, in a less invasive way.
Other alternatives could have been to use an ethnographic approach instead of content
analysis to investigate the preaching, or to probe beliefs at Citipointe through the eyes
of outsiders rather than Citipointe members. Applying ethnographic techniques to
explore Mark Ramsey’s current preaching at Citipointe could have yielded valuable
thick description (Neuman 2000:344-50). Yet for pragmatic reasons I opted to use audio
recordings of past messages because this meant I could examine 52 weeks’ worth of
preaching in only a couple of months and get a sense of the nature of the overall
preaching discourse at Citipointe. Painting a picture of Citipointe’s beliefs from the
perspective of outsiders could have been done by interviewing community members,
past members of Citipointe, and analysing journalistic accounts. Yet I did not use this
approach because I felt I was in a unique position to have open access to tell this story
from within Citipointe, a privilege that few people would have.

DATA COLLECTION
My research methodology was approved in January 2003 by the Murdoch University
Human Research Ethics committee.343 Field work was conducted at Citipointe church
during the 2003 academic year (09 June 2003 to 19 November 2003). I lived in
Brisbane for this entire period, not returning home to Perth at all. I lived in a home stay
arrangement with a Citipointe pastor and their family in a house located about 15
minutes walk from Citipointe.
Based on his own fieldwork in Latin America, David Lehmann (1996:9) remarked that
“The world of Pentecostalism has no place for neutrality or detached observation of
religious life.” My fieldwork approach reflects this philosophy too. While undertaking
field work I spent a considerable amount of time at Citipointe. I attended worship
services at Citipointe on a Sunday evening most weeks, and held the majority of the
in-depth interviews onsite. I was able to directly observe people and activities at
Citipointe over the five month field work period as a participant-observer. These
342

Observing people’s actual environmental, social and economic behaviour may have added further
nuance to the research I conducted, but it is unlikely that taking this approach would have substantially
altered the conclusions I come to in this thesis.
343
This was necessary because the survey and interview questions required human participants to
contribute personal data, information and opinions.
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observations have shaped my interpretation of the case study. Direct observation, as a
general method, is exhorted by sociologist of religion Thomas Robbins:
Direct observation tends to sensitize the careful observer to changes in a movement as
well as to internal conflicts, factions, geographical variations, etc… Immersion in the day
to day flow of group activities tends to give researchers greater insight into the way
members perceive reality. (Robbins 1988:16)

Sometimes it is difficult to gain access to a research site and this can influence the
research scope or outcomes. Yet this was not my experience at Citipointe. This is
another reason why I do not consider my account of Citipointe to be definitive:
researchers studying Citipointe from an outsider perspective might provide contrary or
additional insights to my own. The way I have collected, analysed and reported the
fieldwork data in Chapters Seven to Nine is inseparable from the fact that I was able to
access Citipointe and its people with ease. Citipointe’s preaching was easily accessible
on cassette tapes because technicians record the Sunday meetings held in the main
auditorium. The senior pastor, Mark Ramsey, granted me open access to survey,
interview and observe people at Citipointe. Pastors helped me to identify and contact
potential participants, and Citipointe members gave up considerable amounts of time to
complete surveys or attend in-depth interviews.
Prior to arriving in Brisbane, Citipointe leadership gave me verbal approval to conduct
research at the church. This had been negotiated with Mark Ramsey on my behalf by a
friend of mine who was a staff member at Citipointe. Once at Citipointe I met with
Mark Ramsey and obtained his written approval to conduct research at the church and to
approach staff and members to participate. His approval was gathered on the basis of
informed consent, and a copy of this letter can be found in Appendix A.
I made Mark Ramsey aware of the content and scope of my planned field work at
Citipointe. It was agreed that Citipointe could be referred to by name in any documents
stemming from my research activities. General identifiers, not names, could be printed
alongside interviewees’ comments (eg. staff member, young adult). Consent was also on
the basis that interviews could be recorded on audiocassette, and that permission to
research at Citipointe could be withdrawn at any time. These were all conditions that I
had suggested, to which Mark Ramsey had no objections.
Mark Ramsey can be viewed as Citipointe’s gatekeeper. He gave me open and
unrestricted access to conduct research with staff and members of Citipointe. Although
it was not stated, I believe that being a member of Christian Outreach Centre was a
Chapter Six

195

significant factor in being able to gain access to Citipointe so easily. My research
project was also supported by the pastor who initially approached Ramsey on my
behalf, functioning as a character reference for me. There seemed to be an implicit
understanding among participants and the church’s leadership that as a Pentecostal
researcher while my research might be critical, its overall intention would be
constructive not destructive.
In summary, church staff and members extended an ongoing openness to me during the
field work period, and in the months afterwards. I believe people participated in my
fieldwork so readily because they trusted me as an insider. Each person knew that I was
a Pentecostal, part of the Christian Outreach Centre movement, and had been given
open access to Citipointe by Mark Ramsey.

Survey of practices
I used a survey to help quantify how Citipointe members act on issues of sustainability.
People were considered members if they said they attended Church at Citipointe. I did
not consider membership to be on the basis on any formal registration, or people
needing to attend Church with a particular frequency. The survey was exploratory,
intended to highlight broad patterns of behaviour among people at Citipointe rather than
be statistically representative of the congregation.344
Surveys were distributed to Citipointe members between August and November 2003.
To ensure a high rate of return, all surveys were given to Citipointe members by hand
rather than mailed out. I distributed surveys to each person I interviewed, and to people
I met while onsite at Citipointe. I gave each person a reply-paid envelope to return the
completed survey to me.345 Lay leaders and staff members at Citipointe also distributed
surveys through their networks on my behalf. To reach specific age groups within the
congregation, I gave surveys to the leaders of two home groups—one for young married
couples, and the other for university students—to distribute at their weekly meeting.346
344

One key reason for erring away from claims of statistical representativeness is the difficulty in having
an accurate count of the Citipointe population. Quantifying church membership is problematic in these
megachurches, as I discussed in Chapter Four. At Citipointe, accurate membership figures were not
available for May 2003 when the survey was administered. In a conversation on 29 April 2004,
Citipointe’s associate pastor Mr Brian Mulheran said their internal records showed the Citipointe
congregation had 3622 members in May 2003.
345
Some people used the envelope but left the survey for me to collect from a pigeon hole in the
Citipointe offices. Other people chose to return their survey to me by hand if they completed it
immediately.
346
These surveys were returned to me anonymously in the postage paid envelopes distributed with the
surveys.
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Two staff members overseeing Citipointe’s ministries to senior citizens distributed
surveys to people attending their meetings. One lecturer at the Citipointe Institute of
Ministries allocated time in a lecture for students to complete the survey.
I used a snowball sampling strategy to obtain a stratified sample. I targeted people aged
18 years and over, though one person aged 17 years completed the survey and I
included this in my analysis. I used an age limit because the comparable data I had from
previous surveys had been derived from samples where participants were 18 years and
over. I sought to reflect the demographic makeup of Citipointe’s congregation by
reflecting its gender balance and age distribution (for people over 18 years). Records
indicate that Citipointe has roughly equal percentages of men (48%) and women (52%)
(Mr B. Mulheran 2004, pers. comm. 29 April). Of the entire Citipointe congregation,
40% of people are aged 17 years or under, however my focus in this study was on the
remaining 60% of the congregation. For members aged over 18 years, Citipointe’s
records indicate that the majority of people are aged between 18 and 35 (about 47%), or
36 to 55 (42%), with relatively few people aged 56 years and over (11%) (Mr B.
Mulheran 2004, pers. comm. 29 April).347
The gender and age distribution of survey respondents are shown in Table 2 and these
broadly reflect the pattern in the Citipointe congregation noted above. Given Citipointe
is made up of people who are at different stages in their Christian faith, I was careful to
distribute surveys not only to mature Christians but to new Christians also. Of the 90
surveys distributed, 64 surveys were returned to me—58 of which were included in my
analysis. One survey was discarded because it was incomplete. Five surveys were
discarded because they were completed by people who did not attend Citipointe.348

Table 2: Survey respondents from Citipointe by gender, and age at the time of the survey (n=58).

Age (years)
Male
Female
Total

17-25
13
9
22

26-35
6
3
9

36-45
4
7
11

46-60
4
9
13

>60
0
3
3

Total
27
31
58

347

Approximately 40% of Citipointe members are aged 17 years or younger. Citipointe records indicate
an age breakdown as follows: 0 to 12 years (22%), 13 to 17 years (18%), 18 to 35 years (28%), 36 to 55
(25%), 56 years and over (7%) (Mr B. Mulheran 2004, pers. comm. 29 April).
348
This occurred when surveys were completed by students in a class at the Citipointe Institute of
Ministries. Students at the college do not necessarily attend church at Citipointe.
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A copy of the survey can be found in Appendix B. A letter was attached to the survey
providing participants with general information about how the date they provided would
be used, and a copy is contained in Appendix C. Questions deal with demographics,
building strong communities,349 life satisfaction, values and Christian beliefs,
participation in activities at Citipointe, environmentally friendly behaviour, and
financial giving. In this way the social, environmental and economic components of
sustainability were addressed.350
The survey mainly comprised questions used in previous surveys of the broader
Australian population. In deciding which survey questions to replicate, I had two key
criteria. The first selection criterion was that previous results from these surveys were
accessible so that I could compare the Citipointe data with that for the general
Australian population. The second selection criterion was that reputable survey teams
had developed the questions.351 I did this to improve the quality of the survey, assuming
that these questions had been carefully prepared and would be unbiased and clear in
terms of their phrasing.
Two surveys were replicated in full in my own survey. These were the Ecological
Footprint Quiz (Redefining Progress 2002), and a 36 item social capital questionnaire
developed by Jenny Onyx and Paul Bullen (1997) for use in the Australian context
(2000:110).352 Individual questions were also drawn from four other surveys:
•

1994 National social science survey (Kelley et al. 1996);

•

National community survey (Edith Cowan University and NCLS Research 1998);

•

National church life survey (Bellamy et al. 2001); and

349

I examine levels of social capital in the Citipointe community with particular questions in mind. First,
are Citipointe members connected to their local community and are they participating in it? Second, how
does the connectedness of Citipointe members compare to Australians in other communities? Third, what
sort of social capital is operating at Citipointe? That is, which elements of social capital are weak and
which are strong?
350
I did not find evidence of past quantitative studies of the sustainability behaviour of Pentecostals.
Previous studies have quantified the attitude and behaviour of Pentecostals on particular dimensions of
sustainability, however. For example, studies which address the social and political engagement of
Pentecostals. Patterson (2004) used data from the 2000 Latinobarometer (modelled on the Eurobarometer
and World values survey) to examine attitudes towards democracy, civic culture and political engagement
of Pentecostals in Chile and Argentina. American researchers used data from the 2000 National election
study to quantify aspects of social trust amongst Pentecostals (Welch et al. 2004).
351
In particular, I replicated questions developed by groups including the ABS, and NCLS Research,
whose staff assist with the National church life survey and the National community survey.
352
Bullen and Onyx (1998:54) suggest that people using their survey instrument compare their results to
those already reported for five communities in New South Wales, Australia. I do this in Chapter Seven.
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•

Environmental issues: people’s views and practices (ABS 2001).353

Survey data alone is inadequate for discussing how Citipointe engages with
sustainability. The quantitative data is a useful indicator of broad patterns in people’s
environmental, social, and economic behaviour, but the information is not definitive.
For example, my survey relies heavily on people’s basic honesty, the questions are open
to subjective readings, and the measurements I derive are limited.
For example, I measure people’s Ecological Footprint, but this one-dimensional
measurement of sustainability—based on how much biologically productive land they
require to support their lifestyle—makes a number of assumptions (Cohen 2005:31;
Redefining Progress 2005). A second outcome of the survey is a measurement of social
capital, and again this cannot fully capture the nuanced relationships between people
and their community since: “It is nonsense to try to reduce the value of connectedness to
a number!” (Onyx and Bullen 2000:126).354 Empirical social capital measures should
therefore be accompanied by discussion of the ethical and social reality of the
community being measured (Scanlon 2004), or used in conjunction with qualitative
methods such as interviews and case studies (Onyx and Bullen 2000:126). I seek to do
this in my discussion of the survey date in Chapter Seven.
As Hexham and Poewe (1994) concluded on the basis of their study of more than 100
South African charismatic Christians, survey questionnaires are useful but need to be
combined with additional methods since:
Survey-type questionnaires were incapable of showing what was most unique about
charismatic Christians, namely, their daring visions, creativity, patterns of thought, and
their energy, courage, and trust to actualize these visions. 355 (Hexham and Poewe
1994:66).

353

Thankyou to Alan Black, a member of the Australian Community Survey team, for permission to
replicate questions from the National community survey. Permission was obtained in an email message
from Alan Black dated 6 June 2003, after my request was taken to an ACS team meeting in Sydney.
Thankyou to John Bellamy for posting me copies of the eight versions of the NCS survey instrument.
Thankyou to Apolonio Basilio at the ABS for posting me the 2001 Environmental issues survey
instrument, and for helpful comments regarding the way the survey was administered in 2001 and 2004.
354
Scanlon (2004:BB11) critiques work being done by the ABS to establish measures of social capital
because he views them as taking an “‘audit approach’ to social life which, arguably, is biased towards
concerns of economic efficiency and productivity.”
355
This team used 120 intensive life history interviews, participant observation, and survey-type
questionnaires to investigate the experiences of South African charismatic Christians.
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Investigating worldviews
To investigate Citipointe people’s working beliefs on issues of sustainability I used two
methods: a content analysis of Mark Ramsey’s preaching at Citipointe, and in-depth
interviews where Citipointe members reflected on excerpts from this preaching. These
are discussed in turn below.
Content analysis
Content analysis is a powerful tool for investigating people’s beliefs and attitudes, as
well as the life of an organisation (Neuman 2000). Oral rather than written forms are
primarily used to transmit beliefs at Citipointe, and this is consistent with most
Pentecostal globally (Hollenweger 1994, 1997). For this reason weekly preaching by
Mark Ramsey was the focus of my content analysis. I purchased audiocassette
recordings of every message preached at Citipointe’s morning and evening meetings
between January and December 2002.356 I conducted a content analysis of all 58
messages preached by Mark Ramsey, the senior pastor, during this period.
Content analysis was suitable for answering questions about how often various themes
occur in Mark Ramsey’s preaching (see Yin 1994). Content analysis is particularly
useful for pinpointing patterns in the preaching content and style that might be difficult
to observe by just attending services from week to week as a participant-observer. The
value of content analysis is evident, for example, when it comes to exploring
Citipointe’s engagement with the prosperity message. Where someone might perceive
that most of Citipointe’s preaching is about money, content analysis provides further
data for strengthening or disputing this claim.
My approach to the content analysis was developed in light of Faulkner’s (1991)
content analysis of 206 Christian sermons.357 I used the recording sheet in Appendix D
to investigate the preaching messages. I listened to Mark Ramsey’s messages in full,
noting the style and purpose of the preaching, major and minor themes, as well as the
biblical and nonbiblical illustrations used. My unit of analysis was the theme. I noted
356

Centre Productions is the department of Citipointe responsible for recording and making available
Sunday worship services in a range of audio and visual formats. I thank Centre Productions for providing
me with audiocassettes of the preaching at cost-price.
357
Whilst Faulkner’s article did not include a copy of the recording sheet used to collect data, the article
provided me with enough insight into the process of investigating Christian sermon content to create a
framework of my own. I trialled the framework on four of Mark Ramsey’s sermons then made slight
modifications to it. The final recording sheet I used to undertake the content analysis is attached in
Appendix D.
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down themes as I heard them rather than trying to fit messages into previously defined
categories. In the later analysis I sought to more precisely identify and link themes. I
also transcribed portions of the messages that were relevant to discussions of
sustainability. When listening to the tapes I sought to identify patterns in the meanings
of the preaching (latent or manifest coding), rather than quantify references to particular
words (semantic coding). This accords with my view that beliefs and meanings are
developed in context not abstractly.
The content analysis of preaching is useful for describing the beliefs being promoted at
Citipointe, but it cannot entirely reveal what Mark Ramsey’s intentions were in
preaching the message, nor predict effects the preaching might have on Citipointe
members (Neuman 2000). Survey results provide greater insight into actual behaviour,
while in-depth interviews help reveal Mark Ramsey’s intentions with his preaching and
the congregation’s responses to the preaching.
Content analysis was used to develop a picture of the worldview Citipointe promotes,
but it served a second function too. The content analysis was used as the basis for the
in-depth interview questions. Listening to the 58 messages preached by Mark Ramsey, I
had recorded verbatim excerpts that related to sustainability. These were supplemented
by quotes from five messages preached at Citipointe in the same year by guest
preachers. I included these because they addressed topics highly relevant to
sustainability, such as consumerism and the proximity of Citipointe culture to secular
culture, that Mark Ramsey did not broach. In total, verbatim quotes from these 63
messages formed the basis of questions asked in the in-depth interviews. I read one or
more preaching excerpts to the participant, then asked questions which probed how their
beliefs converged or diverged with the preaching.
In-depth interviews
Twenty-one individuals were interviewed in 52 separate interviews between 07 August
2003 and 19 November 2003. These 21 individuals included salaried pastors at
Citipointe (3), lay leaders at Citipointe (10), other Citipointe members (7), and one
ex-employee of Citipointe.358 A purposeful sampling approach was used to select
interviewees. My intention was to gain the perspectives of people of different ages,
from disparate life experience backgrounds, and who were involved in a variety of
358

The ex-member of Citipointe was interviewed in line with Seidman’s (1998:46) suggestion that
interviewing include people who are outside the range of those at the centre of the study as an effective
way to avoid drawing simplistic research conclusions.
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church ministries (including overseas missions, creative arts, and community service).
In some cases I knew people who had experiences in these areas, and in others I
approached a Citipointe pastor to suggest people who might have expertise in a
particular area.
The expertise of interviewees who were Citipointe members is summarised in Table 3.
Each person I approached to be interviewed agreed to participate, though one person
withdrew during the process because of constraints on their time.

Table 3: Interviewees by primary area of expertise (n=21).

Area of expertise
Life stage
Young adult
Mature Christian
New Christian
Life experience
Pastoral
Business
Pentecostal theology
Christian politics
Creative arts
Overseas missions
Total

No. of interviewees
4
3
2
4
2
2
2
1
1
21

I found that after interviewing these 21 people, I got to the point where I was beginning
to hear very similar information again and again in the interviews. Douglas (1985)
argues this is a reasonable point at which to stop interviewing new participants, and
suggests this normally occurs after interviewing approximately 25 participants.
Interview questions were arranged into four components: life history, social,
environmental and economic. A copy of the interview questions is provided in
Appendix E. A modified version of this was used to interview Mark Ramsey, which can
be seen in Appendix F. With the exception of the life history interview, questions were
written around excerpts taken from preaching at Citipointe. Each question begins with
one or more preaching excerpts which I read verbatim to the interviewee, followed by
sub-questions that probe the issues raised in the preaching as they relate to
sustainability.
I designed the in-depth interviews with the intention that the questions would be
addressed in three separate interviews, each lasting no more than 90 minutes. Interview
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one was a life history, interview two was the social component, then interview three
would cover both the environmental and economic components. In line with Seidman’s
(1998) suggestions, there would be at least three days between interviews to allow time
for the person to think about what they had said, without leaving so much time that they
lost the connection between the interviews.
Yet what unfolded erred considerably from this neat pattern. Interviews were arranged
around the participant’s time availability which led to a diversity of ways in which the
four components were covered. In most cases the interview process was completed
within four weeks of the first interview. Interviews ranged in length from 20 minutes to
three hours. The majority were held at Citipointe at Rivers Café, in the Citipointe
offices, or at the International Office of Christian Outreach Centre. Where all of these
places were inconvenient, interviews were held in the person’s home.
Tackling one component at a time, the questions were asked of the participant in an
order that fitted with the flow of the interview. My interview technique was to build
upon and explore responses given by participants as a means of covering the material in
my interview questions, rather than ask the questions in the order listed on my interview
schedule. Certain questions were not asked if I was satisfied that the participant had
already addressed it in previous answers. Overall, I used personal judgement during the
dialogical interview process as opposed to the adopting the supposedly objective stance
of a more formal interview situation.
Every interview was recorded on cassette with the prior written agreement of the
interviewee. Seven of the 21 interviewees asked that their name not be used in my
writing. My choice is to retain every interviewee’s anonymity by attributing only a
general identifier, rather than full names, to interview extracts reported in the thesis. The
one exception to this is the senior pastor Mark Ramsey, whose comments are attributed
to him by name (with his consent). I refer to the gender of the person using M for a
male, and F for a female. In some cases I also indicate the person’s approximate age.
For example ‘F20s’ indicates that the person speaking is a female in her twenties. I do
not indicate the person’s age where doing so would mean the extract, because of its
content, could readily be associated with an individual by anyone reasonably familiar
with the Citipointe community.
I transcribed in full the interviews with 12 individuals (27 interviews) which gave me a
strong feeling for the form and scope of the interview material I had collected. This was
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very time consuming, particularly where the quality of the audio recording was poor. I
made the decision to transcribe the remainder of the interviews in part, according to a
set of coding questions I had developed on the basis of the transcripts from the fully
transcribed interviews. The coding questions I used to do this can be seen in
Appendix G. By organising interview excerpts into these categories I could look for
connecting threads and patterns within those categories, as well as connections between
the various categories (see Seidman 1998). In the next section I discuss my overall
approach to uniting the analysis of the material derived from the interviews, surveys and
preaching content analysis.

ANALYSIS
Analysis of the Citipointe case study is guided by an overarching approach: to explore
the link between this community’s practice and worldview. In the case study I tease out
‘practice’ from ‘worldview’, yet this terminology strays somewhat from what scholars
generally understand ‘worldview’ to mean. While scholars badge the components
differently, it is clear that worldviews comprise multiple dimensions. Smart (2000)
outlines five dimensions: doctrine, sacred founding stories, ethical values, sacred rituals,
experiences and feelings, and institutionalisation. In a similar vein Wright (1992)
explains how worldviews are the essence of human existence, providing stories that
help people frame reality and answer fundamental questions regarding human identity
and purpose.
It is because worldviews frame and problematise daily life that they function as
wellsprings for action, as the worldview is expressed in cultural symbols and informs a
particular way of being in the world (Wright 1992). On the one hand a worldview is
descriptive—in the sense of being a set of beliefs or religious doctrines people carry in
their heads. Yet a worldview also involves action, evident in the way worldviews drive
both continuity and change in the world (Smart 2000; Gabriel 1994).
In presenting the Citipointe case study I use ‘practice’ and ‘worldview’ as distinct
terms. I understand ‘worldview’ to include doctrine, sacred stories and/or ethical values.
It therefore includes explicit beliefs—professed by individual members and expressed in
Mark Ramsey’s preaching—as well as implicit beliefs I perceive in people’s words and
actions. ‘Practice’ encompasses action-oriented dimensions of the worldview: rituals,
emotions, experiences and institutional forms (social influence). I ultimately, however,
view practice to be subsumed within worldview. I also see that within the
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practice-worldview dialectic there is the possibility of contradictions and
inconsistencies, since Christians are attempting to live out the Gospel in a world that is
often at odds with God’s will, and while they are ‘yet sinners’.
When I discuss the survey, preaching and interviews in Chapters Seven to Nine my
purpose is to examine practice and worldview in relation to each another. Overall, the
Pentecostal emphasis on ‘doing’ (see Chapter Two) leads me to present the results of
the survey in Chapter Seven, before moving on to discuss people’s practical worldview
using the preaching and in-depth interviews (Chapters Eight and Nine respectively).
In Chapter Seven I focus on people’s practices-in-context, presenting summary statistics
that allow for behaviour by Citipointe members to be compared with that of Australians
generally. Statistics are discussed in relation to beliefs and practices generally at
Citipointe and in the Australian context. My emphasis is on qualitative conclusions so I
offer no predictive statistical analysis, consistent with an overall interpretative rather
than positivist approach. Had the focus been more squarely on practices, the dataset
could have been used to make a statistical case regarding the likelihood of Australian
Pentecostals taking particular action. To achieve the aims of this study, however,
in-depth statistical analysis was unlikely to reveal more knowledge about Citipointe
than was already accessible through summary statistics.
The content analysis of Mark Ramsey’s preaching is presented in Chapter Eight in an
analytic and diagnostic way. I refer to texts on Pentecostal hermeneutics and Christian
homiletics to contextualise the Citipointe preaching.359 Biblical interpretation is the
domain of every Pentecostal, not the preserve of the academic biblical exegete.
Pentecostals see Scripture as believable, relevant to today’s world, and made
understandable to the everyday person through revelation by the Holy Spirit. They
employ an egalitarian, spirit-fuelled, action-oriented hermeneutic when they preach,
read and interpret Scripture.360 In interpreting the Citipointe preaching my decision has
been to accept, rather than challenge, the Pentecostal hermeneutic. What I present in

359

See Chapter Two on the question of whether there is a distinctive Pentecostal hermeneutic. I noted that
hermeneutics remains a site of energised discussion amongst Pentecostal theologians. See for example
PNEUMA issue 16, 1994 (Arrington 1994; Harrington and Patten 1994; Menzies 1994; Sheppard 1994).
See also Douglas Petersen’s (1991) work arguing for Pentecostals to make their hermeneutic more
dynamic so that it can respond to changing personal and social circumstances.
360
Petersen (1991:45) describes how Pentecostals approach Scripture: “Lay people can go to the
scriptures with every expectation to encounter the living Lord. Verses leap off the sacred page to minister
to their need. The experience is edifying and exciting.”
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Chapter Eight is therefore a constructive and representative view of the preaching,
rather than a deconstructive or comparative view.
My analysis of the preaching relates to the broad set of Pentecostal beliefs identified in
Chapter Two as being relevant to sustainability. There I identified key elements of
belief across global Pentecostalism: Creation, sin, prosperity and so on (see
Chapter Two). My analysis is not oriented towards seeing whether Mark Ramsey’s
preaching at Citipointe is biblically correct. I bring the discussion of Citipointe beliefs
into the context of practice by discussing the potential implications of Mark Ramsey’s
preaching for sustainability if Citipointe people were to put it into practice.361
I continue this analytic approach in Chapter Nine by naming and analysing themes I
identified in the interview transcripts. I quote verbatim extracts from the transcripts to
show how aspects of people’s worldview compare and contrast with Mark Ramsey’s
preaching. I consider how people’s practical worldview broadens our understanding of
the sustainability practices reported in Chapter Seven.
Taken as a whole, the surveys, preaching analysis, and in-depth interviews complement
one another in the task of discussing how one particular group of Pentecostals thinks
and acts on issues relevant to sustainability. In addition to the research questions
outlined earlier in this chapter which these three methods help address, there are two
broad questions that unite my later analysis of the case study:
1. What potential is there for global Pentecostalism to contribute to sustainability
though practices and beliefs consistent with the tradition?
2. What implications does this case study of Pentecostals’ engagement with
sustainability (at the practice, political-economy and philosophical levels) have for
the global sustainability agenda?
Using multiple methods lends greater confidence to the final conclusions I draw in
relation to these questions in Chapter Ten. In the final chapter I revisit the discussion of
Australia’s Pentecostal megachurches (Chapter Four) and Citipointe as a megachurch
(Chapter Five) to suggest how the conclusions are relevant to these other churches.

361
My analysis of the preaching was guided by two studies in particular. These were Faulkner’s (1991)
discussion of 206 sermons preached in 1988 by pastors in the United States who were part of the
Christian Church (Disciples of Christ), and Allen’s (1998) analysis of how social issues are treated in
Christian sermons.
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CONCLUSION
In this chapter I outlined the design and implementation of the fieldwork process—
comprising a self-complete survey, content of sermons preached at Citipointe, and
in-depth interviews—I used to better understand how Citipointe members are engaging
with issues of sustainability. This complemented information presented in the
Introduction about my praxis approach to the case study. Finally, I outlined the analytic
framework—linking practice and worldview—which overarches these methods and the
discussion in Chapters Seven to Nine.
In the next three chapters I present a layered discussion of Citipointe’s engagement with
sustainability by highlighting insights from the survey, the preaching, and the in-depth
interviews (Chapters Seven to Nine). Each method forms the basis of a distinct chapter.
Chapter Seven marks the start of the case study and describes the survey results, where
the sustainablity behaviour of Citipointe members and the broader Australian population
is compared.
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CHAPTER SEVEN: CITIPOINTE PRACTICE AND
SUSTAINABILITY
INTRODUCTION
[Australians] seem willing and desirous of acquiring and consuming even more than they
have now… But overall levels of consumption are among the highest in the world… A
key element of moving to achieve a sustainable world is changing the consumption
patterns of the world’s people… In the industrialised world, this means learning how to
have an acceptable quality of life which makes far fewer demands on the earth’s
resources and environment. (Deni Greene Consulting Services et al. 1996:n.p.)

The central question of this chapter is: do Citipointe members respond to
unsustainability at the level of practice? I probe this by asking two more specific
questions. Firstly, do Citipointe members consider the impact on natural resources and
worker wellbeing in their consumption activities? I explore this question by comparing
the Ecological Footprint of Citipointe members with that of the general Australia
population. Secondly, are Citipointe Pentecostals active in building socially sustainable
communities? In this regard I compare the level of social capital found among
Citipointe people with that found in five other Australian communities. I develop a
broad profile of how people who go to Citipointe are connected to one another and to
the communities they belong to outside the church.
Analysis in this chapter is based on the results of a survey completed by 58 Citipointe
members (see Chapter Six for detailed information on methodology). In the chapter I
compare Citipointe members’ behaviour with that of Australians more generally, where
data is available. The survey data sheds light on the behaviour of Citipointe members as
consumers and citizens. Survey data is complemented by stories I captured during
in-depth interviews, where individual Citipointe members described specific responses
to issues of environmental or social sustainability. Interviews provided space for
Citipointe members to report sustainability initiatives they had taken which could not be
captured in the multiple-choice survey questions.
My core argument in the chapter is that at the level of practice, the lifestyle of Citipointe
members is as ecologically unsustainable as that of Australians generally. However,
from a social sustainability perspective I argue that Citipointe members are making a
significant contribution to building strong, inclusive communities.
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SUSTAINABILITY AT THE LEVEL OF PRACTICE
The sustainability agenda poses practical challenges for citizens and communities to
modify their everyday practices—the way they transport themselves, eat, and relate with
other people—to achieve improved environmental and social outcomes. In the
discussion that follows I compare Citipointe members with Australians generally
regarding two elements of sustainability: (i) actions taken to protect the environment,
and (ii) their capacity to build a strong sense of community.

Environmental issues
Before examining how environmentally active Citipointe members are, it is useful to
survey levels of environmental concern among Australians generally. Since 1992 there
has been a continual decline in environmental concern among Australians: 75% of
Australians said they were concerned about the environment in 1992, compared to only
57% by 2004 (ABS 2004a:7).
In Australia, a person’s age appears to influence how worried, or not, they are about the
environment. Young Australians are less likely than older Australians to be worried
about the environment, according to a recent study (Denniss 2005).362 While most
Australians (66%) think of themselves as being “environmentalists at heart”, this is less
likely among 14-17 year olds (40%) and 18-24 year olds (50%) (Denniss 2005:1-2, see
Figure 1). Further young Australians, and those aged 65 and over, are most likely to
believe that threats to the environment are exaggerated (Denniss 2005:4, see Figure 4).
Overall, Australians aged 25 to 50 are most likely to be concerned about the
environment and to believe that urgent environmental action is needed to solve pressing
environmental problems (Denniss 2005:4).
Despite changing environmental attitudes, there is nonetheless evidence that many
Australians are taking practical steps to conserve natural resources. For example, a
greater percentage of people report participating in recycling than regard themselves as
environmentalists. Nearly all Australian households (97%) say they participate in
kerbside recycling where it is available (ABS 2004c). Australians conserve water by
installing devices such as dual flush toilets and reduced flow shower heads. Today eight
out of ten Australian households have at least one of these water conservation devices
362

Richard Denniss’ (2005) study reports data collected by Roy Morgan Research from 56,344
Australians aged 14 years and over. Data was collected in face-to-face interviews between October 2003
and September 2004 (Denniss 2005:1).
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installed (ABS 2004a:8). Nearly three quarters (74%) of Australian households had a
dual flush toilet in 2004, nearly double the percentage recorded in 1994. The percentage
of households with a reduced flow shower head also doubled over this same period to
44% (ABS 2004a:8). Water conservation devices therefore represent a successful shift
towards sustainable environmental practice among Australians.
Most Australian households participate in kerbside recycling and water conservation,
and many use environmentally friendly products. This raises the question: do individual
Citipointe members take steps to protect the environment by making environmentally
friendly choices as consumers? I examine this through a discussion of Citipointe
members’ Ecological Footprint, water conservation practices, and use of environmental
friendly products.
Ecological Footprint
The Ecological Footprint concept was designed by William Rees and Mavis
Wackernagel in the mid-1990s (see Wackernagel and Rees 1996).363 The Ecological
Footprint tool is used by individuals, groups, and governments around the world as an
indicator of ecological sustainability. Specifically, Ecological Footprints indicate the
natural resource consumption and waste output of an individual, a city, a nation, or the
whole human population.364 A Footprint is measured in ‘global hectares’, defined as:
… the biologically productive area required to produce the food and wood people
consume, to supply space for infrastructure, and to absorb the greenhouse gas carbon
dioxide (CO2) emitted from burning fossil fuels. (Wackernagel et al. 2002:1).

An Ecological Footprint score comprises four individual Footprints for food, mobility,
shelter, and goods and services (Redefining Progress 2005). The Food Footprint
includes the productive area required to fish, grow food, graze animals, and produce the
energy to process and transport the food.365 The Mobility Footprint includes all aspects
of personal mobility: walking, bike riding, taking public transport, driving and air travel.
It includes energy used to operate and manufacture vehicles, as well as the land required
for roads. The Shelter Footprint includes the land, energy and resources used in house
363

Since the late 1990s the Footprint concept has been developed by the NGO Redefining Progress. Their
website at www.RedefiningProgress.org is a hub for information about the Ecological Footprint indicator.
It contains detailed methodological notes and Footprint analyses for many nations.
364
Footprints are considered a conservative estimate of humanity’s pressure on the earth’s natural
resources. Five key assumptions underlie the Footprint methodology (outlined in Wackernagel et al.
2002:2-3). The methodology for calculating Footprints has been modified over time (see Wackernagel et
al. 2002:3-6).
365
Less land, energy and other resources are needed to support a plant based diet (0.78 global ha/ton of
food) than an animal based diet (2.1 global ha/ton of food) (Redefining Progress 2005).
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construction as well as household energy use. The Goods and Services Footprint
accounts for consumer goods as well services—water, sewage, garbage,
telecommunications, education and health care.
In this section I use the Ecological Footprint tool to estimate whether the lifestyle of
Citipointe members requires more natural resources and produces more waste compared
to the average Australian lifestyle. Do Pentecostals at Citipointe eat as much meat and
packaged food, drive their cars as far, consume as many goods and services, and live in
houses that are as big as Australians do generally?
There is fundamental unsustainability to the Australian way of life. Based on a
comparative study of 146 nations using data from 2000, Australia has the eighth highest
Ecological Footprint in the world, estimated at 7.09 global hectares per capita
(Venetoulis et al. 2004:12, Table 2). The US had the world’s highest Ecological
Footprint (9.57 global hectares per capita), while Bangladeshis placed least stress on
global ecosystems—each person requires only 0.5 global hectares to support their
resource consumption and waste production.366
Is the Ecological Footprint of Citipointe members higher or lower than the Australian
average? My results indicate the mean Ecological Footprint of Citipointe members is
7.1 global hectares per capita (global ha/ca). Among the Citipointe sample, the relative
contribution of each component to the total Footprint was as follows:
•
•
•
•

Food
Goods/services
Mobility
Shelter

2.8 global ha/ca;
2.1 global ha/ca;
1.2 global ha/ca; and
1.0 global ha/ca.

The average Footprint among the Citipointe sample was slighter higher than the average
Footprint for Australians overall (7.09 global ha/ca). The majority of the sample, 32
people out of 57 (56%), had a Footprint below the Australian national average of
7.09 global hectares per capita. Likewise, the median Footprint for the Citipointe was
6.6 global hectares per capita, which was below the national average. The Ecological
Footprints of the Citipointe sample are broken down in Figure 1. It shows Pentecostals

366

The Ecological Footprint tool can be used to measure people’s consumption of natural resources in the
context of the available ecological capacity of their nation, to answer the question, ‘Can this nation’s
resource consumption be supported by its ecological capacity?’ This and many other useful indicators can
be developed using the Footprint methodology though they are beyond the scope of what I am using the
tool for in this study.
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over 60 years of age had the smallest Footprint (5.8 global ha/ca) while 36-45 year olds

Footprint (global hectares/capita)

had the largest Footprint (8.1 global ha/ca).367
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Figure 1: Mean Ecological Footprints of Citipointe members by age (n=57).368

Comparing the two mean Footprints it appears that the lifestyle of Citipointe members
requires more resources, and produces more waste, than Australians do generally. Yet
the numerical difference is small enough to suppose that this might not translate to
significant differences in consumption patterns on the ground. Rather than view the
Citipointe Pentecostals as living less sustainably than Australians on the basis of a
0.01 global ha/ca difference between their Footprints, I would suggest an alternative
interpretation.
What this data points to are the similarities between the lifestyles of ordinary
Australians and the Pentecostals at Citipointe. Mobility is a case in point. Australia is a
car-dependent nation, facilitated by planning decisions and funding arrangements that
favour roads over alternative transport modes (Newman and Kenworthy 1999, 1992).
Like Australians generally, Citipointe members appear to be heavily reliant on private
367

One reason for the comparatively high Ecological Footprints of people aged 36-60 years is the
significant amount of air travel undertaken by some individuals in this age bracket. Whereas 60% of the
Citipointe sample reported travelling no more than three hours by aeroplane each year, four respondents
aged 36-60 years said they travelled more than 100 hours by aeroplane per year. These individuals
recorded the four highest Ecological Footprints in the sample, since air travel contributes significantly to
global greenhouse gas emissions.
368
A total of 58 people completed the survey, but one survey was excluded from the Ecological Footprint
calculations because the respondent did not answer five questions needed to calculate their Footprint.
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cars for transport. In Brisbane on an average weekday, 81% of travel is by private
vehicle, 11% by walking or bicycle, and 8% by public transport. Figures were about the
same among the Citipointe sample: 21% reported travelling by public transport,369
bicycle or walking in an average week, and only 10% of respondents reported travelling
by bicycle or walking ‘most of the time’.370
The similarities between the lifestyles of the Citipointe sample and everyday
Australians can also been seen in a comparison of their Food Footprints. The average
Food Footprint for the Citipointe sample was 2.7 global hectares per capita, compared
to 2.8 global hectares per capita for Australians (GFN 2005).371 The Food Footprint
made the largest contribution to the total Footprint among both groups. This was due to
people eating a predominantly animal-based diet, and eating little food that was
unprocessed, unpackaged and locally grown. For roughly two thirds of the Citipointe
sample (62%) at least half the food they ate was processed, packaged and imported.
Linked to this, most Citipointe members (71%) reported producing ‘about the same’
amount of waste as people in their neighbourhood.
This leads me to suggest that in practice Citipointe Pentecostals live according to the
lifestyle of the dominant cultural paradigm, a lifestyle that is based on unsustainable
patterns of consumption and production.372 This finding raises a specific question for
the thesis (taken up in Chapters Nine and Ten): does the prosperity message preached at
Citipointe reinforce the level of unsustainable consumption already present in
Australian culture?373

Water conservation
Australia is the driest continent on earth. Since mid-2001, drought has affected much of
southeastern Australia, which is home to the majority of Australia’s population

369

Only twelve Citipointe respondents said they travelled on public transport in the average week, and
most of them travelled less than 50 kilometres per week by public transport.
370
The majority of the Citipointe sample (71%) travelled between 10 km and 300 km by car each week,
as either a driver or passenger. Relatively few Citipointe members (12%) reported travelling 500 km or
more in an average week. This is similar to figures for Brisbane residents generally, who it is estimated
travel 259 km per week on average (Queensland Transport 2005).
371
See Table 2.3 “Consumption-land use matrix for Australia showing the Ecological Footprint of the
average Australian resident, in global hectares per person” (GFN 2005:21).
372
In Chapter Four I raised the possibility of there being this sort of cultural alignment, in the context of
Australia’s Pentecostal megachurches generally.
373
The themes of victorious living and holistic prosperity were identified as characteristic of the message
that has historically been preached at Citipointe (see Chapter Five).
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(ABS 2004a:84).374 Citipointe is located within a drought-affected area. Water
conservation has become an urgent public issue in this context.
Outdoor water use, primarily on the garden, constitutes 44% of all residential water use
(ABS 2004a:25). For this reason, many Councils have imposed restrictions over how
and when people can water their gardens and wash vehicles (ABS 2004a). Yet in
Brisbane, where Citipointe is located, the City Council charges a uniform annual rate
for household water, meaning there is no financial incentive to reduce household water
usage.
Despite no legal obligation or financial incentive to do so, the survey data shows the
Citipointe sample took voluntary steps to conserve water in and around their homes (see
Table 4). Citipointe members were more likely to have a dual flush toilet than
Australians or Queenslanders, but slightly less likely to have a reduced flow shower
head installed. Eight out of ten Citipointe Pentecostals had a dual flush toilet, while four
out of ten had a reduced flow shower head installed in their home.

Table 4: Comparative use of water conservation methods in Citipointe, Queensland and Australian
households.

Water conservation method

Citipointea
(%)

Queenslandersb
(%)

Australiansb
(%)

81
41

74.7
43.9

73.6
43.5

Infrastructurec
Dual flush toilet
Reduced flow shower head

Behavioursd
Turn off/repair dripping taps
72
18.6
15.9
Full loads when washing clothes/dishes
66
13.7
17.6
Use bucket not hose to wash car
41
4.8
6.1
Take shorter showers
40
15.4
17.9
Use broom not hose to clean paths
40
4.8
5.7
Wash car on lawn
31
5.6
4.8
Put less water in baths/troughs/sinks
12
7.4
8.7
Recycle/Reuse water
3
11.1
15.9
None of these behaviours taken
12
59.2
53.5
Notes: a
Citipointe data was collected in 2003 (n=58).
b
Comparative data for Queensland and Australia was collected by the ABS in March
2004 (see ABS 2004a).
c
Source of Queensland and Australia data: Table 3.37, “Water conservation devices used
inside a dwelling” (ABS 2004a:54).
d
Source of Queensland and Australia data: Table 3.38 “Water conservation practices
inside and around dwelling” (ABS 2004a:55).

374

For rainfall data see “Appendix: Rainfall deficiencies - Australia 1 October 2001 – 30 September
2004” (ABS 2004a:84).
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The water conservation steps most frequently reported by the Citipointe sample were
turning off or repairing dripping taps (72%), and using full loads when washing (66%).
About 40% of Citipointe members conserved water by washing their car using a bucket
instead of a hose, taking shorter showers, and using a broom instead of a hose to clean
paths. Among Australians the most popular ways of conserving water in the home were
using full loads when washing clothes and dishes (18%), and taking shorter showers
(18%) (ABS 2004a:8).
Overall, nearly nine out of ten Citipointe respondents took steps to conserve water
(Table 4). In comparison, more than half of all Australian households (54%) said they
took no steps to conserve water in the home (ABS 2004a:8). The comparative data in
Table 4 suggests Citipointe members are far more likely than Queenslanders or
Australians generally, to take steps to conserve water. For eight of the ten water
conservation methods, Citipointe members were more likely to employ them in their
household than Australians generally.375
Yet precisely how Citipointe behaviour differs from the state and national averages is
not clear from my results. It is likely that Citipointe members appear to be far more
water conscious than other Australians because of the way the survey was administered.
The ABS survey was conducted by telephone and respondents were not given a list of
behaviours to say yes or no to, rather they had to nominate all the steps themselves.
Because my survey was completed on paper by the individual in private, the Citipointe
members saw all the water conservation options and ticked those that they used. The
ABS data could therefore reflect an underreporting of water conservation behaviour by
Australians. The ABS method depended upon individuals recalling specific
conservation steps they took, and relied upon them being able to interpret the
behaviours as water conservation practices.

Use of environmentally friendly products
I surveyed how often Citipointe Pentecostals used five environmentally friendly
products (EFPs): unbleached toilet paper, recycled paper, phosphate-free cleaning
products, refillable containers, and organically grown fruit and vegetables. Table 5
shows the Citipointe sample were less likely than Australians to use four of the five
EFPs investigated.
375

The two exceptions were reusing or recycling water around the house, and using a reduced flow
shower head (see Table 4).
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Table 5: Comparative use of environmentally friendly products (EFPs) by Citipointe members
(n=58), Queenslanders and Australians.
Usage by Citipointe members (%)
Environmentally
Friendly Product

Yes

Sometimes

No

Don’t
know

Usage by Australians (%)
(% Queenslanders)a
Yes

Sometimes

No

Don’t
know

33
18
45
4
(32)
(19)
(47)
(3)
48
22
28
3
Recycled paper
24
35
38
3
(46)
(24)
(29)
(2)
Phosphate-free
28
11
43
18
10
29
29
32
cleaning products
(28)
(12)
(42)
(18)
51
14
34
1
Refillable containers 55
28
14
3
(54)
(15)
(31)
(1)
19
23
56
2
Organically grown
9
43
41
7
(19)
(24)
(56)
(2)
fruit and vegetables
Notes: a
Source of Queensland and Australia data: Table 2.1 “Household use of environmentally
friendly products, by States and Territories. March 2001” (ABS 2001:29-30).
Unbleached toilet
paper

16

19

52

13

The most significant difference in the use of these alternative products by Citipointe
Pentecostals compared with Australians in general is how frequently they use them.
Australians were much more likely to say ‘yes’ to using these products, whereas
Citipointe members most often indicated they ‘sometimes’ used these EFPs (Table 5).
This suggests Citipointe members were willing to try these products, but not to switch
to them as a habit. Overall, Australians were more likely to use environmentally
friendly products habitually than Citipointe members were.
The EFP most frequently used is refillable containers, with 83% of Citipointe
households saying they buy products with refillable containers at least some of the time,
compared to 65% of Australian households (ABS 2004a:9). Unbleached toilet paper
was the least used product (35%). The environmental literacy of the Citipointe group is
revealed by the fact that 31% did not know whether the cleaning products they use are
phosphate-free (comparison for Australians not available in 2004 data report).
The percentage of Australian households using EFPs declined slightly between 1994
and 2004 (ABS 2004a:9). The reasons Citipointe members gave for not using EFPs
were the same as for Australians and Queenslanders generally. The most common
reason given by Citipointe members for not using these environmentally friendly
products was that they were more expensive (40%). Being more expensive was also by
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far the most popular reason for Australians (38.5%) and Queenslanders (44.2%) for not
using environmentally friendly products (ABS 2004a:67, Table 4.8).376
Yet Citipointe members were much more sceptical than other Australians regarding the
environmental benefit and effectiveness of these alternative products. More than a
quarter (28%) of the Citipointe sample said they did not use EFPs because they were not
convinced they were better for the environment. In comparison, only 5.5% of
Australians and Queenslanders cited this (ABS 2004a:67, Table 4.8). Further, the
Citipointe sample were twice as likely to consider EFPs to be of inferior quality (17%)
than other Australians (9%) (ABS 2004a:67, Table 4.8).

Littering
In the survey and in-depth interviews, Citipointe Pentecostals identified litter as an
environmental issue that concerned them. More than three quarters (79%) of the
Citipointe sample reported picking up other people’s rubbish in public, and 26% said
they frequently did so. In in-depth interviews, litter was the environmental issue most
frequently mentioned by Citipointe members. Four interviewees said they never littered
and three people said they picked up litter when they saw it, explaining their behaviour
along these lines:
I don’t think I’ve ever been one to litter. It’s just laziness... I find it very, very lazy. And not
even that, it’s not caring… It just comes naturally to me to not throw things away. Like if
I’ve got rubbish and there’s no bin, I put it back in my bag and carry it until I find a bin.
(F20s)
As an individual it’s pretty hard to look after places. You can only try and do the little bit
you can. If I’m on the beach or in the boat and there’s plastic and stuff I’ll always pick it up
and throw it in the back of the truck and dump it. But I mean that’s only such a little thing.
But if everybody DID it, and didn’t dump their rubbish also, it’d be a big thing. (F60s)

Environmental activism
Few Australians register their environmental concern. In a 2004 ABS survey, only 7.3%
of Australians said they had registered their environmental concern in the past 12
months (ABS 2004a:18).377 In contrast, 16% of the Citipointe sample reported doing so.
Signing a petition was the way most Citipointe members had demonstrated their
environmental concern (67%), which was also the most common way for Australians
(35.8 %) to register their environmental concern (ABS 2004a:20).378 Queenslanders
376
Data for Australians and Queenslanders is taken from Table 4.8 “Households not purchasing
environmentally friendly products, March 2004” (ABS Environmental issues 2004:67).
377
See Table 2.13 “Environmental concern registered in last 12 months, March 2004” (ABS
Environmental issues 2004:18).
378
See Table 2.15 “Methods used in registering environmental concerns, March 2004” (ABS 2004a:20).
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were more likely to register their concern by telephone (39%) than petition (31.6%),379
however no Citipointe members reported doing this. Others among the Citipointe
sample used different methods: two people reported writing a letter; two people donated
money to environmental protection; and one person donated time to environmental
protection.
Nearly one in two Australians (45.7%) who were not involved in any environmental
action said the main reason was lack of time (ABS 2004a:23).380 Yet only 14% of
Citipointe members gave this answer, with their most common answer being that they
had no reason for not being involved (35%). Only four people said their reason for noninvolvement was that they did not care or were not interested.
In in-depth interviews, three people reported participating in environmental activism.
One couple were active in efforts to preserve bushland from mining and housing
development near their home, and a young woman had worked to prevent trees being
cut down around her workplace. They explained their actions like this:
There was a big area that was in danger of being devastated by sand mines, but with a
lot of effort… we got a little bit of National Park out of it. And we were involved in
Brookfield, on the other side of our two and a half acres, [where] developers all of a
sudden got in and gobbled up all of the spare land and put it all up for rezoning as small
allotments. So we were fairly active for quite a number of years in what we called [the]
Rural Environment Planning Association… (M70s)
I’ve had to fight to preserve all our trees in this area [around my workplace] though. Coz
like we’ve had people say we need to get rid of lots of trees to open it up… We didn’t
want to lose the leafiness that we had here, to open it up too much. Just to create that
nice shaded feel… There’s something beautiful about having a big tree, lots of trees
around. (F30s)

Social sustainability: community strength
Citipointe members might contribute more to social sustainability than to ecological
sustainability. I say this on the basis that Citipointe people ranked social justice as being
of greater importance to them than protecting the environment in the self-complete
survey (Figure 2). Whereas social justice—correcting injustice and caring for the
weak—was important to 97% of the Citipointe sample, protecting the environment was
important to only 90% of them. Social justice was rated as ‘most important’ by twice as
many people (38%) as protecting the environment (17%).

379

See Table 2.15 “Methods used in registering environmental concerns, March 2004” (ABS 2004a:20)
See Table 2.19 “Persons not involved in environmental actions, Main reason not involved, March
2004” (ABS 2004a:23).
380

Chapter Seven

218

Being neat and tidy
Wealth
Protecting the environment
Social justice
Meaning in life
True friendship
Being devout
0%

Most important

Very important

20%
40%
60%
80%
Importance to the Citipointe sample
Important

Of little importance

100%

Not important at all

Figure 2: Relative importance to Citipointe members of seven principles for guiding their lives
(n=58).

Strong communities are seen as a necessary component for a sustainable future (WA
Collaboration 2003; Hodgson et al. 2003). ‘Community’ is currently a topic of interest
among researchers, policy makers, politicians, activists and others in Australia. This has
been interpreted as a reaction to public debate having been monopolised for so long by
economics, particularly its concerns and approaches to problem solving (Stone and
Hughes 2001).
Within discourses regarding families and communities, social capital is currently
somewhat of a buzz word (Cox and Caldwell 2000). Yet the concept of social capital
remains contested, and the development of empirical indicators of social capital is
attracting significant scholarly attention (Onyx and Bullen 2000; Lin et al. 2001;
ABS 2004b).
Stone and Hughes (2002:1) suggest social capital be understood “as networks of social
relations which are characterised by norms of trust and reciprocity”. Quality social
relations are therefore regarded as “the essence of social capital” (Stone and Hughes
2002:1). In practice, social capital is thought to affect the sorts of outcomes achieved by
individuals, as well as the communities to which they belong. Social capital can
therefore be understood to exist in local communities, at a national level, within
families, and among other sorts of networks (Stone and Hughes 2002).
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As part of the case study I used an empirical tool that measures the overall level of
social capital among the Citipointe sample. The survey questions draw out the level of
trust and cooperation that exists between church members, and probes how strongly
Citipointe members are connected to both the church and their local community (refer
Appendix B).
An overall measure of social capital is particularly useful in the context of
sustainability. This is because sustainability issues cut across network boundaries,
posing challenges to the informal realm (family, friends, workmates), civic realm
(people in local communities, church groups and schools), and institutional realm
(affecting people’s relationships with social institutions and democracy) (Stone and
Hughes 2002:2, refer Figure 1). Stone and Hughes explain it like this:
[O]verall social capital measures that collapse the differences between the informal, civic
and institutional realms… may be most useful when the key focus of interest is on a
particular determinant or outcome of social capital that has a consistent relationship with
social capital across all networks and social scales. For example, tolerance of diversity is
positively related to levels of connectedness, trust and reciprocity across all network types
and social scales. (Stone and Hughes 2002:37)

If the overall level of social capital is high, this suggests the Citipointe individuals have
access to social connections for support, help and information from people inside and/or
outside of Citipointe (Stone and Hughes 2001). At the community level, a high level of
social capital indicates that strong social connections exist between similar and different
people to facilitate a dynamic, vibrant community (meaning both the Citipointe and
local communities).
Social capital enters sustainability discussions because it is assumed that where social
relations are strong and plentiful, beneficial outcomes result for people, economies and
the natural environment. Strong bonds between people are an important form of social
capital, however sustainable communities also require cross-cutting social capital,
bridges and links between different groups in society (Stone and Hughes 2001).
In this study I replicated questions and an analytic approach developed by Onyx and
Bullen (2000:118-19) to yield empirical indicators of social capital among the
Citipointe sample. Replicating their method facilitated a comparison between Citipointe
and the five communities in New South Wales (NSW), Australia, which Onyx and
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Bullen studied.381 The question at the centre of this discussion is: what level of social
capital exists among Citipointe members, and how does this compare to the level of
social capital in other communities in Australia?

381

Stone and Hughes (2001) note that as yet there is little empirical data about the distribution of social
capital in Australia, which reinforces the value of Onyx and Bullen’s work.
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Table 6: Social capital at Citipointe compared with five communities in New South Wales, Australia.a

Location

Sample Size
Social Capital Indicator
General Factor
Dispersionb
Factor Scores
Arenas
A Participation in local community
D Neighbourhood connections
E Family and friends connections
H Work Connectionsc
Capacity building blocks
B Proactivity in social context
C Trust and safety
F Tolerance of diversity
G Value of life
Notes: Cells
Cells
a
b
c
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Citipointe

Ultimo/Pyrmont

Deniliquin

Narellan

Greenacre

West Wyalong

Outer metro

Inner city

Rural

Outer metro

Outer metro

Rural

58

247

266

233

256

209

99.4
13.1

79.7
11.7

84.0
15.3

82.6
11.2

76.7
11.8

88.2
11.8

15.0
13.1
10.0
9.6

11.7
11.8
9.7
9.0

14.3
15.0
9.4
9.1

12.6
14.1
9.4
9.0

11.0
13.6
9.0
9.3

15.5
15.2
9.1
10.4

21.1
14.9
6.2
5.7

15.8
12.2
6.4
5.5

14.3
13.0
5.8
5.8

15.8
13.0
5.4
5.5

14.9
10.6
5.3
5.3

15.0
16.1
4.8
6.2

Contain the highest value for an item.
Contain the lowest value for an item.
Data for the five NSW communities reported in Onyx and Bullen (1997:121).
Dispersion values for the five NSW communities are sourced from Table 5.1 “Comparable social capital data for five communities in New South Wales” in Onyx
and Bullen (2000:121).
Factor H data for the five NSW communities is reported in Bullen and Onyx (1998:50-51).
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Summary indicators of social capital
Empirical estimates of social capital at Citipointe are outlined in Table 6. In the
discussion that follows I focus on two indicators presented in Table 6: the General
Factor, and Dispersion.
The General Factor is an overall measurement of social capital that can be calculated
from the series of 36 social capital questions I posed. It is calculated as the sum of the
scores for the 36 questions for each person, averaged over the sample.382 For the
Citipointe sample, the General Factor (the average sum score for all 36 questions) was
99.4. This is comparable, but somewhat higher, than the General Factor recorded in any
of the five communities in NSW, which ranged from 76.7-88.2 (Onyx and Bullen
2000:121, Table 5.1).
The overall level of social capital was therefore higher among the Citipointe sample
than in any of the five communities in NSW for which comparable data was available
(Table 6). This indicates that Citipointe members enjoy a relatively strong sense of
community, particularly that there are strong connections between these Pentecostals
and they are involved in broader community life.
While the overall level of social capital among the Citipointe sample is high (General
Factor=99.4), it is not distributed evenly within the community. Dispersion is a
measurement Onyx and Bullen (2000) use to determine how evenly distributed social
capital is in a community. The Dispersion of social capital in a community is estimated
by the standard deviation in the distribution of the General Factor: the lower the
standard deviation, the more evenly distributed social capital is (Onyx and Bullen
2000). From Table 6 it can be seen that there was a more even distribution of social
capital across four of the five NSW communities than there was among the Citipointe
sample (Dispersion=13.1), evidenced in their Dispersion scores being below than 13.1.
What this means is that not all the Citipointe respondents had equal access to social
capital: some individuals appear to have stronger social connections which offer
comparatively greater benefit.

382
This was shown to be a statistically valid measure of social capital (see Onyx and Bullen 2000:131-32,
Statistical note 2). Note that since all 36 questions correlate positively with the General Factor and each
of the specific eight factors, factor scores can be calculated by simply adding them together (Bullen and
Onyx 1998:87).
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Yet the utility of social capital measurements is limited. As Cox and Caldwell (2000:58)
argue: “Social capital is such a complex concept that it is not likely to be represented by
any single measure or figure.” Because trust, norms, reciprocity and cooperation are
formed in social and cultural contexts,383 not in thin air, it is arguably more appropriate
to discuss social capital with reference to the people and the situations that produced it
(Scanlon 2004).384
In the remainder of this chapter I use survey data and comments made by Citipointe
members during in-depth interviews to build “a full picture of social capital”, as Onyx
and Bullen (2000:110) suggest researchers do. I focus on two aspects of community
strength summarised in Table 6: arenas, and capacity building blocks.385 Arenas are the
spheres of society where social capital is generated: local community; neighbourhood;
family and friends; and work. Capacity building blocks are the personal attributes
Citipointe people demonstrate when they are engaged in these arenas: proactivity;
tolerance of diversity; trust and safety; and value of life.386 Together these eight
elements can be used to develop a community’s social capital profile.
Overall, the survey results indicate that the Citipointe sample had access to high levels
of social capital: they are not a community in stress or crisis. In particular, the survey
showed that these Pentecostals:

•

Demonstrated initiative at work on most days by helping colleagues;

•

Knew where to find information to make life decisions;

•

Could get help from friends when they need it;

•

Spoke to many (at least six) people each day face-to-face; and

•

Agreed that by helping others you help yourself in the long run (reciprocity).

383

According to Scanlon (2004) this context would reflect broad factors such as class, gender, ethnicity
and race which impact on and help to structure people’s relations. These broad factors are then linked to
whether someone is employed, married, a churchgoer, a member of clubs or organisations, and their
pattern of contact with friends and family.
384
Since, as Scanlon (2004:BB3) argues, “[S]ocial capital is an attempt to have relations of trust,
reciprocity, tolerance and mutual obligation without having to bother too much about the deeper cultural
mooring points to which those relations are tied, and without which they would be impossible.”
385
Onyx and Bullen (1997) identified eight elements that contribute to the overall level of social capital in
a community. These elements are identified as Factors A to F in Table 6. Onyx and Bullen (1997:121)
divided the elements into two groups which they called arenas and capacity building blocks.
386
In the discussion that follows I address the first three of these. A brief note regarding the ‘Value of
life’ arena is therefore warranted. Value of life was measured by two things. First, whether people felt
valued by society (7% said ‘no, not much’ while 18% said ‘yes, very much’). Second, whether a person
would be satisfied with what their life had meant if they died tomorrow: 10% said ‘no, not much’, 28%
said ‘yes, very much’, while the majority of the Citipointe sample fell somewhere between these two
extremes.
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These are the five strongest elements of the social capital profile among the Citipointe
sample. They indicate these Pentecostals’ proactivity in social situations, as well as their
strong connections with family, friends, and people in the neighbourhood.

Involvement in social arenas
The survey results lend no support to the notion that the Pentecostals at Citipointe are
disengaged from the social world around them. In contrast these people appear to have
strong social connections with a variety of people, among them family, friends,
workmates and people in the neighbourhood. Moreover, they are engaged with the local
community through church-based activities, community-based activities, and informal
personal initiatives.

Connections with the neighbourhood, workmates, family and friends
Although most of the Citipointe sample had lived in their local area for no more than
five years, they exhibited strong neighbourhood connections.387 The survey gives some
specific information about the neighbourhood connections among the Citipointe sample.
More than half (58%) had visited a neighbour in the past week. Two thirds (67%)
indicated they would ask a neighbour for help if they were caring for a child and needed
to go out for a while. Nearly everyone (89%) said they frequently ran into friends and
acquaintances when they shop in their local area. The majority (62%) had done a favour
for a sick neighbour in the past six months. At work, 87% indicated that they felt part of
the local geographic community where they worked (29% said they definitely did.). All
but one of the 58 people surveyed said they had workmates who were also friends, and
that they felt part of a team at work.
There is strong bonding capital between Citipointe people: they are strongly connected
to their friends, family and work colleagues. Factor E (Family and friends) was slightly
higher at Citipointe than in any of the five NSW communities (Table 6). The
importance of friendship is consistent with self-reporting by Citipointe members on
what they most valued in their life, where they nominated ‘true friendship’ only second
to devoutness (holding to religious faith and belief) (see Figure 2, and for an extensive
comparison of values see Appendix H).

387

More people had lived in their area for one year than for any other duration (28%), and 60% had lived
in their local area for 1-5 years. About 19% had been in their local area for 6-10 years, and 21% for 11
years or more.
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In particular, their strong connections with friends and family were evident in certain
statistics. For example, 98% had spoken to friends on the telephone in the past week,
including 53% who held at least six conversations. In the day prior to the survey, more
than two thirds (67%) of the sample had spoken to at least ten people, increasing to 91%
who had spoken to at least six people. Also, more than half (52%) the group said they
nearly always had lunch or dinner over the weekend with people outside their
household, with only 7% saying they rarely did so. Every person surveyed said they
could get help from friends when they need it, and 78% were certain they could get this
help.
Onyx and Bullen (2000) observed that the family and friends arena is where people first
form connections from which they then move out to connect with the wider community.
The Citipointe data supports this notion: they reported the strongest connections with
friends and family (Factor D) of all the communities reported in Table 6, and their level
of participation in the local community was higher than in four of the five NSW
communities (see Factor A, Table 6).

Participation in the local community
Broadly speaking, Citipointe members perceive themselves to be engaged with the
wider community. Nearly three quarters (72%) of those surveyed said they agreed or
strongly agreed (28%) with the statement that “The Citipointe congregation is strongly
focussed on serving the wider community”. Also, in in-depth interviews, members
spoke about Citipointe as a congregation that ‘served’ communities locally and
internationally. Two interviewees spoke about it like this:
I think our church is a really serving church. And that’s part of like who we are as a
church, and that’s really cool and that’s important… I think it’s important to really be able
to build that [servant nature] in people. (F20s)
Since I’ve been involved [at Citipointe] I’ve seen an amazing impact into the homeless
community, into our city [of Brisbane]. Amazing impact to other nations through our
international outreach of Global Care, into Thailand and Cambodia and Ukraine and
Papua New Guinea and Solomon Islands and many other different nations. Right through
from church development, to orphanages, to different programmes. Right through to
impacting highschools and universities and [the] business sector, families, single mums,
children, leadership development, youth programmes, teenage programmes, right
through to specialised interest groups to pretty much every aspect of society, well a very
wide range [of] aspects of society. By no means has it got everything. Everywhere has
limitations, but there’s a lot of amazing people doing a lot of amazing things. (M30s)

Citipointe members also expressed a general interest in their local community. Asked to
rate how well they know what goes on in their local area, 74% said they knew ‘a little’
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or ‘to some extent’ what was going on. Only three respondents indicated they knew
nothing at all about what goes in their local area.
The Citipointe sample registered a higher level of community participation than four of
the five communities in New South Wales (compare Factor A across Table 6). What
this means is that the Citipointe members I surveyed were active in civic life, involved
with school, art, sport, youth and church groups in their local area.388 Beyond simply
being involved, some more specific information about their pattern of engagement
emerged from the survey data.
Survey results suggest it is more likely for Citipointe members to serve the local
community through church-based activities than community-based projects. Citipointe
has its own activities that reach out and contribute to the wider community, helping to
build the fabric of Brisbane and further abroad. This was apparent in the interviewees’
comments quoted above. Compared to Australian Pentecostals generally, Citipointe
members report higher levels of involvement (26%) in church-based social service
activities than do Australian Pentecostals generally (21%) (Bellamy et al. 2002:27). Of
those sampled, about one in three (38%) regularly participated in Citipointe’s
evangelistic or outreach activities (community service, social justice or welfare
activities). A large group (50%) were not regularly involved in either Citipointe’s
evangelistic or community service activities, but this was less than for Australian
Pentecostals overall (66%) (Bellamy et al. 2002:27).
Citipointe Pentecostals contribute financially to the wider community through generous
church-based giving. Two thirds tithe (give at least 10% of their income) to Citipointe,
and one third regularly give more than 10% of their income. Only about one in ten
people sampled (12%) said they did not contribute financially at Citipointe. Their
financial generosity benefits people locally, through internal church activities and
church-based community services activities, and globally through money donated to
orphanages and poverty alleviation projects. Two thirds of the Citipointe sample
actively supported the development of underprivileged children living outside of
Australia by sponsoring one or more children through World Vision, Compassion and
Global Care.389
388

Participation in civic life was higher in rural than urban areas according to Onyx and Bullen
(2000:121, Table 21), though this notion was contested by Stones and Hughes’ (2001) empirical study.
389
Global Care is the humanitarian and aid arm of the Christian Outreach Centre movement which works
within Australia and internationally.
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The Citipointe sample also participated in community-based activities, but to a lesser
extent.390 More than half (53%) were actively involved in a local organisation or club,
of whom 29% rated themselves as being ‘very active’. More than half (58%) were on a
management committee or organising committee for a local group or organisation. This
included 24% who were on one committee, 22% on two committees, and a further 12%
who were actively involved with at least three committees. Further, nearly every person
surveyed had attended a local community event in the past six months, such as a school
concert or fete (87%).
Yet this high level of participation in community-based activities (as compared
church-based activities) was contested by responses to other survey questions.
Elsewhere in the survey a much smaller percentage of the Citipointe said they
participated in community-based activities. Asked whether they were involved in the
community through groups and services not connected with Citipointe, only 16% said
they were. This is similar to involvement levels for Australians overall (17%) (Bellamy
2003:14), and Australian Pentecostals (19%) (Bellamy et al. 2002:27), but lower than
for Australian Christians overall (23%) (NCLS Team 2005a). Among Australians
generally there tends to be low levels of involvement in social justice groups (7%) or
environmental groups (4%) (Bellamy 2003:20). Also, among attenders at Australia’s
Christian churches, only 5% reported being involved in social action (NCLS Team
2005a).
This data on involvement does not reveal the full picture. Of the 81% of Citipointe
members who were not involved in community-based activities, half reported that they
would like to be active in the future (41%). On the basis of empirical data from
Australian churches, Kaldor (2002) observes that the larger the church, the less likely
members are to be involved in community groups. Kaldor suggests this is because larger
churches are more likely to operate their own social welfare or social action activities.
This willingness to engage is reflected in data on the informal contributions Citipointe
members make to community life. As Table 7 shows, many of these Pentecostals take
the initiative to help people in crisis and to participate in social action.

390
Of the 36 elements surveyed, there were three activities that Citipointe members were least likely to
have taken part in: joining community actions to deal with emergencies (18%); being part of a project to
organise one or more new services in their area (36%); local community projects or working bees in the
past three years (49%). All three of these elements related to their participation in the local community.
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Table 7: Comparative levels of community involvement by Citipointe members, Australian
Pentecostals and Australian Christians.
Wider community involvement

Percentage of attenders who report doing the
activity in the past 12 months (%)
Citipointe
sample

Australian
Pentecostals391

Australian
Christians392

Given some of your possessions to someone in need

79

50

35

Lent money to someone outside your family

74

-

-

Visited someone in hospital

53

52

52

Cared for someone who was very sick

38

-

-

Tried to stop someone abusing alcohol or drugs

36

-

37

Donated money to a non-Christian organisation

53

70

74

Contacted a parliamentarian/council member on
public issue

24

-

-

Activity
Help people in crisis

Broader social contributions

Written a letter to the editor

9

-

-

Participated in none of these activities

3

-

-

In informal ways Citipointe people took practical steps to provide welfare to people in
crisis (see Table 7). Such action might be undergirded by a strong sense of reciprocity
among the Citipointe Pentecostals. Data from the survey supports this: 97% said that by
helping others you help yourself in the long run, including 71% who agreed strongly
with this notion. Onyx and Bullen describe how reciprocity works to benefit
communities:
[Reciprocity is where]… [t]he individual provides a service to others, or acts for the
benefit of others at a personal cost, but in the general expectation that this kindness will
be returned at some undefined time in the future in case of need. In a community where
reciprocity is strong, people care for each other’s interests. (Onyx and Bullen 2000:106)

Activism, not only welfare, is the domain of some Citipointe members. Almost three
quarters (74%) of the sample reported they would feel free to speak out if they
disagreed with what everyone else agreed on. Over the past 12 months, almost one
quarter (24%) of Citipointe respondents contacted a parliamentarian on a public issue in

391

Mr John Bellamy, in an email message dated 26 May 2004 indicated that the ‘Pentecostals’ category
includes churches in Australia from the following movements: Assemblies of God, Apostolic, Bethesda,
Christian City Church, Christian Revival Crusade, and Vineyard churches.
392
Data on Australian Christians was collected as part of the 2001 National church life survey and
reported in Bellamy, Kaldor et al. (2002:27).
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the previous twelve months (see Table 7) and 16% had registered their environmental
concern. These results point to the potential for Citipointe members to participate in
Australia’s democracy and act politically.
Overall, the Citipointe sample seemed to be interested in politics. Only 5% of the
sample said they had no interest at all in what was going on in politics. Nearly two
thirds (66%) reported being either interested to some extent or a good deal. There was a
roughly equal split between people who felt fairly strongly about their alignment with a
specific political party (47%), and others who viewed their alignment as not being very
strong (43%).
Party wise in Federal politics, nearly two thirds (62%) of the Citipointe sample thought
of themselves as Liberal voters. A very small percentage considered themselves as
Labor voters (9%). One in five respondents was not aligned with any of the main
parties: Liberal, Labor, National Party, Australian Democrats, or the Greens. They may
view themselves as aligned with one of the Christian parties, or alternatively as a swing
voter. This pattern of political alignment has probably changed since my survey was
conducted however, given the emergence of the Pentecostal-based Family First Party at
Australia’s 2004 Federal election (see Chapter Four).

Capacity building blocks: personal attributes
In this section I outline some of the personal attributes Citipointe Pentecostals
demonstrate when they operate in the social arenas discussed above. Onyx and Bullen
(2000) refer to these attributes as capacity building blocks. The attributes are:
proactivity; feelings of trust and safety; tolerance of diversity; and feeling valued by
others (Factors B, C, F and G in Table 6). Where people exhibit these attributes there is
a greater likelihood of building social capital (Onyx and Bullen 2000). I will discuss
three attributes in more detail to argue that Citipointe people are: proactive in society;
inclusive and open to people who are different from them; and trusting of others.

Proactivity in a social context
Factor B (proactivity in a social context) was much higher than in any of the five NSW
communities (Table 6). Citipointe’s high score on proactivity is consistent with Onyx
and Bullen’s data where proactivity tended to be higher in metropolitan areas than in
rural areas (see Factor B across six communities in Table 6). Specific indicators of
social proactivity among these Pentecostals included: picking up people’s rubbish in a
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public place (98% said they did, including 26% who did so frequently); taking the
initiative at work (100% including 78% who said they definitely did) and helping a
workmate even though it was not in their job description.393 Proactivity was also
reflected in knowing where to find information to make a life decision (100% said they
did, and 66% said they definitely would), and feeling free to speak out if they disagreed
with what everyone else agreed on (76% were very sure or ‘definite’ that they would).

Inclusiveness and openness
Citipointe Pentecostals are tolerant of people whose culture, ethnicity or lifestyle is
different from their own (Factor F=6.2, see Table 6). Of the six communities outlined in
Table 6, the only place where tolerance was higher was in the inner city area of
Ultimo/Pyrmont (Factor F=6.4). Most Citipointe Pentecostals (79%) said
multiculturalism had made life in their area better. Asked whether they enjoyed living
among people of different lifestyles, 86% of the Citipointe sample said they did.
The importance of being a community that welcomed and served all people was
mentioned by each Citipointe person I interviewed. No one I interviewed thought that
trying to make the church welcoming to people from other ethnic backgrounds was a
waste or an unnecessary activity. One person spoke about how valuable this work by
Citipointe was given the climate of suspicion ignited by terrorism:
I think it’s VERY valuable… it also breeds tolerance, you know. We’re in a time where we
are quite intolerant toward other cultures and stuff like that and trying to find, as a
Christian, how tolerant we should be you know towards other religions and all that kind of
thing… But we are becoming a multicultural nation you know, there are HUNDREDS of
languages—well at least dozens of languages—spoken around Australia. And it does you
GOOD to get exposed to them… and [it will] just make us [at Citipointe] far more tolerant
and a lot more well rounded people I reckon. (M40s)

Citipointe has taken deliberate steps towards being a church that welcomes people of all
cultures. It holds an annual International Day394 as well as regular morning teas to
encourage people within ethnic groups to meet and strengthen their relationships.
Citipointe recognises the cultural diversity present in Australian communities and seeks
to help people from diverse ethnic backgrounds get knitted into the congregation and
into life in Australia generally. This was explained by one interviewee:

393

All but one of the 58 respondents said they helped a workmate in the week prior to the survey,
including 54% who said they helped workmates ‘at least five times’ in the previous week.
394
One Citipointe pastor described Mark Ramsey’s passion for Citipointe to be a multiracial congregation
in an in-depth interview: “Mark’s VERY much got that on his heart. Every year we’ll have a multicultural
day, International Day we call it” (M40s).
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Every couple of months we have a big morning tea for different groups of people. The
South Africans, the Greeks, the Asians, the Filipinos… yeah. So there’s umm a GREAT
open policy… to be a multicultural church…[A] lot of different ethnic groups don’t want to
become segregated in the Australian society. They want to become integrated. But the
reason why we have the special morning teas is that the different groups can INVITE
other people that they know that are in isolation within the Australian community to be
able to…help them integrate even further [into Australia]. (M40s)

Young people from a variety of overseas countries have become involved in Church life
at Citipointe via university outreaches and because they board with Citipointe families.
In addition, Citipointe members have people from overseas living in their homes as part
of student exchange programmes. One interviewee spoke about it like this:
I don’t know if it’s a new trend or something, but people [in the youth group] are starting to
get exchange students at their house. I think coz it’s like 200 bucks a week, so
everyone’s getting exchange students. (M20s)

According to its members, Citipointe is a welcoming church. New Christians as well as
older people who had been at Citipointe since it’s origins, believed that the church was
welcoming. The consensus was that ‘people were people’, regardless of their
background, and members felt Citipointe’s doors were open to anyone. People within
Citipointe did not believe that the church deliberately excluded any groups of people in
the community. One pastor spoke about it in this way:
Christian Outreach Centre’s always been very good with its middle name which is
“outreach”, reaching out to people. That’s its sort of mantle or mandate or PRIMARY thing
it’s been good at. In other words our front door has been incredibly accepting and seen
many, many people become Christians. (M30s)

A university student who had been at Citipointe for less than six months explained how
welcoming she had found Citipointe:
That’s one thing I’ve found, like, when I first walked in there. Even though it’s very
confronting and like it might seem confronting with the people up the front and the
singing, and just, I mean, obviously it’s huge! I didn’t find it intimidating like that. I found it
really friendly and welcoming. And there’s, like the people at the doors, there’s always
someone around. If you’re sitting by yourself, someone’s always going to come up and
say “hey”. So, the cultural, sort of different cultural backgrounds, I reckon it’s the same
sort of thing. They don’t focus on that, it’s just the fact that you’re a person. (F20s)

Yet two interviewees from non Anglo-Saxon backgrounds believed that Mark Ramsey’s
impersonations of foreign accents was unhelpful in making Citipointe a welcoming
place for people from non-English speaking backgrounds. They spoke about it like this:
I suppose that’s a goal they’re aspiring to. But as long as Mark Ramsey continues to do
really bad Chinese accents on stage, he’s probably not going to get there. You know
“Aah, grasshopper.” Like I mean, what the heck’s that? Or the French accent that he pulls
off when he talks about Rivers [Café]. I mean, I’d say that that’s ultimately far more
IMPORTANT [to get right] than it is for him to hold an International Day. (M20s)
What’s insulting to an Asian wouldn’t be insulting to an Australian. Like paying someone
out because of the way they speak or something, Asians get really offended [by that]… I
got real cut coz Mark was doing the Asian accent on stage and ripping it. And like, I said

Chapter Seven

232

[to a Citipointe pastor] “That’s why there’s no Asians in our church because everyone just
rips them.”… Like they don’t mean it, but they don’t understand that Asians are heaps
proud and if you knock them they’re going to go, “Yeah, good on ya.” [The Pastor] sort of
laughed and joked around and then he went and talked to Mark [Ramsey]. But Mark still
does it (laughs). And now they’re trying these International Days and stuff, and there’s
more Asians I ‘spose. But, I don’t know, it’s like a big barrier between cultures because
people don’t understand. And I don’t know if they don’t want to understand or if they just
don’t think. (M20s)

On the whole, the Citipointe interviewees recognised the value of being socially
inclusive but said their effectiveness at this was limited by whether or not people from
other cultures wanted to assimilate. Members also pointed to the necessity for the
congregation to accept and build meaningful relationships with the diverse individuals
who come to Citipointe. Interviewees expressed mixed views regarding Citipointe’s
effectiveness at being socially inclusive:
Yeah, EXTREMELY successful, yeah. Yeah we have probably got over a hundred South
Africans in the church now. We’ve probably got NEARLY, nearly that many Asians and
probably over a hundred Greeks, Europeans. And so, yeah, they’re starting to form you
know large, larg-ER sectors of the church body. (M40s)
I think [Citipointe] tries to be, I think it tries to be, but I don’t know how effective it would
be in the long term kind of thing. Coz you need so much more follow up and more
structure in place to allow that actually to be effective. Because you can do something on
the surface level but whether it actually penetrates is another thing... I think it DESIRES to
be, and it is welcoming yeah. (F30s)
I think that, yeah, certainly it’s backward. I mean I was called a wog, for crying out loud…
It took years for them to stop doing that. I mean you take it and you laugh… And your
race does become a topic of conversation. But I think that’s very Australian… But
welcoming? I’d say, yes, they’re generally very welcoming people, on the whole. (M20s)

There are hints in the survey data that could help explain why Citipointe Pentecostals
are socially inclusive, and in particular why they extend bridging forms of social capital.
First, many people at Citipointe moved to Brisbane from smaller towns and cities: about
two thirds of respondents (65%) spent most of their childhood in places where the
population was no more than 100,000 people.395 It could be that having been welcomed
into the Brisbane community and the Citipointe congregation, they in turn have
extended that welcome to other people.
Second, many Citipointe people (41%) had lived overseas for a year or more, mostly in
the United Kingdom or the US, and some had migrated from South Africa or New
Zealand. The experience of living in a different country themselves may give these
Citipointe members an empathy that leads them to welcome newcomers to their
community and church.
395
The breakdown of where the respondent spent most of their childhood is as follows: a farm or
property (9%); a village with under 1000 people (4%); a country town up to 20,000 people (27%); a
middle-sized city up to 100,000 people (25%); a city up to 500,000 (4%); and a metropolitan area over
500,000 people (31%).
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Third, many Citipointe people (45%) have travelled to developing countries.
Developing countries in the Asia Pacific region were most visited (55%) compared with
Africa (20%), or Latin America (13%). Most visits were to Malaysia, Fiji, Papua New
Guinea, South Africa, Thailand and India (64% of all visits). This could demonstrate the
willingness of Citipointe people to experience different cultures and meet different
people: attributes which help them be socially inclusive in their local community.

Feelings of trust and safety
Citipointe members exhibit high levels of trust, higher than for four of the five
communities studied by Onyx and Bullen (see Table 6). Levels of trust were higher than
for Australians generally. Cox and Caldwell explain the importance of trust in
communities in this way:
One important reason to be socially trusting and optimistic about such trust is that having
a trusting attitude and developing our social trust is productive of greater general social
goods; that is, it will make many aspects of life easier. In a straightforward way, being
socially trusting produces greater social capital. This [is a] productive power of social
trust… (Cox and Caldwell 2000:63)

These Pentecostals also perceived their neighbourhood as being safe. More than 90%
said their local area had a reputation for being safe (mostly or definitely) and 29% said
it definitely did. Nearly everyone (95%) said they felt safe walking down their street
after dark, and 33% said they felt very safe. Overall, one third said their community
definitely felt like home, and another 59% said it partly or mostly felt like home.
It is inadequate for Pentecostals to just trust each other. Building trust in society
requires people to seek to understand those who do not share the same values and
attitudes as them (Cox and Caldwell 2000). Building social trust requires people to seek
to understand one another; building trust is hindered if Pentecostals delineate the saved
from the unsaved too abruptly or forcefully (Hughes et al. 1998:15). In Cox and
Caldwell’s words:
A major social capital indicator may be isolated by assessing and comparing the
respective intensity of trust manifested in relationships with familiar and unfamiliar
people… The more important question is whether their trust also extends to strangers.
While the trust of familiars may be necessary, it is not a sufficient condition for trusting
strangers and for accumulating social capital. (Cox and Caldwell 2000:60)

Trust can be extended to people within one’s own community as well as to strangers,
and trusting one does not always mean you will trust the other. Do Citipointe members
think that most people can be trusted? According to 64% of the Citipointe sample, most
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people can be trusted. In comparison, the 1995 World values survey reported that only
39% of Australians thought “most people can be trusted” (Hughes et al. 1998:6).396 The
Citipointe respondents’ openness to strangers was also evident in the finding that 91%
said they would invite someone into their house to use the phone if their car broke down
(29% said they definitely would). The Citipointe case is inconsistent with other research
which reports that in the Australian context, people who described themselves as
religious did not display higher levels of trust that people who considered themselves
“non religious” (both 39%) (Hughes et al. 1998:10).397
My data does not support the claim that Pentecostals, as political conservatives, inhibit
participatory democracy because they exhibit low levels of social trust. As I noted
earlier in this chapter, Citipointe members contact parliamentarians and are no less
likely to register their environmental concern than Australians generally. This view of
conservatives as useful democratic participants is supported by Welch, Sikkink et al
(2004).

CONCLUSION
The mean Ecological Footprint of Citipointe members and ordinary Australians appear
to be very similar. This means Citipointe members do not live more ecologically
sustainable lives than ordinary Australians. Like Australians generally, Citipointe
members take ad hoc environmental action but overall their lifestyles remain
unsustainable. Overall, the survey results suggest that the Pentecostals at Citipointe
follow the unsustainable lifestyle of ordinary Australians. The Footprint analysis also
provides evidence that Citipointe members are engaged with the material world around
them as consumers, rather than being non-materialistic because of any
heavenly-oriented unworldliness.
The overall level of social capital for Citipointe was higher than for any of the five
communities in New South Wales for which comparable data was available. Taken
together, the arenas and the capacity building blocks allowed us to develop a social
capital profile for the Citipointe community. Citipointe members contribute to building
sustainable communities: providing support for people in crisis within the community;
396

This was lower than in the 1983 World values survey where 46% of Australians said that “most people
can be trusted” (Hughes et al. 1998:6).
397
Trust may differ across Christian denominations in Australia. A study reported by Hughes, Bellamy et
al. (1998:11) found Pentecostals had the least confidence in society’s institutions, while Baptists had the
most confidence.

Chapter Seven

235

being welcoming and inclusive; and reaching out in practical ways to help people in the
wider community. Citipointe members help build vibrant and inclusive communities,
evidenced by their high levels of bridging and linking capital which equip them to
contribute to broader community life (Table 6).
Visions of sustainability can be deep or shallow (Chapter One). This chapter identifies
how Citipointe members might be addressing sustainability at the technical level by
employing a shallow vision, where sustainability is the sum of a set of separate actions
in the social, environmental and economic spheres. In contrast, deep notions of
sustainability highlight and/or address the need for dramatic changes in the
political-economy of capitalist societies. What this means is that on their own the survey
findings presented in this chapter are inadequate for assessing whether Citipointe
contributes to a deeper vision of sustainability (which is the central concern of the
thesis).
That the environmental actions of the Citipointe sample deviated little from the
behaviour of ordinary Australians suggests these citizens are influenced by the nation’s
dominant cultural paradigm of unsustainability. Yet these people are also Christians,
potentially shaped not only by the culture but by Church life at Citipointe as they listen
to weekly preaching, attend home group meetings, develop friendships, and minister to
others. Preaching could act as a prompt or catalyst for Citipointe members to behave in
a different way to ordinary Australians.
This raises the question: what is being preached at Citipointe? Does the preaching
promote practices discussed in this chapter: environmental ambivalence, and building
strong communities? In the next chapter I examine the preaching of Citipointe’s senior
pastor, Mark Ramsey. I explore how this preaching conflicts and converges with
sustainability. Then in Chapter Nine I draw on in-depth interviews with Citipointe
members to show that they interpret this preaching in multiple ways, and discuss what
this means for their engagement in issues of sustainability.
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CHAPTER EIGHT: CITIPOINTE PREACHING AND
SUSTAINABILITY
INTRODUCTION
In the previous chapter I argued on the basis of survey results that Citipointe members
behave as unsustainably as Australians in general, and raised concerns over how closely
aligned Citipointe culture was with Australia’s dominant cultural paradigm. Church life,
not only Australian culture, is likely to be influencing Citipointe members’ behaviour
on issues of sustainability.398 Nearly half the Citipointe members surveyed said they
attend church more than once each Sunday, and 85% said they tried to put at least
‘some’ of the preaching they heard into practice.399 In this chapter I focus on the content
of what is preached at Citipointe by the senior pastor, Mark Ramsey.
The central purpose of this thesis is to explore how Pentecostals respond to
sustainability issues. The claim that Pentecostal churches are connected with
sustainability would not ring true to people who perceive that Australia’s Pentecostals
are caught up in consumerist popular culture. For example, media commentators argue
that Citipointe and other Australian Pentecostal megachurches have narrowed the
Gospel to prosperity (Bryson 2005). In this picture pastors own expensive real estate
and drive luxurious cars, congregations use religion to harness material success in this
life, and the church owns extensive facilities and operates as a business (Jones 2005).
In a similar vein Australian scholar of sustainability Clive Hamilton (2003:16) suggests
that the “peculiar late 20th century theology of acquisitiveness” is evidence of how
Christianity has been swept up in the West’s focus on the pursuit of economic growth.
In agreement with this, a visitor to Citipointe on an ordinary Sunday morning, like the
one depicted in Chapter Five, might conclude that Ramsey preaches too much about
money and has no interest in sustainability. However in this chapter I will argue that
when the preaching is examined over a longer period of time, potential positive
connections with sustainability emerge.

398

Pentecostals at Citipointe hear Mark Ramsey preach each Sunday, attend one or more midweek home
Bible study groups, develop personal relationships with other church members, and experience God
individually as they pray and read the Bible.
399
Survey respondents were asked ‘Of the preaching you hear at Citipointe on Sundays, how much of it
do you try and put into practice?’ About 24% said they try to put ‘all’ of the preaching into practice. The
most frequent response was ‘most’ (41%). In contrast, 10% said they did not try to put any of it into
practice, and 5% said they did not know how much of the preaching they tried to implement.
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In this chapter I summarise a detailed analysis of Mark Ramsey’s preaching based on
the 62 messages he preached at Citipointe in 2002. I argue that while he does not
explicitly address sustainability, his themes and emphases demonstrate a positive
open-ness to engaging with the sustainability challenge. First, I summarise Ramsey’s
overarching preaching themes and key preaching emphases. Second, I assess the extent
to which Ramsey’s message conflicts with, and provides the basis for greater
connection with, the sustainability challenge. This analysis will provide a context for
Chapter Nine where I discuss Citipointe members’ reflections on the themes and
emphases evident in Mark Ramsey’s preaching. The main conclusion I draw is that
while there are significant conflicts between Mark Ramsey’s preaching and the
sustainability agenda, his preaching provides the resources for developing a deep vision
and praxis of sustainability.

PREACHING CONTEXT AND APPROACH
Mark Ramsey preaches within the broader context of the Christian tradition. Christian
worship has historically included preaching,400 and Pentecostals follow the Protestant
reformers’ pattern of emphasising the preaching component of worship (Lang 1997a).401
Pentecostals preach in the evangelistic tradition that emerged in the eighteenth
century.402 Pentecostal preachers proclaim the Gospel message that salvation is
available in Jesus Christ. They seek to bring people to faith and maturity in Jesus Christ
as they encounter Him in the message (Bodycomb 2003; Lang 1997a).403 Mark
Ramsey’s understanding is that for people to be saved and discipled, their belief systems
must change.
400

The practice of preaching reflects the emphasis Christians place on the Bible and its interpretation,
given their roots as a textual community who emanated from the Jews (Lang 1997a). Lang (1997a:149)
concludes that: “There has never been a Christian church that did not have some equivalent of preaching”.
The office and practice of preaching find support in the Bible. For example Jesus was a preacher, the
Apostle Paul instructed Timothy to “Preach the word!” (2 Timothy 4:1-2), and Jesus’ Great Commission
was “Go into all the world and preach the Gospel to every creature” (Mark 16:15).
401
While Pentecostals continue to place a great deal of emphasis on preaching, there is not consensus on
whether preaching is more important than other elements of the worship service. Ken Chant (1997:4)
writes in an Australian training manual for Pentecostal preachers that “we need to recapture the biblical
notion that nothing stands higher in the church than the pulpit – not prayer, not worship, not the
sacraments, not visions of angels, not prophesyings, nor anything else.” Yet an in-depth study of
Pentecostal worship rituals in North America shows that preaching is not necessarily the most important
element. Albrecht (1999:163) concluded that “the preaching/teaching cannot be regarded as the whole or
even most important reason for the service…[T]he preaching functions in equal partnership with the
worship and praise rites and altar rites.”
402
Initiated by Martin Luther and continued by Jonathan Edwards, John Wesley and more recently Billy
Graham, evangelistic preaching “aims at promoting faith and conversion as emotional events” (Lang
1997a:172).
403
Pentecostals understand that Christ reveals himself through the preaching: “Christ, the Living Word, is
incarnate in the Spoken Word” (Chant 1997:101).
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Change people’s core belief systems
Mark Ramsey has an overall goal for his preaching: to change people’s core belief
systems in order to build a particular type of culture among Citipointe people.404 As he
explained during a message: “God, there’s some things that have got to move, some
ideas that have got to shift, some belief systems that have got to be rewritten” (From
Mud to Magnificence (Part 2) 2002).
Ramsey uses a planned and strategic preaching approach to influence people’s core
belief systems, to change how people view and engage with the world. In 2002 he was
preaching part of his four-year preaching plan.405 Mark Ramsey explained his
results-oriented preaching approach in an interview:
I know when I preach a message what I want people to think, what decisions I’m trying to
get them to make. Whether they do or not is up to them, but I know what I’m after at the
end of each thing.406 (Mr M. Ramsey 2003, pers. comm. 22 September)
So once I’ve identified what I’m going to say—which is really determined by what I want
my church to look like, who my people are, what sort of Christians I want them to be—
then that’s what I preach on. So it’s really a matter of getting good content that will help
the people live great lives, but also being very effective at how I get that message across
to them. (Mr M. Ramsey 2003, pers. comm. 22 September)

One way Ramsey seeks to change people’s core belief systems, and achieve his vision
for Citipointe, is through preaching messages as series centred on particular themes
(rather than preaching stand alone messages). More than 60% of the 62 messages he
preached in 2002 were part of a series.407 According to Ramsey, preaching series create
opportunities to reinforce key ideas that he wants the congregation to accept:
One of the great things about doing a series is I can read the same Scripture over and
over for six weeks and no one says “Oh, it’s the same sermon”, you know, because it’s a
series. And that’s always a powerful thing because repetition is a very powerful way of
transforming your belief systems. It’s a way of transforming my belief systems. To repeat
things. (The Power of the Secret Place (Part 3) 2002)

404

In an interview Ramsey commented: “I’ve worked out that it’ll take six or seven years to get the flow
of what we really want to do right through the level of our church life” (Mr M. Ramsey 2003, pers.
comm. 22 September).
405
Ramsey is adamant that people need to live intentionally. In a sermon titled Church- why bother?
(Part 3): planning as a principle of harvest (2002) Ramsey explained: “Planning is everything: the
connection between the visionary [realm] and reality. You’ve got to plan. Life is intentional. It’s
important that we realise life is built around strategies and plans.”
406
This results-oriented approach to leading Citipointe is reflected in the way Ramsey (2003, pers. comm.
22 September) speaks about his success since becoming senior pastor of Citipointe: “I’m hoping that the
results will convince people that it was worth the change. Since I’ve been here, the church has grown to a
huge amount of people. We’ve seen a lot of people get saved, seen the finances increase. You see the
results in the airconditioning. All the things I said basically that we were heading towards have come to
pass. It’s hard to knock it back.”
407
The titles and main themes of the eight series Ramsey preached in 2002 are summarised in
Appendix I—Table 1.
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Following Chant’s (1997:86) advice to preachers to “remain true to yourself, to your
own personality and style”, Ramsey uses preaching styles he can handle well. He
typically builds his messages around a theme (thematic), the character and life of
individuals in the Bible (biographical), or a current problem or issue in the church or
people’s lives (life situation) (Chant 1997).408 As Ramsey (2003, pers. comm. 22
September) explained: “I really decide what I’m going to preach on, and then I get the
Scriptures to please that.”

Strategy for effective preaching
For preaching to be effective it must go out in power so listeners will accept and be
transformed by the message (Bodycomb 2003).409 There are spiritual and practical
elements to powerful, effective preaching. At a spiritual level Pentecostals understand
that only God’s power transforms people’s lives, not the oratory or persuasive skill of
the preacher.410 Pentecostals talk about preachers being anointed by the Holy Spirit with
power that convinces, convicts, heals and delivers listeners (Chant 2002b).411
At a practical level, powerful preaching makes sense to the listener.412 Preachers must
deliver their message “in the most winsome way possible”, according to one
homiletician (Bodycomb 2003:10). What does Ramsey do to be ‘winsome’ in a context
where Australians report finding church boring, and much of his young audience
increasingly come from unchurched backgrounds (Bellamy 2003)?413 His strategy is
two-pronged: he holds the audience’s attention through effective communication

408

Mark Ramsey’s preaching is rarely expository (where the preacher takes the listener line by line
through a portion of Scripture). Nor does Ramsey preach theological messages, which Chant (1997:86)
defines as those that attempt to take the congregation “through the great doctrines of the Christian faith,
spanning the entire range of basic truth, from the nature and being of God to the Second Advent of Christ
and beyond.”
409
Rooted in a mystical or pietistic theology, Pentecostal preaching addresses the heart of the hearer,
inviting them to experience the immediacy of God (Lang 1997a).
410
As Ken Chant (1997:10) explains, the preacher’s role as a persuader should not be over emphasised:
“We are not religious equivalents of the super-salesmen of the secular world…Only those [listeners] who
are persuaded by the Holy Spirit will be truly convinced, convicted, and converted.”
411
Effective preaching can therefore have a variety of outcomes. It might encourage, inspire, refresh,
comfort, bring deliverance, answer a person’s questions, or lead someone into a personal relationship with
God (Bodycomb 2003).
412
More specifically, Ken Chant (1997:86) gives these guidelines for effective preaching: “Begin with a
deeply felt truth; justify it from scripture; explain it in modern terms; illuminate it with illustration; make
it memorable; apply it to a current scene or need; invite a suitable response.”
413
A recent study reported 44% of Australians said church services were boring (Bellamy 2003:9).
Ramsey’s choice to identify with a younger generation might be a pragmatic technique to render him a
more successful evangelist. Taking on a dress style, optimism, active lifestyle and vigour more typical of
a younger generation seem to be ways that help Ramsey enter into the mindset of people of younger
generations.
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techniques, and uses culturally relevant content to ensure his message makes sense in a
largely secular context.414

Well structured, dramatic messages
One characteristic of Ramsey’s strategy for effective preaching is his use of basic
communication principles. Homileticians suggest that even the most anointed preachers
should work hard to write and rewrite their messages.415 In particular, Chant (1997)
urges preachers to use rational skills to present information in a logical, clear and
compelling way. Ramsey uses communication principles to keep the congregation
awake and attentive to his message.416
Ramsey works hard to structure his message around one or two key points. 417 He does
not fill out messages by reading long passages of Scripture from his New King James
Bible.418 Instead, his key preaching points are embedded in a highly entertaining
package of about 30 minutes that is replete with illustrations, 419 humour, drama and
sometimes multimedia presentations.420 In an interview he reflected on the relative
value of entertainment to his preaching:
414

By strongly connecting his preaching with contemporary Australian culture, Ramsey makes his
messages relevant to the world Citipointe people live in during the week, and from which they emerge on
Sunday to hear him preach. On Australia’s secularity, see Chapter Four.
415
Chant (1997:56) writes that “every preacher should labour diligently to prepare the best possible
sermons in the best possible way”. Chant (1997:75) urges preachers to think deeply about the way they
deliver their message until they are sure it will keep the congregation’s attention and “draw from them the
response you desire.”
416
The Citipointe congregation is attentive to Ramsey’s Sunday preaching, as the interview comments in
Chapter Nine make clear.
417
Ramsey usually states his key points clearly at the beginning and end of the message. For example
Ramsey introduced a message titled Elijah Series (Part 11): Being Altered on the Altar (2002) like this:
“Tonight I’m going to talk about getting altered at the altar. So if you’re wondering what this was on the
platform, it is an Old Testament altar. And we’re going to talk about what it means and why it was there.
And then we’re going to speak about the New Testament altar.”
418
Rather than read long passages of Scripture, Ramsey tends to paraphrase or give Scripture references.
This seems to be a deliberate choice to move away from a traditional model of biblical exposition and
instead use Scripture in a way that accords with principles for effective communication.
419
Ramsey illustrates his preaching heavily. Mark used a total of 681 illustrations in the 62 messages he
preached in 2002. By way of comparison, a content analysis by Faulkner (1991:416, 29) found that 445
illustrations were used in 206 sermons preached in the Christian Church (Disciples of Christ) during
1988. Bodycomb (2003:88) argues the importance of illustrations: “a sermon without illustrations is like a
house without windows. It is tolerable but awfully dull and dreary”.
420
Mark Ramsey (2003, pers. comm. 22 September) says that he finds it “really easy” to prepare
messages and compares it to the ease with which some people are inspired to write song lyrics. Ramsey’s
explained that his approach revolves around treating each message as a story that he wants to tell the
congregation: “I do it more like a movie than a preach. So actually, when I’m writing a message, I
actually stand up and I generally say it then write it down. Then move around, write it down. So it
becomes more of a moving picture in my head. Rather than just word by word.” The practice of talking to
God when writing messages is advocated by homileticians. Bodycomb (2003:61) reports that: “Some of
the best preachers I know tell me how they produce their sermons out of a kind of dialogue with God,
even arguing with God and perhaps complaining a little.”
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[Once] I’ve identified what I want to say then I work really hard at how to say it the best so
it gets across to the people. So it’s very dramatic—either stories, or humour, or whatever
it is to make sure the message gets across. So I try to draw pictures with what I say.
You’ll not just be entertained. The entertainment is the way of portraying the message,
but without the message it would be a waste of time. (Mr M. Ramsey 2003, pers. comm.
22 September)

Dramatic illustrations help Ramsey communicate his key preaching points as effectively
as possible. He favours biblical illustrations with “leaping power”, passages with a
strong narrative or visual aspect (Bodycomb 2003:66).421 He also uses graphic language
to hold the congregation’s attention, and his nonbiblical illustrations are sometimes
gory.422 For example Ramsey (Elijah Series (Part 1) 2002) referred to sin as “the
unrighteousness that was eating Israel, like gangrene eats an injured limb”. On another
occasion, he explained the Old Testament practice of animal sacrifice by describing
how he saw a beast slaughtered on someone’s property:
They walk over to the cow. They grab it by its four legs and they just split it up the middle
[makes chainsaw noises]. There was blood and bone and meat flying everywhere. (Elijah
Series (Part 11): Being Altered on the Altar 2002)

A dramatic delivery style helps Ramsey keep the congregation attentive to what he is
saying. He moves across the length of the platform and uses many hand gestures. At
times he acts out biblical stories as he explains them, or alters his voice to play a
character. Less frequently Ramsey brings other people onto the platform to perform a
short drama.423 He smiles and laughs often during his preaching, using humorous stories
to illustrate his preaching points.424

421
The Old Testament books Ramsey used most frequently were Proverbs, 1 Kings, Genesis, Exodus and
Psalms (see Appendix I—Figure 1). These account for 67% of his Old Testament references and 22% of
all Scripture references. In an interview Mark Ramsey (2003, pers. comm. 22 September) explained why
he likes to use Old Testament Scriptures to illustrate his preaching: “The Old Testament has a lot more
pictures in it so it’s a lot easier to build better stories off the Old Testament Scriptures than it is for the
New Testament Scriptures.”
422
For example Ramsey (Elijah Series (Part 6) 2002) caricatured Armageddon as the time when “there’s
hail with fire and giant, giant scorpions that sting people on the neck and they start to fall over, and
there’s blood…” In the same message he used vivid images to preach against common stereotypes of the
devil: “We have a tendency to think that the devil comes along in red underwear with a pitchfork and has
horns. Or maybe he’s dressed up like somebody out of KISS or [like] Marilyn Manson. Maybe we’ve got
this concept of the devil that he comes like, you know, the horror movies—the Exorcist, head spins.”
423
Ramsey brought people on stage to perform a short drama during seven messages in 2002. For
example in a message titled The Power of Power: the Lord of the Kingdom (2002), a member of the
congregation came onto the platform and cut a log with a chainsaw to illustrate how we need to be
plugged in to the source, God, to be powerful change agents.
424
For example, in making a point about temptation Ramsey (The Power of the Secret Place (Part 4):
Repentance 2002) said: “Are you tempted by things you hate? I hate asparagus, corn and sardines. I hate
all those three items. When Leigh [my wife] has a sardine sandwich, I think of a Whiskers commercial
[laughter from the congregation]. We do not get close. I think I’m kissing a cat [more laughter from the
congregation].”
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Relevant to contemporary Australian culture
Ramsey aims to reach unchurched Australians as well as believers with his preaching.425
He does this by using culturally relevant language and content. He preaches in a relaxed
way “in the idiom of the day”, as Bodycomb (2003:20) recommends preachers do.426 To
make his preaching interesting and relevant, Ramsey focuses on what Scripture means
for people’s everyday lives in the context of contemporary Australia.427 He stresses the
value of the Bible as God’s word—authoritative and powerful—for today.428 During a
message Ramsey explained why he takes this approach:
If we go so far into the deep places of God, we have to use a periscope to find reality.
You see, you can’t help people unless you’re at the right depth. And the trouble is, people
are at the surface. You can get so deep in the things of God you become no earthly good.
So irrelevant. You cannot take away your Christianity from the world out there… The
church is not a floating restaurant! “Oh come on pastor! Feed me. I want the Word. I want
it deep, man. You teach me. Come on Mark, bring it on!” And if we live in a floating
restaurant mentality, all we’ll do is come along to church and get [spiritually] fat rather
than do anything for God. (Not a Cruise Boat but a Fishing Boat 2002)

In Bodycomb’s (2003) view, preaching that is relevant to people’s lives can be
illustrated with stories of real life experiences and concrete situations. On this basis
there is ample evidence that Ramsey’s preaching content is culturally relevant: he used
nearly as many nonbiblical illustrations (324) as biblical illustrations (357)
425

His awareness of needing to preach in a particular way to reach a secular audience might reflect his
own secular upbringing and childhood. Ramsey completed secondary school at the prestigious all-boys
Brisbane Grammar school, which he described as “a good experience, but pretty wild, pretty secular. But
we were pretty raging people, coz all my friends had money, so it was a pretty wild time” (Mr M. Ramsey
2003, pers. comm. 22 September). In the early 1980s while he was operating his own business, he spent
about two years reading the Bible and other books, “searching for what life’s about” (Mr M. Ramsey
2003, pers. comm. 22 September). Not induced by a major life crisis, Ramsey understands his conversion
as being a gradual process, marked by a well-considered decision to serve Christ which he made at a
Steve Rider crusade meeting in Maroochydore in 1984 (Mr M. Ramsey 2003, pers. comm. 22
September).
426
Most Sundays, Ramsey is preaching to many people who are unchurched. Only about 20% of the
Australian population attend church at least monthly, and this is less for young adults (14%) (Bellamy
2003:11). Like Australian Pentecostal churches generally, Citipointe attracts a lot of young people. In
contemporary Australia young adults are mostly uninterested in churchgoing and more than 40% have no
background in attending church or Sunday school (Bellamy 2003:9). Children’s attendance at Christian
Sunday schools has been declining in Australia, and the current generation of school-aged children will
be the first where most have not attended church at some point during their childhood (Bellamy 2003).
427
As a public proclamation of good news, preaching should be on a subject that addresses the needs of
everyday people, not something obscure or convoluted (Chant 1997; Bodycomb 2003). In Chant’s
(1997:65) words: “… we must nonetheless strive to apply the healing balm of scripture to an actual
wound. Scratch people where they are itching. Bandage what is diseased, not what is well. Fill up the
empty bucket, not the full one.” Ramsey stresses the relevant aspect of the text over any historical
significance of the text, which Albrecht (1999:164) notes is an effective strategy Pentecostal preachers
use to help people re-experience a biblical text.
428
Ramsey preached about the power of the Bible during a message titled Relationship not Ritual (2002):
“It’s the best book that you’ll ever read in your whole life… And I want to tell you that this book has
every answer you need in it… It will change the very way you think, act and believe.” He explained in
another message that when he reads the Bible, “I’m trying to find God and myself in there” (Living
Blessed So you can be a Blessing (Part 7) 2002).
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(see Appendix I). His nonbiblical illustrations referred to popular culture, contemporary
social concerns, global issues, everyday life situations, and his personal life experiences
(see Appendix I—Table 2).
Ramsey’s preaching connects with the prominent place of entertainment in Australian
culture. About a quarter of his preaching illustrations were related to sport, movies,
television or music (see Appendix I—Table 2).429 Sport has been called “Australia’s
real religion” (Mackay 1999:219) and one study found that more than 70% of
Australians watch or participate in sport at least occasionally (Bellamy 2003:16).430
Australians also like to watch movies and television,431 and Ramsey referred to popular
movies to illustrate his messages in an interesting and culturally relevant way.432

PREACHING ANALYSIS
The rest of this chapter deals with the content of Ramsey’s preaching. In my analysis of
all 62 messages he preached at Citipointe during 2002 I focussed on: key points, main
themes, Scripture use, content of nonbiblical illustrations, and transcribed excerpts. Key
summary data derived from the content analysis is outlined in Appendix I and this forms
the basis of the discussion (see Chapter Six for methodology). I was primarily interested
in his preaching as a discourse—an ongoing voice speaking into the lives of the
congregation, though I do not apply a formal discourse analysis methodology. I sketch

429
Furthermore, Ramsey’s commitment to Citipointe being culturally relevant is visible in the whole of
church life, not only in his choice of illustrations. For example major sporting events such as the rugby
league State of Origin series, usually played mid-week, are screened live in Citipointe’s main auditorium
so that members and their friends can come and watch it on the large screens. The State of Origin is a
series of three rugby league games played mid-year, between a team representing the state of New South
Wales and a team representing Queensland. One or two games are played each year in Brisbane itself, and
the series is an important annual event for many Queenslanders.
Also, in 2004 a Sunday evening meeting was shortened so the congregation could watch the final episode
of Australian Idol (a very popular reality television series) on the auditorium’s large screens. This was a
function of at least two things. First, one of two final contestants was a Christian from Paradise
Assemblies of God, a large Pentecostal church in Adelaide which Citipointe has relationship with.
Second, church leaders recognised that had the episode not been screened at church much of Sunday
evening’s youth dominated audience would have likely left church early to watch it at home.
430
Ramsey is passionate about sport. In an interview Ramsey (2003, pers. comm. 22 September) spoke
about the importance of sport in his life: “I’ve always been strong in sport. Football, surfing, cricket, all
that sort of thing. So yeah, a major part of my life… I think they’re not a major part now, but up until two
years ago [2001] I was still playing touch football. I still surf, I wakeboard, I snowboard. So its still a
fairly strong part of my life.” More recently, in late 2001, Ramsey purchased a jet ski (The Boat of
Religion 2002). Pictures of him snowboarding hang in his personal office at Citipointe.
431
Australians watch more than two hours of television each day on average (Bellamy 2003:22). A third
of adults go to cinemas at least monthly (Bellamy 2003:14).
432
Ramsey screened segment from two popular movies—Billy Eliott and Titanic—to illustrate a
preaching point during two separate messages.
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the worldview433 Ramsey sought to communicate by presenting the core set of
principles and practices for contemporary Christian leaving he preached. I use many
excerpts from his preaching to illustrate this discussion.434
The overarching purpose of analysing Ramsey’s preaching is to explore what positive
connections there were, if any, between Citipointe and sustainability. To this end I
present a sustainability analysis of his preaching later in the chapter. I assess to what
extent the worldview and practices communicated in his preaching conflict with the
sustainability challenge, or provide a basis for greater connection with it.
The main conclusion I draw is that while there are significant tensions or conflicts
between Ramsey’s preaching and the sustainability challenge, his preaching contains
resources for developing a deep vision and praxis of sustainability among Citipointe
members. His two overarching preaching themes are not inherently antagonistic to
notions of sustainability. In addition, his preaching emphasises issues key to resolving
the sustainability challenge: the positive affirmation of earthly or material life in God’s
kingdom economy, the deep roots of human disorder and alienation from God, a
communitarian vision, and practical guidelines for developing strong communities.

Overarching themes
What drives Ramsey’s preaching? Pentecostals refer to this ongoing emphasis in
someone’s preaching as their “burden”: something they have received from God “which
cannot gain relief until [it] is delivered” (Chant 1997:7).435 Preachers need to speak
about things they have been “gripped and galvanised” by to be effective and convicting,
according to Bodycomb (2003:16).436 It was clear from my content analysis that there
were two clear burdens within Ramsey’s preaching.437 I term these “Equipping and

433

According to Albrecht (1999), Pentecostal preaching describes the worldview of the congregation. At
the very least it can be assumed that the preaching describes the worldview of the preacher, and is
intended to shape the congregation’s worldview.
434
I present excerpts from Mark Ramsey’s preaching to evidence my case, but with the hope the reader
will experience the ultimate purpose for preaching: to encounter Christ—the Word incarnate—“face to
face” (Chant 1997:103).
435
Pentecostals believe that when they preach, they should bring the word or truth that the Holy Spirit has
placed in their heart. This is the prophetic element of preaching because the preacher is seen as bringing
“God’s word” to the congregation, made possible by the Holy Spirit (Albrecht 1999:164).
436
Chant (1997:21) concurs, writing that the content of effective preaching comes “out of the heart, not
just the head; it must be born from life, not just from thought”.
437
Specific topics addressed within each theme are outlined in Appendix I—Table 3.
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empowering individuals” and “Making a difference”. Ramsey’s vision is to create
individuals who are equipped and empowered to participate in the wider social realm.438

Christian living: “Equipping and empowering individuals”
“Equipping and empowering individuals” is a theme that speaks primarily to the
personal realm—to the individual believer. It reflects Ramsey’s unequivocal
commitment to evangelism and the discipleship of individuals. The purpose of
preaching in this theme is to see individuals enter into a personal relationship with God
through Jesus Christ, and to develop into mature Christians who are empowered to live
by the Holy Spirit:
You know, as a Church we are Christian OUTREACH Centre. Our bottom line, our middle
name, is OUTREACH. It’s reaching people that don’t know Him, transforming their lives,
seeing them live for God, spend eternity with Him. (The Power of the Secret Place (Part
3): Prosperity 2002)

The intended outcome is that Citipointe will function as a large and growing
congregation where individuals are equipped and empowered “to live great Christian
lives”, a phrase Ramsey uses frequently.439 Key to this theme is his message that
individuals need to exercise personal responsibility for their lives, especially in the areas
of health, finance and interpersonal relationships. He wants to encourage people to be
successful at what they do, both in life and in their church activities. His preaching
seeks to motivate and encourage, always trying to raise people up to a higher level of
expectation, eager for them to be all they can be and reach the potential that God has put
within them. As he put it succinctly during an interview:
We’re trying to make it as easy as possible in inspiring people to live great Christian lives.
So anything that can get in the way we’re trying to address. You know, just make it easy
for people to find God, to find Church, to find Christianity. (Mr M. Ramsey 2003, pers.
comm. 22 September)

Establish the kingdom of God: “Making a difference”
In his second core theme, “Making a difference”, Ramsey preaches that the Citipointe
congregation can and should make a difference by expressing the kingdom of God in
the lives of individuals and in broader community life. He is passionate that Citipointe

438

In contrast, Barry Chant’s (2002b) content analysis of early Pentecostal preaching in Australia
revealed different emphases: “As is to be expected, there was a significant emphasis on the Baptism and
gifts of the Holy Spirit. The most popular theme, however, was the second coming of Christ with
Christian living also dominant.” Chant (2002b) analysed 1028 teaching articles published in the journals
of three Pentecostal denominations in Australia from 1913 to 1939, and notes from 177 sermons written
by William Enticknap, the pastor of a local church, and a pioneer Pentecostal preacher.
439
As Ramsey (2003, pers. comm. 22 September) explained in an interview: “The whole point of our
meetings is that you walk away going, “Yeah, well, I feel empowered this week to live a great life”.
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members do something with their Christianity while they are on earth. He seeks to make
the believer aware of people and challenges beyond their personal realm, for the
purpose of inspiring them to participate in building a better world. He uses phrases such
as “bringing heaven to earth” and “establishing the kingdom of God on earth” when he
preaches about making a difference:
Once you’re saved, heaven is no longer your goal. Change your goal. What you’ve got to
do now is start to bring heaven to earth. That’s the reason the Church exists. That’s why
we don’t kill people after they’re born again [laughter from congregation]. (The Power of
the Secret Place (Part 2): Bringing Heaven to Earth 2002)

Key emphases
In this section I identify and sketch four key emphases that emerged within Ramsey’s
two overarching preaching themes. I touch upon the worldview and practical
applications these emphases promote. Excerpts from his preaching accompany this
account so the reader can gain a sense of Ramsey’s ideas in his own words. This
summary provides a basis for the final section of the chapter where I assess how his
message conflicts and converges with a sustainability vision.

Gospel-centred worldview
Ramsey’s preaching stresses a Christian Gospel-centred worldview rather than a secular
worldview. Truth is knowable and found in Jesus Christ. Purpose in life is wrapped up
with an intimate relationship with Jesus Christ, living empowered by the Holy Spirit.
God, not the earth, is the source of life and provision so there are resources for living
beyond what is visible in the material world:
God is the source of all things. Too many people are locked in to thinking that the natural
world is where we draw from. I want to tell you tonight, that the reality of our life is that we
have a higher level of existence and it’s called the supply of heaven. Tonight, what I’m
saying is you’ve got to start to lean on God. Is He your source, tonight? Or is man your
source? Is your employer your source? Is the stock market your source? What is it that’s
your source tonight? I want to tell you, the only source you can rely on is the source of
God. The supply of God. (Living Blessed so you can be a Blessing (Part 6): Who is your
Source? 2002)

According to Ramsey, conversion of individual hearts is necessary for meaningful
change in the world because sin is real and must be dealt with. Every message that he
preached in 2002 included a call for individuals to receive God’s gift of salvation.440 In
his preaching the Gospel and Church of Jesus Christ are irreplaceable agents for helping

440

In addition to Ramsey’s altar calls, beginning a personal relationship with God—or continuing to live
a life that is found in Jesus Christ—were themes dominating more than 20% of his messages
(Appendix I—Table 2).
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individuals find answers to the deep questions they ask of life, and for finding solutions
to challenges the world seeks to resolve:
I don’t believe there’s any other answer. I’ve looked at science, politics, philosophy,
education. I’ve looked at all the things that could be mankind’s answer and I’m convinced
ONLY that God is the answer for this planet! (Living Blessed so you can be a Blessing
(Part 1): Increase 2002)
There is an incredible world that we live in that has incredible evil. And there’s only one
answer I believe. One answer. And that has got to be the Gospel of Jesus Christ. And if
it’s the Gospel of Jesus Christ [then] there’s only one solution and that’s the Church that
the gates of hell will not prevail against. (Church-why Bother? (Part 1): Passion as a
Principle of Harvest 2002)

Natural to be spiritual, and spiritual to be natural
In Ramsey’s words it is “natural to be spiritual, and spiritual to be natural”. He suggests
life is lived most effectively when people identify the spiritual and natural elements of
life and link these together. A recurring theme in his preaching is that spiritual and
material realms are both real, and are both important, and that is unbiblical to pretend
otherwise. He reminds the Citipointe congregation that people’s problems and the
world’s challenges are linked to the reality of sin and the devil’s activity. Problems are
viewed as having moral roots because of people’s disobedience to God. Also, Ramsey is
adamant that material solutions to problems are inadequate since they fail to reflect
spiritual realities.441 Spiritual conversion and resisting the devil are thereby framed as
critical to social change, ideas evident in the following excerpts:
You can look at the world we live in. It’s a mess. It’s a disaster. Things are going wrong all
over the place. Why? Not because God backed out of the system. Because man turned
his back on God… The reason this planet has poverty, has abuse, has terrorism, has
disease, the reason that this place has anguish and pain and drugs—I mean what a
bizarre planet where the largest industries on the planet are drugs and munitions—is
because there is an unseen enemy and his name is the devil. And we’ve got to keep that
very clear in front of us. There is an enemy. He is unseen, but there is an enemy… The
only one that can do battle against the demonic forces and win in Jesus Christ. You see
you, and I, this planet, needs God. We don’t need Buddha, we need the power of the
cross. (Bullet Proof Christians (Part 1) 2002)
Political exercises are not going to really work. There’s got to be a move of the Spirit of
God. That’s what’s going to change a nation. You go to South Africa and you know that
politics is not South Africa’s answer. You know it’s not economics. You know it needs a
move of God… Every time the Church stands up, a nation rises to a new level of
breakthrough, freedom and prosperity. It’s up to us. It’s up to me. It’s up to you. (Churchwhy Bother? (Part 2): Passion as a Principle of Harvest)

Though Ramsey emphasises the reality of sin and the devil, his preaching is not
otherworldly (in the sense of spiritualising problems to such a degree that they appear
unsolvable, legitimising inaction on them). His preaching emphasis is about living on
441
Ramsey (2003, pers. comm. 22 September) explained this understanding during an interview: “So
you’ve got to keep things in balance. So [at Citipointe] we’re very much practically motivated in our
helping people, and spiritually motivated. Because the practical is short term, and spiritual is long term
health. So you’ve got to have both things going.”
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earth, not going to heaven. He focuses on how believers should live while they are on
earth, stressing the role of the Church in the here and now. There is little explicit
discussion of eschatology or end times events. When heaven is mentioned, it is in the
context of warning the congregation not to be so heavenly-minded that they become
useless to the world around them. According to Ramsey, Citipointe should focus
squarely on acting in the world to advance the Church, rather than sit around and
speculate about the time of Jesus’ return: 442
People get caught up on theology, man. “Well what about [the] tribulation? What do you
reckon? Are you a pre-trib, a mid-trib, or a post-trib?” I don’t really care. “What about the
rapture? Do you believe in the rapture?” Personally, I’m not going to tell you—I’ll offend
some people. “But doesn’t it matter in the long run?”… I think what’s more important than
our theology is we get everybody to heaven so we can talk about it [lots of cheering and
applause from the congregation]. That’s what we’ve got to do. Get the important things
happening: get them saved. (Not a Cruise Boat but a Fishing Boat 2002)
We get so worried about Armageddon… I want to tell you right now, I’m more concerned
about somebody else’s personal Armageddon next week. Because somebody next week
will pass from this world and they won’t know Jesus Christ. (Elijah Series (Part 6) 2002)

Taking personal responsibility for one’s life, instead of blaming the devil for problems,
is an emphasis in Ramsey’s preaching. He preaches briefly but repeatedly about dealing
with the root causes of common personal problems including: disease, illness, financial
stress, relationship breakdowns and addiction.443 His message is that believers should
develop life skills to manage their health, emotions, relationships and money so they
can work as productively as possible to establish God’s kingdom while they are on
earth. The emphasis on personal responsibility is evident in preaching such as this:
It’s like we live in this incredible fantasy land of self deception. It’s easier to blame the
devil than maybe [say] “We did some stupid things… We didn’t do what God says.” And

442
In an in-depth interview, Ramsey (2003, pers. comm. 22 September) elaborated on how and why he
moved towards a decidedly this-worldly view of Christianity: “And it’s almost like, then, that when I got
saved [during the 1980s] Christianity was all about who you are when you die… [N]ot only is God about
eternity, though He is and that’s our bottom line, but He’s also about the rest of this life… But the reality
is, the Bible doesn’t speak a lot about it [end times]. It mentions it in a few places. And to me it’s one of
those things that when and if it all happens, then it happens—rather than making it a way to do life. For
example, in the seventies they thought Jesus was coming back, so no one sent their kids to university.
They went up to Nimbin to grow coconuts and waited for the end of the world. It didn’t happen. So to me
it’s almost a wrong concept that stops the church from advancing.” Nimbin is a small town in Northern
NSW, Australia, which gained notoriety for its alternative lifestyle communities.
443
Through this element of the preaching Ramsey is attempting to stamp out some of the spiritualising
tendencies that have been prevalent in Pentecostalism and in the COC movement. Ramsey retains faith in
the miraculous and does provide some space for himself and the congregation to operate in healing and
other spiritual gifts during Sunday meetings. Yet an overriding emphasis in Ramsey’s preaching is that
Citipointe must widen its understanding of how and where God works: he wants to bring Citipointe’s
focus onto this present world. His emphasis is on developing personal character instead of relying on the
miraculous and abdicating personal responsibility. His preference for character over supernatural
anointing emerges in the preaching: “You see to God, character is the most powerful thing that he asks of
the human being. Not the power anointing… And one of the tragedies of life is that we get swayed by
charisma rather than character” (Elijah Series (Part 9): Elijah on Mount Carmel 2002).
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we live in this deception and therefore we [justify why] we don’t have to change who we
are. (Living Blessed so you can be a Blessing (Part 7): Increase God’s Way 2002)
You need to look after your bodies! McDonalds might taste good, but it doesn’t bring good
results in the end. You can’t be very spiritual if you’re dead. You can’t change the world if
you’re sick. (Bullet Proof Christians (Part 3): Getting over Offence 2002)
We’ve got to find a new level of living that keeps our body well with what we eat, how we
exercise, what we do. Our thinking’s got to change about these areas. Look after your
body. Look after your mind. Look after your soul. Take care of what enters in to it. Some
of you really need to look at the way you eat. It’s killing [you]. You’ll be out of here before
your time—before your due season’s up. The Spirit of God is wanting a Church that the
gates of hell will not prevail against. It’s a strong, healthy Church. (Living Blessed so you
can be a Blessing (Part 5): The Pathway to True Riches 2002)

Blessed to be a blessing
Ramsey preaches a great deal about living a prosperous life. He outlines prosperity
principles prior to collecting tithes and offerings each meeting, and also preaches whole
messages on prosperity. For example in September 2002 Ramsey preached a seven
message series entitled Living blessed so you can be a blessing (see Appendix I—
Table 1). Praxis articulated in this series forms the basis of a month-long series on
prosperity preached annually at Citipointe.
Ramsey’s message is that a blessed, abundant, prosperous life is one bound up with
God, characterised by a personal relationship with Jesus Christ and empowered by the
Holy Spirit. According to him, God’s plan is for believers to prosper in all aspects of
their life, not only spiritually. As individuals work hard and hold an expectancy that
God will add to their effort, they will progress and develop:
The first thing that God says to Adam and Eve is “Be fruitful and multiply. Go and have
dominion.” He did not say, “Sit around, do nothing and go backwards.”… That’s the very
plan of God for our lives. We’ve got to get out of our thought process that average is
okay, and enough is enough, and it’s okay just to get by in life. It’s not God’s plan: God’s
plan for us is to increase, to prosper, to live abundantly, to live healthy. And we’ve got to
get a mindset that doesn’t argue with that. (Living Blessed so you can be a Blessing (Part
1): Increase 2002)

The purpose of living blessed lives is not just so Citipointe people have enough
resources—money, energy, time, patience and so on—to meet their own needs. Rather,
that they can give out of their abundance to assist other people. In Ramsey’s words:
“God’s plan of blessing us, of bringing whatever He wants to do in us is all good, but
everything God does in us is for OTHERS” (Church-why Bother? (Part 1): Purpose as a
Principle of Harvest 2002).
Ramsey fleshes out two important principles to undergird this notion of ‘living blessed
to be a blessing’. The first is based on the premise that security in life is ultimately
found in a relationship with Jesus Christ. As such, he preaches that life should be
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focussed on living in obedience to God—empowered by the Holy Spirit—rather than on
obtaining material security. In doing so he urges Christians to be involved in changing
individuals’ lives and changing society:
The Bible doesn’t say “Without [material] security it’s impossible to please God”. It says
“Without FAITH it is impossible to please God.” (Elijah Series (Part 13): Seven Times
Faith 2002)
I don’t care how rich you are—and I pray every one of you gets very rich, I hope you’re all
really happy with life. I want the very best for you. I want you to have incredible success
and breakthrough and victory. But when it all ends, when you sum it all up, the best thing
that you could have done with your life is to affect this world for God. (Elijah Series (Part
12): Fire on Mount Carmel 2002)
See the Holy Ghost in you, means you have got an empowerment to change the world—
not for bad, but for good. You don’t want to live. Living’s a waste of time! Unless you’re
changing somebody’s life. Unless you’re changing the world that you live in. Unless
you’re making a difference that’s good and not bad. (Full Contact Christianity 2002)
I’m sick of the evil on this planet. I’m sick of the way the world is—its mess, destruction,
death, misery, drugs, terrorism, hunger, pain, disease. I’ve not come to be a part of that
problem, I’ve come to be a part of the answer for this planet. Called by God, empowered
by the Holy Ghost, saved by the blood of the Lamb. (From Mud to Magnificence (Part 2)
2002)
That’s our job [as pastors] and that’s your job, to be that God solution to the earth.
Tonight, there is a world to change and all we’ve got to do is be empowered Christians.
All we’ve got to do is live great godly lives. Going to work godly. Being our family, godly.
Our businesses, godly. That’s what’ll change the world. That’s why we all can be a part of
changing the world. (Elijah Series (Part 8): How Clear are your Colours 2002)

Ramsey’s second principle for ‘living blessed to be a blessing’ is that a prosperous life
is marked by generosity. Generosity must replace selfishness as the organising principle
for the way people allocate their money, time and gifts. Ramsey preaches about
generosity like this:
You’ve got to be one that allows the things of God—whether it be prayer, whether it be
enthusiasm, whether it be energy, whether it be the anointing of God, whether it be hope,
whether it be words, whether it be finances—an anointed person that does incredible
things for God is a person that GIVES what he has. That’s how it works in life. But if you
serve the spirit of mammon, the mammon will always tell you, “Look after yourself.”
(Living Blessed so you can be a Blessing (Part 4): The Pathway to True Riches 2002)
Live a generous life. Generous with your words, generous with your encouragement,
generous with who you are as a person, generous with your money, generous with your
home, generous with your food. Generous. Generosity builds the walls of your soul. It’s
an incredible thing. (Bullet Proof Christians (Part 4): Rebuilding the Walls of your Soul
2002)

Change the world for good and for God
Ramsey preaches that believers’ lives are blessed so they in turn can bless or help other
people. He spends a considerable amount of preaching time fleshing out precisely how
his congregation can contribute to building a better world. Purpose in life is found in
affecting the world, in his words, “for good and for God” (Elijah Series (Part 12): Fire
on Mount Carmel 2002).
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According to Ramsey’s preaching, the world is in crisis and so believers need to get
involved in changing the world. He identifies an array of contemporary social,
economic and environmental challenges as a means of illustrating his preaching points.
Ramsey’s (2003, pers. comm. 22 September) descriptions of these issues reflect his
extensive overseas travels,444 broad reading,445 and the amount of Discovery Channel he
watches. Content analysis suggests that one third of his illustrations address either
contemporary concerns or global issues (Appendix I—Table 2).446 Violence-related
issues are the most repeated concerns, as well as human health. He identified
environmental issues to a lesser extent and these included: climate change, drought,
ocean pollution, and overfishing by ghost gill nets. On one occasion Ramsey spoke
about the world’s crisis state like this:
We live in a day now where there’s rumours of wars. We live in a day now where there’s
pestilence and drought. We live in a day where the climate’s changing. We live in a day
where crime and murder and all those things are at incredibly high peaks. (Christmas
2002)

There are at least three ways Citipointe members can engage in changing the world,
according to Ramsey’s preaching. First, individuals can effect change as they live out
their lives in the world—in the places they live, work and play. His preaching
encourages individuals to take up jobs and careers in varied spheres of society so they
are positioned to challenge and reorder institutions. He repeatedly urges young people
to consider careers in law, medicine and politics, for example. As these excerpts show,
Ramsey preaches about individuals changing the world with reference to them bringing
the kingdom of God to earth, and light to dark places:
Why do you exist? I want to tell you why you exist. You exist to bring the kingdom of God
to this planet. You exist in your job, in your family, in your workplace, in your school place,
to somehow live the Gospel out in its reality and its form. To proclaim the good news of
Jesus not by what we say, but by our actions and our lifestyle. (Church-why Bother?
(Part 2): Passion as a Principle of Harvest 2002)

444
Ramsey has travelled extensively outside of Australia and in his preaching relates stories from his
personal and ministry travels. For example he mentioned a demon-possessed girl he encountered while
preaching on top of a building in India (The Power of the Secret Place (Part 2) 2002), and tales from his
experiences ministering in villages in Papua New Guinea (Bullet Proof Christians (Part 4) 2002), South
Africa (God’s Good Ideas (Part 1) 2002) and the Solomon Islands (Living Blessed so you can be a
Blessing (Part 6) 2002). He recounts stories from surfing trips to Indonesia (Changing of the Tide 2002),
and has travelled across 40 states in America (2003, pers. comm. 22 September).
445
In an interview Ramsey (2003, pers. comm. 22 September) spoke about how he reads widely: “I just
think you should read. I mean it’s no good always reading things that you always know everything about.
It’s good to read a lot of stuff that you don’t know anything about … Not just Christian books but all sorts
of different things. I like history books. I like looking at what the world’s done, why it’s done things.”
446
Contemporary concerns accounted for 19% of Ramsey’s nonbiblical illustrations, and global issues
13% (see Appendix I—Table 2). While some of the contemporary concerns relate more to personal
morality than the global crisis of human development, a much larger number refer to broader community
concerns.
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Three weeks ago, we took our kids to basketball and up in the basketball stadium for all
our young kids [to see] they’ve got a picture of a Levi jeans ad and it’s got these girls
kissing in a public toilet. And there’s a whole lesbian thing going on in front of our kids.
And this is how they sell Levis. As a matter of fact, we got on to them and last week it was
taken down, hallelujah [applause and cheers from the congregation]. A little bit of light
goes a long way in a dark place I’ve decided. (Sex in the City- God’s way (Part 3) 2002)

A second way Ramsey urges Citipointe members to change the world is by participating
in the life of the local church. Here he challenges believers not to live self-focussed
lives by emphasising how being involved in Church life gives them opportunities to
help people inside and outside the walls of the church. It is his view that: “Connected
people affect the world that they live in, because they’re living for something bigger
than themselves” (Commitment: the Yoke is on you 2002). He also casts a vision of
Citipointe as becoming an influential organisation in Brisbane on the basis of the size of
its congregation.447 His emphasis on the local church as a distinct change agent in
society—one that brings observable change to the Brisbane community as it ‘brings
heaven to earth’—is evident in preaching excerpts like these:
I think the house of God is the most amazing institution on the face of the earth. With all
its faults and its problems and its weaknesses… there’s no better place for you and I to
live through, and be a part of, as it touches the world for good. No one else touches the
world for good as much as any church does. Nowhere in the world. It’s the Church that
makes the difference. We’ve got to catch that. (The Power of the Secret Place (Part 1)
2002)
God will not do anything on this planet unless it’s through His Church. And to bring
heaven to earth is our job! It’s to be able to say “God, as I touch heaven with this hand, I
am releasing heaven upon the earth”. Jesus said it like this, “Pray that my kingdom come
on the earth as it is in heaven”. (Vision Sunday 2002)
You know, today, when somebody gets healed, it’s a sign of the kingdom of God. When
somebody gets restored or taken off drugs, when somebody breaks out of poverty and
lack, it’s a sign that the kingdom of God has turned up. There are signs around our lives
about the kingdom of God. That the kingdom of God is within [us]. (The Power of the
Secret Place (Part 2): Bringing Heaven to Earth 2002)

A third way Ramsey tells Citipointe members they can change the world is by taking
practical steps to build strong communities. In particular he preaches that individuals
should develop a passion for all people and learn to extend radical Christ-like love to
them. He expressed it like this in one message: “to look at the world and not condemn

447

Ramsey (2003, pers. comm. 22 September) said in an interview that he envisions a time in the near
future when Citipointe’s sheer numbers will be enough to influence the outcome of Brisbane’s mayoral
elections, the lives of politicians, and the media: “I’ve never thought of building a big church. I’ve always
thought about changing a city. So even when I was [the pastor of a church] at Noosa, I had seven and half
percent of the population in our church. I could vote the mayor in, vote the mayor out, just on my church.
So he was my friend whether he liked me or not because I had power in what he did. So we had quite
incredible civic influence in his area as an organisation over what was done, what wasn’t done. We were
affecting media, politicians, and all those sort of people. So I want to see the same sort of thing happen in
Brisbane.”
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it, but to love it with every single mess there is” (The Devil is not your Enemy 2002).448
His emphasis on radical love is evident in preaching like this:
To God, people are absolutely everything. And a Church that says they love God and
can’t love people is really denying itself the truth. As a Church we’ve therefore got to see
that the reality of our commitment to God is our commitment to people. Doesn’t matter
who they are or what they’re like. Good, bad, rich. Doesn’t matter. You see there’s got to
be compassion in us. I see Citipointe COC as a Church that loves people unconditionally.
That loves all types. And one of the great ways of loving people is this: is we must learn
to accept without necessarily agreeing with people. (Vision Sunday 2002)
You see half the reason the world is in the mess that it’s in, is because the Church has
never done its job properly. We’ve made it easy to love our friends, our neighbours, and
almost our relatives [laughter from congregation]. But the reality is, we’ve not loved our
enemies. We’ve not loved those that have persecuted us, violated us. We need to forget
our sissy lifestyle and get radical about loving the world that we live in. And if we’re going
to see this world changed around then we’ve got to have the power of love because love
never fails. (Elijah Series (Part 12): Fire on Mount Carmel 2002)

In addition to extending radical love to people, Ramsey encourages other steps to build
strong communities. He urges believers to move beyond individualism449 and develop
strong interpersonal relationships with other members of the congregation, to create a
supportive and healing community. In a message titled The power of community (2002),
he stated: “There is encouragement in community. There is strength in community.
There is possibility in community.” Another practical step he suggests is that believers
develop intergenerational awareness: to consider the implications of their choices and
behaviour for people who come after them.450 Community building practices are
communicated through preaching excerpts like these:
One of the strengths we’ve got to develop is our sense of community. That we’re
connected with one another. Who can you bless this year? Who can you make a success
this year? Who are you going to build relationships with? It’s community. It’s blessing
somebody’s life. So much of Church is about giving. Who can you bless before you go
home today? Who can you encourage? Who can you support? Who can you lift up? You
see, that’s Church life. The community. The power of community. (The Power of
Community 2002)
Today, life is about choices. And we’ve got to start to realise that our choices not only
affect us, not only affect the world around us, but even affect our generation’s
generations. (The Truth of Easter 2002)

448

This is supported by the belief that God’s wants all people—not just society’s privileged ones—to
prosper and be involved in establishing the kingdom of God on earth. It aligns with the egalitarian ideal in
broader Australian society which is evident in politics, law and society, and people’s sense of fairness and
tolerance (Mackay 1999). Australians understand their nation as a place where everyone can prosper
because education, material goods, health care, and employment are equally available to all (Mackay
1999).
449
Ramsey criticised the prideful attitude that leads people to say: “Hey, I’m a self-made man! I don’t
need community. I did it my way” (The Power of Community 2002).
450
The theme of living with an eye to improving life for future generations is strong in Ramsey’s
preaching. In a series on the life of the Old Testament character Elijah, Ramsey explored the theme of
changing a generation (see Appendix I—Table 1). Ramsey preached 13 messages on this theme over 11
weeks, between January and June 2002, with the aim of showing how one person can change the spiritual
and material conditions of an entire generation.
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Wherever you are as a parent, you should leave your kids better off than when you were
starting… You should be able to be strong enough, blessed enough, smart enough to put
things in place… that they start better than you started. And I believe that as a Church…
that we’ve got to start to think that the next generation of people coming through this
church will have the greatest church to live out of. (Open the Eyes of our Heart 2002)

SUSTAINABILITY ANALYSIS
Preaching diverges from a sustainability vision
What connections are there between Ramsey’s preaching ‘burden’ and the sustainability
challenge? His key preaching themes and emphases do not explicitly connect with the
sustainability agenda, and would even appear to go against a sustainability vision in
many respects. On the surface, it seems that he promotes a worldview, vision of the
political-economy and practices that do not challenge the dominant cultural vision of
unsustainable economic growth and consumer culture. It could be argued that, on the
basis of my analysis, his preaching lacks an environmental ethic, poses only a shallow
economic challenge that lends apparent support to consumption, and demonstrates no
special concern for the world’s poor.

Lacks an environmental ethic
A glaring omission in Ramsey’s preaching, from a sustainability perspective, is that it
contains no clear or specific environmental ethic. His treatment of the natural
environment is limited to brief ad hoc statements about the value of Creation, and
symbolic use of nature in preaching illustrations.451 For example he provided a potential
building block for an environmental ethic in a message where he stated that the
environment was included in God’s redemptive plan.452 Yet he did not develop this
point elsewhere in the message or in other preaching during 2002. Overall, Ramsey did
not develop important philosophical foundations of sustainability, such as what
constitutes an appropriate human-environment relationship, and the origins of the
created world.

451

Similarly, Goins (1997) observed the symbolic use of nature by Pentecostals in North America’s AOG
movement. Goins (1997) argued these Pentecostals were like medieval Christians in their reduction of
nature to something temporal that serves as a prompt for worshipping and meditating on God.
452
Ramsey referred to the environment briefly as part of his message Living blessed so you can be a
Blessing (Part 5) Opening the Windows of Heaven (2002) when preaching on Romans 8:19: “The Bible
says that all of Creation—the environment, the spiritual world, the physical world—eagerly awaits the
manifestation of the sons and the daughters of the Most High God. They’re expecting for us to get the
revelation of who we are. All of Creation eagerly awaits the reality of who we’re called to be.”

Chapter Eight

255

Ramsey’s preaching illustrations, not his preaching themes, contain the majority of his
references to the non-human environment.453 Yet he refers to landscapes454 and animal
behaviour455 to illustrate spiritual principles, not to affirm any independent value of
these parts of Creation. At a practical level this means he does not instruct the members
of his congregation about steps they can take to conserve or protect natural resources.

Shallow economic challenge
Neither does Ramsey’s preaching challenge Australia’s capitalist market economic
system, nor what undergirds it: a mantra of economic growth456 and practices of
unsustainable production and consumption. He criticises capitalism in only weak ways,
and does not argue that it needs to be replaced with a different economic order.
Underlying his prosperity messages is the assumption that individuals will generate
material wealth through the existing system’s commitment to economic growth. At a
practical level, his preaching suggests believers consider the spiritual implications of
their consumption behaviour, but he raises no concerns about people’s consumption
patterns on the basis of their environmental, social or economic impacts.
Three philosophical commitments underpin Ramsey’s tendency to encourage, rather
than challenge, high levels of consumption. First, his commitment to culturally relevant

453

About 5% of all Mark Ramsey’s illustrations are of animal behaviour (Appendix I—Table 2). Ramsey
expounds spiritual principles based on the behaviour of gazelles and sharks (Bullet Proof Christians
(Part 4) 2002), geckos and cows (Open the Eyes of our Heart 2002), and a comparison of the fishing
methods of terns, gannets, and pelicans (Church-why Bother? (Part 3) 2002). Ramsey also referred to the
behaviour of these other animals: elephants, tigers, lions, possums, mongoose, crows, king cobra, bees
and ants. In a message Ramsey explained where his illustrations come from: “That’s where I learn most
of my things that I talk about, is the Discovery Channel, especially with animals” (Open the Eyes of our
Heart 2002).
454
For example Ramsey used the Rocky Mountains to contextualise a point about perseverance (Your
Past doesn’t Determine your Future 2002), described the ocean’s contrasting tranquillity and power to
illustrate how the Holy Spirit operates (Elijah Series (Part 6) 2002), and identified the Australian bush as
a good place to pray and connect with God (The Power of the Secret Place (Part 3) 2002).
455
For example in a message titled Bullet proof Christians (part 4): rebuilding the walls of your soul
(2002), Ramsey used lions’ behaviour to illustrate how the devil operates: “ Do you know in the animal
kingdom that lions don’t go around looking for the fastest gazelle to chase? Because they’re not very fast,
lions, they’re a bit clumsy. They look for one with a limp—a hurt one, a miserable one, one that’s on the
end. Some Christians walk around with their spiritual limp, but you’re a prime target for the enemy then.”
456
Economic growth is such an emphasis in Australian politics, as in Western nations generally, that it
has become “the touchstone of policy success” (Hamilton 2003:1). The Australian Liberal Party’s
hegemony in Federal politics since 1993 has been accompanied by an emphasis on a growth economy and
forceful individualism. As Australian sociologist Kevin McDonald (2004) observed, Federal Liberal
retains power by asking voters who they trust to run the economy, not who they trust to govern the
country. At Australia’s last Federal election, a defeated Labor Party understood their defeat as being due
to the inability to convince voters they were up to the challenge of managing Australia’s economy.
Moreover, McDonald (2004) suggests the success of the AOG-based Family First Party at the 2004
Federal election is partly attributable to the comfortable marriage of moral conservatism with a neoliberal
market philosophy (two elements that accord with Liberal philosophy).
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evangelism leads him to affirm participation in consumer culture. Since he became
Citipointe’s senior pastor the main auditorium has been airconditioned, renovated and
repainted to help create an attractive aesthetic and comfortable environment for people
(see Chapter Five).457 Ramsey explains in his preaching that extensive, good quality
facilities function as a bridge between Citipointe and everyday Australians. He thereby
justifies the high levels of unsustainable consumption required for this style of culturally
relevant evangelism:
You know what we’re doing with your money? We’re building incredible facilities. Why?
So that people find it hard to go to hell. That’s why we do it. Why we do all the things we
do is we want to stop people from going to hell. We want to make great Christian lives out
of people’s lives. (Church-why Bother? (Part 1): Purpose as a Principle of Harvest 2002)
I go to extreme lengths to make Church the most exciting place that you can come to. I
want the worship to be good. I want the preaching to be good. I want the thing looking
good. I want you to be able to bring anybody to this place and feel proud that you’re a
Christian. (Not a Cruise Boat but a Fishing Boat 2002)
Is it cool in church today? Isn’t that wonderful. Isn’t it awesome to be airconditioned. Just
an awesome thing. What a great thing. What a great blessing of God. What a great thing
it is to bring your friends, your neighbours, your relatives to church and know they are
going to enjoy it. It’s just a great place to bring people, you should realise that. This is an
outreach tool. Airconditioning is an outreach tool. It’s created to bring people and make it
easy for people to come to church. (Changing of the Tide 2002)

A second philosophical commitment that effectively encourages high levels of
consumption is Ramsey’s emphasis on leaving a positive heritage for future generations.
While this has the potential to support notions of sustainability—for example by
fostering environmental care that benefits future generations—it seems to have a
different effect at Citipointe. Undergirded by a belief that Christ’s return is some way
off (Mr M. Ramsey 2003, pers. comm. 22 September), he emphasises the need to build
high quality buildings and facilities at Citipointe. For him, consuming the goods and
services needed to build, remodel and look after Citipointe’s facilities is a justifiable
part of building the kingdom of God for the benefit of future generations:
We’re about to paint the inside [of Citipointe’s main auditorium]. We’ve built a new
children’s church classroom already downstairs this year. And then we’re going to redo
the whole front [platform] here. We’re going to redo the carpet. And it’s just going to be a
great looking facility that you can bring your family along [to] and grow up great families in
the kingdom of God. (The Boat of Religion 2002)

Ramsey’s philosophical commitments—to cultural relevance and building a church that
can be passed to the next generation—are not inherently bad goals. Yet because
Citipointe has relied on high levels of unsustainable consumption to live these
commitments out, they represent a point of divergence from a sustainability vision. His
457

A programme called Structural Evangelism was run at Citipointe in 2001 to raise funds to install
airconditioning in the church’s main auditorium. It cost around AUD$750,000 to aircondition the building
(Open the Eyes of our Heart 2002).
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preaching facilitates a pattern of consumption at Citipointe than does not differ from
cultural patterns of consumption. 458 For example there was no evidence that Citipointe
considered the environmental impacts of its building extensions. At this point a number
of practical steps could have been taken including: passive ventilation technologies
considered as an alternative to airconditioning; onsite renewable energy generation;459
the use of low toxicity paint; and constructing the timber facades from recycled timber
boards.
Ramsey’s emphasis on generosity is a third philosophical commitment evident in his
preaching that could potentially influence the congregation’s consumer behaviour. It
could be viewed as a weak attempt to transform the cultural obsession with
consumption. He urges believers to pursue blessing not for selfish gain but for the
benefit of others. Yet he retains the notion that wealth and goods that come from hard
work are God’s blessings to be enjoyed, so overall this message acts to reinforce the
growth economy. He warns against self indulgence and selfishness, yet his message on
living a generous life could readily be interpreted as spending money on good causes
and people. Ramsey’s preaching on generosity is therefore more likely to foster a
modified form of consumption, than to reduce the level of people’s consumption.
Ramsey’s message also diverges from sustainability visions because it fails to discuss
the broad social, economic and environmental implications of his emphasis on ‘living
blessed to be a blessing’. While he does not explicitly preach that people create wealth
at any cost, he does not address the broader implications of wealth creation beyond the
individual, their family and the local church.
Ramsey’s concern is that people use their money generously to establish God’s
kingdom, but he raises no concerns over the structural issues associated with the way
people choose to spend their money. Sustainability visions urge people to consider
458

High levels of personal consumption mark Australian life. I discussed this in Chapter Seven, with
reference to Australia’s comparatively high national per capita Ecological Footprint. In a survey
conducted by The Australian Institute in November 2004, 80% of the 1644 Australians surveyed agreed
with the statement that “Most Australians buy and consume far more than they need: it’s wasteful”
(Hamilton et al. 2005a:xi). For example it is estimated that in 2004 Australians spent $10.5 billion dollars
per year on goods and services that they purchased but did not consume (Hamilton et al. 2005a:vii). This
comprised “goods which are bought but not used (such as a pair of shoes) or…goods whose usefulness is
only partly extracted (such as an exercise bicycle)” (Hamilton et al. 2005a:3). The majority of this waste
was food (A$5.3 billion) (Hamilton et al. 2005a:viii, 6). Other waste included: “… $1.59 billion paying
interest on interest free credit cards, $1.56 billion on clothes, accessories and personal care items that are
never used, $412 million on books and CDs that are never read or listened to… [and] $186 million on the
wasteful use of electricity in the home” (Hamilton et al. 2005a:6).
459
The roof area of Citipointe’s main auditorium is enormous and offers potential for siting solar energy
cells to develop energy onsite, making use of Queensland’s abundant solar resources.
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possible environmental, social and economic impacts of their consumption patterns. Yet
it is unlikely his preaching would lead individuals to ask these deeper questions about
they way they spend and invest money. Questions like: ‘Were people paid a decent
wage to produce the goods?’, ‘How much greenhouse gas did its transport require—is
there a locally produced alternative?’, ‘Do my shares support companies that rely on
violence and environmental devastation to keep their business operational?' (Sider et al.
2002).
Neglecting these broader questions means Ramsey’s preaching develops a stunted
vision of who these believers consider their ‘neighbour’ to be. As a strategy for world
change, he preaches that Citipointe’s congregation must extend radical love to people
who are different from them. Yet he does not go so far as to suggest that believers need
to consider how they love people with whom they never have any contact. Are they to
love only the ‘neighbour’ they know, or should their actions demonstrate their love for
people they may never meet? For example, the members of the global human family
who could be impacted by a sea level rise attributable partly to Australia’s car
dependency. Ramsey’s preaching does not reflect such a broad understanding of what it
means to love one’s neighbour, which resolving unsustainability demands.

No special concern for the world’s poor
The global sustainability agenda has a strategic concern for the world’s poor—poverty
alleviation is an organising goal. Yet the world’s poor are of no specific concern in
Ramsey’s preaching, and this represents a marked divergence from sustainability.
Explicit references to global poverty are infrequent—only two during 2002 (see
Appendix I—Table 2). He almost seems to de-emphasise the extreme material poverty
of people in developing countries by explaining that rich and poor alike have dire needs.
He does this by refusing to elevate material poverty over other sorts of suffering people
face: pain is pain, regardless of who suffers it and in what country. According to his
preaching the poverty of the world’s poor is as concerning as Australians’ spiritual
alienation from God, or Australians’ suffering because of abuse, addiction, loneliness,
or depression.
In emphasising every person’s value before God, Ramsey gives no special emphasis to
the poor. Neither Australia’s poor, nor the world’s poor are spoken of as a group
warranting concerted attention. In practice this means Citipointe undertakes activities to
help alleviate the poverty of people outside of Australia, but there is no greater
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emphasis on this than on helping students and professional people in Brisbane. There is
an explicit call to help people, but not specifically a call for believers to help the poor,
vulnerable or disenfranchised over people who benefit from current structural
arrangements. This means Ramsey’s preaching, unlike sustainability visions, does not
identify the poor as being structurally disadvantaged in the political-economy.

Underlying positive potential for sustainability
There are significant conflicts between Mark Ramsey’s preaching and the sustainability
agenda. Yet his preaching contains an underlying positive potential to connect with a
vision of sustainability. I argue that Ramsey’s preaching provides multiple resources for
developing a deep vision and praxis of sustainability. It positively affirms earthly
(material) life through an emphasis on God’s kingdom, recognises the deep roots of
human disorder and alienation from God, provides a communitarian vision, and offers
practical resources to develop strong communities.

Affirms earthly life
A resource in Ramsey’s preaching for developing a deep vision and praxis of
sustainability is his positive affirmation of earthly (material) life through an emphasis
on God’s kingdom. Absent was a heavy dispensationalist-rapture approach which tends
to provide little basis for caring about creaturely life. His two dominant preaching
themes were: (i) equipping and empowering people to live ‘great Christian lives’, and
(ii) making a difference in the world by ‘bringing heaven to earth’ to establish the
kingdom of God. These themes could encourage action that benefits not only the
individual believer, but the wider community and future generations. Citipointe is
focused on this-worldly engagement to find practical solutions to people’s needs,
something which also characterised global Pentecostalism (Chapter Two) and
Australia’s large Pentecostal churches (Chapter Four).
Ramsey emphasises that believers will find vision and meaning in life when they wrap
themselves up in God’s kingdom purposes. He suggests people orient their entire life
towards helping rebuild society and individual lives in spiritual and material ways,
rather than living in a self-focussed way. His dialogical rather than sectarian attitude to
the world is undergirded by other factors too. This includes Ramsey’s philosophical
agreement that God intends individuals and society to progress and develop—which he
preaches about in terms of ‘living blessed to be a blessing’. Also, he refers so little to

Chapter Eight

260

end times or heaven that he indirectly subverts the congregation’s historical
premillennial bent.
As yet, it is unlikely that the Citipointe congregation is engaging with the world to the
extent Ramsey desires. One reason for this could be that while Ramsey raises issues like
overfishing and domestic violence, he does not explicitly state what action he wants the
congregation to take in response to these problems.460 Instead, he limits his discussion
to reinforce one general point: the world is in crisis and Christians need to take action to
help individuals and society. There is potential here for him to develop this existing
preaching strategy and outline specific action individuals can take to engage with the
issues he identifies, rather than treat them symbolically. As such his identification of
specific local and global challenges is an entry point for the congregation’s potential
engagement with sustainability.
According to Ramsey’s preaching on the kingdom of God, Christians and local
churches—not only governments and secular agencies—are vital agents for changing
people’s lives and improving the world’s structures. His kingdom discourse presents
opportunities for the Citipointe community to challenge the status quo in politics,
institutions, systems and structures. For example his kingdom preaching could expand
to: critique the capitalist market economy; challenge the nation’s dependence on
economic growth; urge the congregation to produce and consume sustainably; and
promote the value of transparent, democratic processes and organisational structures.

460

Homiletician Ronald Allen (1998:70) notes that preachers should provide adequate detail for the
congregation to understand an environmental, social or economic issue “in its fullness” so they can reflect
on in it in light of the Gospel and act. Allen (1998:68) describes the limited usefulness of mentioning such
complex issues only in passing: “very few sermons offer a comprehensive historical, sociological,
psychological, and theological analysis of an issue. Many preachers mention social issues… The pulpit
provides little guidance to Christians in the long-established churches for understanding social issues and
acting in relationship to them.”
In contrast, Chant (1997) suggests care should be taken when preaching about sociopolitical issues in the
Pentecostal pulpit. He warns that Scripture should always be the primary content of Pentecostal preaching
since “Once the pulpit abandons the Bible it ceases to possess any relevance, its voice no longer deserves
to be heard” (Chant 1997:71). In arguing his point Chant (1997:70-71) distinguishes between political
partisanship and social advocacy: “Few preachers are competent to address anything other than the
gospel; the rest of us should stay away from politics, and other issues, especially those that are more a
matter of personal opinion than of revealed truth… Does that mean we should never address social
issues? No, for like the prophets of old, godly zeal may require us to raise a passionate voice against
injustice, violence, oppression, immorality, and the like. But such protests are far removed from turning
the pulpit into a lectern from which to advocate or condemn the policies of some political party. Your
church should be open to people of very political hue; your pulpit should be coloured by none of them.”
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Generational perspective
Ramsey’s preaching also demonstrates potential for engagement with sustainability in
the way he stresses the need to take a generational perspective to life. A generational
mindset is critical for taking issues of sustainability seriously since the environmental
and social consequences of economic decisions are not always immediately apparent.
To date, the generational legacy that is of greatest value to Ramsey is an individual’s
spiritual and emotional strength, financial status, and level of education. Yet he agreed
that this principle could be expanded to include the environmental heritage believers
leave for future generations, as he explained in an interview:
I don’t think the rapture’s going to happen for quite a while. I don’t think the end of the
world’s going to happen for quite a while. Therefore for me to generationally pass down
our belief system in Christ, a part of that’s having a planet for people to live on… And
we’ll do those things about looking after the planet and the environment and stuff in future
preaching. Coz I really do believe it’s important. I want a great planet for my kids and my
grandkids. But even now if the earth blows up in a hundred years time, that’s not my fault
or responsibility, but while we’re here we should make it as good as possible. (Mr M.
Ramsey 2003, pers. comm. 22 September)

Extending this principle of generational concern to the environment would have
implications for Ramsey’s preaching, since he always seeks to make his messages
relevant and practical. This provides the opportunity for him to specify practical steps
the congregation could take to leave a healthy planet for their children. For example,
conserving energy and water at home and in the workplace, minimising the amount of
resources they waste (food, packaging, unused clothes and other consumer goods),
recycling as much as possible, considering transport options to reduce their greenhouse
gas emissions, buying locally produced goods where possible, and so on.

Will to develop an environmental ethic
Ramsey’s affirmation of the non-human environment emerged more clearly in
interviews than it did in his preaching. He explained that the omission of environmental
issues in his preaching was deliberate, but did not represent a lack of concern for the
environment. He said that since being appointed senior pastor his preaching focus had
been on “urgent issues”, but that he intended to address broader issues in coming years
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(Mr M. Ramsey 2003, pers. comm. 22 September).461 In reflecting on excerpts of his
own preaching, Ramsey demonstrated how existing themes in his preaching could be
extended to develop an environmental ethic among the congregation. For example, he
spoke about how blessing should be understood in the context of its broader impacts,
and how the principle of taking responsibility for your health could be extended to
caring for the planet:
Again, I think the question is “When’s enough, enough?” And “At what cost do I get
blessed?” God’s plan of blessing is that everybody wins, not just one party, and yeah that
includes the environment. So there’s got to be a concept of, well, for us to just have this
at the cost of destroying our planet, that’s not God’s blessing. And I think that there are
ways in our businesses that allows us to be blessed and everybody wins—not just at the
expense or the cost of people or the environment. (Mr M. Ramsey 2003, pers. comm. 19
November)
So if we’re going to live on a planet that’s healthy we’ve gotta preach on it. Absolutely. I
don’t think you can do a message on it, but I think there has to be a flow [from] the
thinking that teaches health. I don’t preach on health, I don’t get up and preach a sermon
on health but I bring it in, you know what I mean? And again, I’ve only been in the church
a couple of years, and I’ll start to include other things gradually and one of those issues
will be the environment. Because I really do believe that we need to look after our planet.
I think it’s part of our responsibility. If we aren’t, who’s going to? You know. So I think we
should look after it for a lot of reasons. (Mr M. Ramsey 2003, pers. comm. 19 November)

Recognises deep roots of unsustainability
Ramsey’s recognition of the deep causes of social and personal problems is a second
resource for developing a vision and praxis of sustainability. In stressing the reality of
sin he highlights the disorder, fallibility and rebellion evident in the lives of individuals,
communities and organisations. Overall, his preaching converges with sustainability
because it recognises the world is in crisis and that this demands action. He sees himself
as enlarging people’s worldview so they remain alert to the need to act in the world
rather than become complacent and self-focussed. He outlined this during an interview
when I asked him why he referred to so many global issues to illustrate his preaching:
It’s just that in Australian and in Western societies there’s such a false world compared to
the rest of the world. So unless you get out of that world and taste of this other world, you
really think this is how the world lives. So by me bringing those stories in, I’m hoping that
it will just give people a fresh look at what’s really out there and that they would spark, or
go to that next level of action. I certainly want them to think “Gosh, what can, how can my
life make a difference while I live on the earth?” It could be living in Brisbane. It could be
anywhere in the world. For them to say “I can’t afford to sit here and do nothing. I really
feel that I must somehow rebuild into some part of the world.” (Mr M. Ramsey 2003, pers.
comm. 22 September)
461
Mark Ramsey (2003, pers. comm. 22 September) explained it like this: “When you come and you take
over [a church] then there’s things that need a lot of attention because they’re immediate and urgent. And
then as you fix those things you can start to rise and then we can start to address other issues.
Environmental issues and resources is not an immediate, urgent thing, you know what I mean? So that’s
the reason we haven’t touched those areas yet.” During the interview Ramsey said that being
environmentally responsible was an issue he addressed in his preaching while the senior pastor at Noosa
COC, and stated his intention to preach about the environment at Citipointe in future years.
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According to Ramsey’s Gospel-centred worldview, meaningful change in the world
requires the conversion of individual hearts and discipleship of individual lives. His
preaching therefore agrees with mainstream sustainability visions which argue that
resolving the challenges of unsustainability requires more than technological innovation
(Chapter One).462 Yet he emphasises spiritual conversion as necessary, not only the
secular emphasis on education and behaviour change. He summarised the importance of
dealing with the moral roots of problems during an interview:
I’ve actually said [in my preaching] that every issue we face is a moral problem. Every
environmental issue. Every economic issue. Every social issue. And that’s why Jesus
came and dealt with immorality at the cross and not anything else, because every area
can be traced back to a moral problem… Jesus came to deal with morality because [that
approach gets to the heart] of all of our problems. .” (Mr M. Ramsey 2003, pers. comm.
22 September)
I think that the bottom line is that when you have an immoral society, then they don’t work
at the appropriate level coz greed takes over. And I think a lot of man’s environmental
problems are not human problems, they’re greed problems. So we start burning things
up, killing things off, and it shouldn’t happen like that. .” (Mr M. Ramsey 2003, pers.
comm. 22 September)

A communitarian vision
Converging strongly with notions of sustainability, Ramsey’s vision of a prosperous life
advocates that individuals live lives marked by generosity. This is a communitarian
vision where individuals freely give their energy, time, skills and money to help resolve
problems in the lives of people around them, and in the broader community. Preaching
like this can encourage believers to arrange their lives around goals that bring collective
good, rather than just seek their own material wellbeing:
I mean life is more than paying off a house. And if I pay off my house, great, but life is
bigger than that. Life is bigger than that, it’s much more than that… We’ve got to be big
people to see the kingdom of God explode on the earth today. (Living Blessed so you can
be a Blessing (Part 1): Increase 2002)
You know, I look at life and I say “Well if I do a lot of adventurous things I’ll have a fulfilled
life. If I surf Hawaii, which I’ve done. If I’ve been around the world, which I’ve done. Well
that will make life great.” But you know what? Without photos, you can’t even remember
what you did! It all really means nothing in the end… So, my life right now, the value of
my life is not what I am or what I do, the value of life is what I leave behind… Greatest
thing that you will ever do is to have affected your life, somebody’s life, this planet, for
good and for God. (Elijah Series (Part 12): Fire on Mount Carmel 2002)

462
This responds to Australia’s secular culture that values efficiency and rationality, where Australians
look more to science and technology than ethical or moral standards to solve problems in public and
private spheres. For example one study showed that 46% of Australians say they have a high level of
confidence in science’s potential to solve problems (Bellamy 2003:23).
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Ramsey’s message of being others-oriented urges practices that go beyond the strong
individualism which characterises Australian life (McDonald 2004; Jensen 2005).463 In
this way his preaching parts company with modern capitalist consumption at the point
where it stresses individualism at the expense of community. His views resound with
those of Australian Christian leader Peter Jensen who esteems Jesus’ vision of human
freedom with liberalism’s prevailing ethos of individualism:
There is a freedom of spirit which comes from the sound desire to choose the good, and
to serve others; indeed there is a freedom which is the gift of being mutually dependent,
that is far superior to the liberal view of ever-expanding choice… In [Jesus’] version of
freedom you can be free in a prison cell; you can be free as a disabled person; you can
even be free as a rich person. (Jensen 2005)

Provides practical resources to develop strong communities
A fourth resource in Ramsey’s preaching for developing a deep vision and praxis of
sustainability are the practical steps he outlines for developing strong communities.
These practical steps emerge as he preaches on the value of community, the need to
work within existing political and economic structures to change the world, and taking
responsibility to avoid crises in life.

Value of community
Ramsey converges with mainstream sustainability’s emphasis on human development
when he emphases on the value of human community. He outlines practical strategies to
help people build strong relationships,464 and argues that human life is of greater value
to God than animal life.465 In prioritising people over animals, he casts an inclusive
vision of community where everyone should be encouraged to participate and heal
wounds that are leading them to live in isolation from other people. His understanding is
that God creates every individual to live actively in community. This idea converges
463

In contrast to previous generations, Australians growing up after WWII place much more value on
self-enhancement—the enjoyment of life, excitement, success, wealth and social recognition (Hughes and
Bond 2003; Bellamy 2003). Older Australians, those who grew up during the Depression and WWII,
place most value on order in social and personal life (Hughes and Bond 2003). The right Australians
believe they have to pursue life according to their own desires is revealed in pressure to change laws
relating to marriage, sexuality and, more recently, access to invitro fertilisation technology.
464
This converges with the high levels of social capital identified among Citipointe members in the social
capital analysis presented in Chapter Seven.
465
Ramsey preaches that God designed people to relate to other people, and that extreme focus on
animals that leads to a neglect of human-human relationships is not God’s intention for humanity.
Ramsey explained it like this in a message titled The power of community (2002): “There’s not one person
that was ever made that was supposed to be a loner. I know many people that are hermits, or they don’t
like people, or whatever. But God never designed them that way… I’ve heard of people where they love
dogs more than they love people… “Save the seals, save the monkey, save the orang-utan, kill the
people!” Many people are like that! Coz why? They’re not designed like that. They’re hurt people.
They’re fearful people. And they withdraw.”

Chapter Eight

265

strongly with the philosophy of inclusive communities that is central to sustainability. It
is a potentially powerful principle for activating Citipointe members to reach out with
compassion to people around them who isolate themselves or are marginalised in
society.
Ramsey’s strong message of social inclusivity converges with principles that are central
to social sustainability. In Australia’s multicultural context, and amidst reports of racial
tensions turning to violence (AAP 2005) and generating suspicion (Caldwell 2005), a
message of radical inclusive love is not abstract spirituality. Teaching believers how to
love and forgive, and encouraging them to live their life engaged with people who are
‘other’ or different from them, can help foster sustainable communities. In addition he
provides opportunities for Citipointe members to develop cross-cultural relationships.466
Placing great emphasis on interpersonal relationships leads Ramsey to value grassroots
approaches to social engagement. For Ramsey, social engagement begins with
interpersonal relationships, access to power, and the necessary resources to be effective.
This is evident in the way Citipointe currently engages with the local community. They
are engaged in a way that suits the demographic and expertise present in the
congregation. For example, Citipointe is heavily involved in programmes that assist
school leavers and young mothers. Where there is an opportunity to influence policy,
Citipointe members may do so, but it will be the result of relationships or occur in the
work places of believers. In this way Citipointe already exhibits the grassroots approach
to resolving challenges, which Agenda 21 and other sustainability agendas propose
(UNCED 1992).

Work within existing structures
At a practical level, Ramsey promotes a form of social engagement that urges believers
to affect change within existing political and economic structures. I found no evidence
in his preaching that his vision was for Christians to take over the democratic process, in
the vein of Dominionists (see Chapter Five). The kingdom he preaches is not a
politically divisive one. His preaching supports Pentecostals’ participation in Australia’s
democracy in a non-violent and cooperative way. For example, Ramsey is adamant that

466

For example, since 2002 Ramsey has enthusiastically supported an annual event at Citipointe to
celebrate Australia’s multiculturalism (Open the Eyes of our Heart 2002). In 2002 this occurred on the
first Sunday in September. The morning worship service included songs led in various languages by
congregation members, and dance performances featuring traditional costumes. This was followed by an
outdoor party filled with food from more than 20 cultures.
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while Citipointe must reach out to change and influence the surrounding community, it
should refrain from engaging in a way that could make it appear like a political or
otherwise hardline organisation. He spoke in interviews about how he deliberately
avoids preaching in a way that could politicise the Citipointe pulpit, and steers away
from Citipointe being a lobbying force:
I don’t believe the Church is a lobbyist group… This church will not be a lobby group. I
think it’s ineffective. I think you make a lot more enemies than you gain influence. But
what I want is Christians in influential positions. A Christian prime minister. Christian
politicians, Christian doctors. I don’t want Citipointe to be, you know, anti-guns for
example—responding to single issues. That’s not my way or my vehicle for doing it. .”
(Mr M. Ramsey 2003, pers. comm. 22 September)
Whether it’s emotional issues, social issues, health issues, planet issues, you know all
the things that we deal with… all to do with who we are upon this planet, is all kingdom
issues as far as I’m concerned. So then we need to bring all of those things in [to the
preaching] without making a political stance on it. .” (Mr M. Ramsey 2003, pers. comm. 19
November)

Personal responsibility
Ramsey also promotes sustainable communities through his theme of taking personal
responsibility for one’s life. For example, obesity rates in Australia are rising so
Ramsey’s advice to believers to exercise and eat healthily promotes good public
health—an essential element of sustainable communities.467 Also, in stressing the need
for the congregation to avoid consumer debt, he helps them find financial
empowerment. This is strengthened by his overall message that poverty should be
addressed not spiritualised—a strong convergence with sustainability’s priority to
alleviate poverty. The emphasis on personal responsibility provides space for Ramsey to
outline additional steps these Pentecostals can take to build strong communities socially,
ecologically and economically.

CONCLUSION
In this chapter I examined key themes and emphases in Mark Ramsey’s preaching
during 2002. My summary was based on a content analysis of all 62 messages Ramsey
preached that year, as well as two in-depth interviews I held with him in 2003.

467

As a sport-loving people, it is ironic that Australia’s adults and children are among the most obese and
overweight in the world (WHO Consultation on Obesity 2000). On the basis of data from 2000, the
Australasian Society for the Study of Obesity estimated that in Australia 19% of men and 22% of women
aged over 25 years were obese or overweight (ASSO 2005). There is a growing number of taskforces,
strategies, campaigns and policies to address declining physical activity and rising obesity rates among
Australians (Western Australian Premier's Physical Activity Taskforce 2001). In this context Mark
Ramsey’s preaching about taking responsibility for personal health through exercise and healthy eating
appears highly pragmatic and relevant to Australia’s context.
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I argued that although Citipointe is not engaged explicitly with the sustainability
agenda, it can be seen that aspects of the preaching converge with sustainability, while
other aspects diverge from sustainability. In particular, this chapter raised specific
concerns over the absence of an environmental ethic in Ramsey’s preaching. Omitting
to give the congregation an alternative vision of the human-nature relationship leaves
the Citipointe congregation open to accepting the pattern of unsustainable consumption
which characterises Australia’s dominant cultural paradigm.
The main conclusion I draw, however, is that despite Ramsey’s apparent orientation
towards consumerism, there are significant positive resources in his weekly preaching
that could assist Citipointe to develop a stronger ethic of sustainability. Rather than
being antithetical to sustainability, his preaching positively affirms earthly life through
an emphasis on God’s kingdom, recognises the deep roots of material problems,
provides a communitarian vision, and offers practical resources useful for developing
robust communities. What factors would be necessary to turn this potential into reality?
This is the subject of the final chapter of the thesis.
To move immediately towards answering that question would be premature, given that
the weekly preaching is but one element of Church life. Examining Citipointe’s
engagement with sustainability issues based only on what is said publicly from the
pulpit each week is too narrow. Time constraints mean that preaching topics are
prioritised, so the weak development of certain themes, for example the environment,
may not necessarily mean that they are absent from the preacher’s worldview or sphere
of concern. To this end, in the next chapter I focus on Citipointe members’ reflections
on Mark Ramsey’s preaching.
Preaching is open to interpretation and as one Australian Pentecostal homiletician
observes: “If you preach, you will be misunderstood; no one, in fact, will ever
understand your words as you intended them to be heard” (Chant 1997:54, emphasis in
original). Therefore an important question emerging from this chapter is: do the views
of Citipointe members offer any more or less potential for engagement with
sustainability than emerges in Mark’s Ramsey’s preaching? In particular, do Citipointe
members understand prosperity in the same way that Ramsey does? Do members share
Ramsey’s preached view that a this-worldly, community-focussed engagement is of
primary importance in a believer’s life?
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In the next chapter I present excerpts from in-depth interviews with Citipointe members
where they reflect on portions of Mark Ramsey’s preaching. I explore people’s own
understanding of his preaching on issues of sustainability. Their conflicted
understandings, uncertainties and attempts to live out the preaching are discussed.
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CHAPTER NINE: CITIPOINTE AND SUSTAINABILITY
INTRODUCTION
In this chapter I examine Citipointe members’ reflections on Mark Ramsey’s preaching.
My analysis is based on 52 in-depth interviews held with 21 individuals between
07 August 2003 and 19 November 2003 (see Chapter Six for methodology). During the
interviews Citipointe members, including lay leaders and staff members, reflected on
excerpts taken from messages Mark Ramsey preached at Citipointe during 2002.
On the basis of the interviews I argue that Citipointe members are not money-focussed,
self-oriented, or antagonistic to the environment as negative stereotypes of Pentecostals
sometimes suggest. Rather, I claim there is potential for positive engagement with
sustainability issues among Citipointe members because they: consider God’s prosperity
to be much broader than money; are committed to rebuilding a world in crisis; and hold
an environmental ethic based on stewardship. This argument is structured around
Citipointe members’ reflections on three elements: (i) prosperity, (ii) involvement in
society, and (iii) environmental concern. There was strong consensus of belief and
opinion in relation to these three issues among the 21 interviewees.
My overall conclusion is that despite Ramsey’s preaching not making any explicit
connection with sustainability (Chapter Eight), members of the congregation display
views and practices that hold potential for greater engagement with sustainability.

ATTENTIVE TO RAMSEY’S PREACHING
People are in many different frames of mind when they sit down to listen to Mark
Ramsey’s Sunday messages at Citipointe. This diversity of responses was reflected in
the interviews.468 Some individuals listened eagerly to him, responding positively to his
preaching style and content, and incorporating his teaching into their beliefs and actions.
Other Citipointe members were irritated by his motivational style, and some expressed
their outright dislike of his preaching.469 People’s diverse views of Ramsey’s

468

As I showed in Chapter Eight, Ramsey is at pains to make his messages biblical, relevant to people’s
everyday lives, comprehensible to the everyday person, and interesting to listen to.
469
On the final page of their self-complete survey, one Citipointe member wrote: “Often teaching,
sermons etc rely more on ‘pop psychology’ and self-help rather than the Word of God or theological
teaching.” This hostility may evidence what Australian Pentecostal homiletician Ken Chant (1997:102)
calls “the tragedy of much modern church life [whereby] people have become sermon-tasters rather than
Christ-meeters”.
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messages—from enthusiasm to ambivalence to hostility—are evident in these interview
comments:
I think he’s just great. I think whatever he preaches, his messages are VERY, very good.
Whatever he says I take notice of. And I do try to always improve myself in what he says.
(F60s)
Usually I take notes through every preaching session. And I think because Mark gives so
many practical examples, it’s easy for me to think about that every day and think about
“How can I put this into my life today? How can I change myself?” Because I’m always
interested in bettering myself. I’m finding myself using a lot of what I hear when I’m talking
to other people. (F20s)
I do live my life out of reminders from what Mark has said, but he doesn’t form the basis
of my beliefs. He’s not shaping my worldview. But some people are in that phase of their
Christianity where their worldview is being shaped, and they’re the ones Mark’s changing.
The weighting I put on learning through my relationships is much heavier or greater than
the weighting that I put on [learning through] what’s being preached. (M30s)
It doesn’t really click with me. I don’t know about anyone else. Coz it’s kind of like
television. You don’t remember and listen to television do you? You just sort of switch
your brain off and you digest a bit, but that’s about it. (M20s)

Three people over the age of 30 years were critically reflective about Ramsey’s
preaching, rather than accepting it verbatim. They sought to hear God’s Holy Spirit in
the message, not just understand his preaching points:
As a child your parents picked your fish apart and picked the bones out for you. When
you’re older you eat your own fish and you spit the bones out. And um yeah no one can,
you know, no one can make you do something… it’s still up to you whether you
implement what Mark says. And that’s really the big thing. It comes back to you and God.
(M40s)
See [Mark Ramsey’s] job is not to convince, not to talk you into anything, his job is to
preach the word, talk about what HE knows and what HE lives and then allow the Holy
Ghost to do the rest. The greatest inspiration for me is the Holy Spirit and my relationship
with Jesus. Coz Christianity’s not about a concept or the five principles to this or, you
know, doing it certain ways. It’s about being obedient to the Holy Spirit which lives and
abides in you and teaches you ALL things. Otherwise you’re just wasting your time.
(M30s)

Despite this variety, members generally accepted the ideas expressed in Ramsey’s two
dominant themes (identified in Chapter Eight). That is, interviewees shared his
overarching commitment to living a prosperous life that effects spiritual and material
changes in individual’s lives and the broader world.
In this chapter I focus on three themes of consequence to sustainability that emerged in
my in-depth interviews with Citipointe members (Chapter Eight). Two themes relate
directly to Ramsey’s preaching emphases in 2002: understandings of prosperity, and
social engagement. The third theme addresses the environment, a topic underdeveloped
in his preaching during 2002.
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HOLISTIC PROSPERITY
When reflecting on excerpts of Ramsey’s prosperity preaching, interviewees did not
challenge or question its basis in neoliberal economics, or its effective support for
unsustainable production and consumption patterns. Consumerism concerned these
Citipointe members on moral grounds, but they offered no critique of Australia’s
obsession with economic growth on the grounds of its social or ecological impact.
However, what I argue in this section is that this sample of Pentecostals present an
indirect embodied challenge to unsustainability by opening up a broader vision of what
the good life is.470 Like Ramsey they view prosperity as spiritual, emotional and
material: it includes salvation, good bodily health, robust emotions, strong relationships,
money and more. Moreover, interviewees said they sought to live generously as a
strategy for establishing God’s kingdom on earth—using their prosperity to bless other
people rather than live a self-focussed life of hedonism or materialism.

Money and material possessions
Ramsey preaches that it is fine for Christians to be financially prosperous, because this
allows them to support the establishment of God’s kingdom on earth.471 There was
limited agreement with this idea among the Citipointe members I interviewed. While
they accepted that money was part of God’s blessing, they spoke in great detail about
how it was neither the most important aspect of blessing nor something they focussed
on in their own life. They seemed content to receive the wealth that came their way as
opposed to following Ramsey’s suggestion that they gain as much wealth as possible for
the purpose of furthering God’s kingdom.
Many of the people I interviewed were happy to hear Ramsey preach about principles
for financial prosperity, including tithing and the importance of extending generosity.

470

See also the work of Australian scholar Clive Hamilton and the Australia Institute (a think tank
Hamilton belongs to). Alternative visions of the good life are presented in Growth fetish (2003) and the
more recent Wellbeing manifesto (Hamilton et al. 2005b). The later work identifies nine areas the
Australian government should act in to improve national wellbeing including: work, the environment,
education, childcare, building sustainable communities, discouraging materialism, and measuring
progress through the concept of wellbeing rather than gross domestic product (GDP) (Hamilton et al.
2005b).
471
As Ramsey explained in a message titled Living blessed so you can be a blessing (part 1): increase
(2002): “God wants us blessed, prosperous. Why? So we can finance the advancing of the kingdom of
God to all the world. All the nations of the earth. See, you’ve got to get that. It’s no good to say, “Well,
I’ve just enough for me”. Christians cannot afford to think, “I’ve got enough”… There’s an incredible
cause and God will give you the power to get wealth [so you can support His cause].”
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People cited two specific reasons why. First, because they understood that money was
needed to support Citipointe’s work to extend the kingdom of God. Second, because his
prosperity preaching helped them become generous people in all areas of their own life.
These ideas are expressed in the following interview excerpts:
Can I say this? But the focus on the whole prosperity thing and when they talk each time
about the offering, I had to sort of comes to terms with whether that was, for me, a sound
thing to have so much focus on. And I came to the point of, really, how is the Church
going to be active and instrumental and on the cutting edge if we’re not able to support it
financially? And yes the church needs our money, because it releases them and
empowers the people to do big things… (F30s)
Based on our tithes and offerings and the size of the congregation, only 20 percent of our
church tithe. And so that IS a major issue because that stifles the work of God. We can’t
employ chaplains in high schools, we can’t employ chaplains in universities, we can’t
employ more missionaries, we can’t do everything we want to do because the provision’s
been given to the flock and the flock are withholding. So again, as a shepherd, it’s [Mark
Ramsey’s] job to give the sheep a touch up. (M30s)
If people take the time to actually listen to what an offering or a giving message is really
saying, it helps them become bigger people in their whole life. If they actually listen
behind what Mark’s really saying, they’d hear it’s a message about life. It’s about being a
big person. It’s not just about money. It’s not just about taking your wallet out, it’s about
being a generous person to other people with your love, with your ability to cope with
pressure at home, with your family. It’s all connected. (F40s)

Though some people were enthusiastic to hear Ramsey preach repeatedly about
prosperity principles, others were not. Two young women objected on the basis that it
led to an over-emphasis on money, one of whom explained it like this:
[Laughs] I’m over it. I’m really over it. I understand finance is important, but it’s not
everything. If we’re so relying on God, then why do we need to be talking about it all the
time?... Sometimes I think they don’t need so much emphasis on money and just… I tithe,
I know that God is my provider, He will provide all that I need… And with their being so
much emphasis on money, that then becomes your main priority and everything you do is
“Oh how can I get more money?” (F20s)

Riches welcomed but not expected
None of the Citipointe members I spoke to viewed wealth negatively. There was no
sense that having money was evil or to be avoided. People’s acceptance of wealth
emerged in comments like these:
Making more [money] is not a driving factor in my life… But yeah at the same time, if I get
massive amounts of finance, I won’t have a problem with it. (M20s)
Now God’s real plan is to make us Christlike. And if he can make us Christlike WITH a
million dollars, he’ll do it, but if it’ll keep us Christlike being WITHOUT a million dollars
well he’ll use that too. I think if you can make money SMART and honest, well then do it.
I’m quite comfortable with it. I’ve got no problem with it. (M40s)
[Mark Ramsey’s] just teaching me how to see money and sowing and investing with eyes
of vision instead of like the whole guilt trip thing. And seeing that it’s only a means to an
end—it’s not a means for itself. But that it’s TOTALLY fine with God for us to be
prosperous. (F20s)
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Yet interviewees did not expect to be rich or live a lavish lifestyle simply on the basis
that they were Christians. People noted that the level of financial prosperity enjoyed by
an individual was linked to their education level, abilities, and spiritual gifts. Other
interviewees spoke about how wealth was not necessarily evidence of a person’s
godliness.472 Their pragmatic understandings of wealth emerged in interview comments
like these:
Well if God gives us material blessings, great, if He doesn’t then it doesn’t matter. (M70s)
Some people do get healed and some people don’t, but we won’t be totally healed until
the after life. I think it’s exactly the same for [financial] prosperity. (M40s)
So for me, I don’t look at blessings that are around me right now and say “Oh, I must be
in God’s favour.” God’s love is a constant. And yet people are constantly looking for
demonstrations of it. But it’s immature Christianity. (M30s)
If we’re just gonna say because we’re God’s children give us all these material things, I
don’t believe that at all, nah. And I believe we can expect too much materially also from
Him. Be happy in the little things of God and He’ll bless us. (F60s)
God gave one talent to one person, five talents to another person, ten talents to another
person. So even though they increased and they doubled what they had—two of them
doubled, one didn’t—one STILL didn’t have as much as the other one had. (M40s)
If anyone put their mind to it and followed decent business principles and the likes, well
then they could make money. But there are people that are just naturally gifted at it, and
they have an anointing. The same as someone who has an anointing to pastor [is able] to
gather people, there are businessmen that have an anointing to turn over millions [of
dollars]. (M40s)
If God gives you the means to invest in property or shares then great. But I can’t put that
expectation on God that He’ll give it to me. Or even that it IS a sign of success or what we
need to be doing. It’s just a norm of SOCIETY but I know God doesn’t give two hoots
about the norms of society. (M30s)

Greater forms of prosperity
The core of a prosperous life is a relationship with God through Jesus Christ, according
to the people I interviewed and Ramsey’s preaching (Chapter Eight). Individuals
specified that a prosperous soul brought them a sense of purpose about life,
contentment, and the freedom to live for other people not just themselves:
I think you’re blessed when you know Jesus. That is the GREATEST blessing because
you know that no matter what you go through that you always have God’s hand on your
life. (F20s)
If you prosper on the inside then no matter what happens to you, you’re a prosperous
person because of what you have in Christ. I think just being in Jesus is being blessed.
[The apostle] Paul says “Whether abasing or abounding, to be content.” And God’s grace
is sufficient. So as long as you are in God, then your whole world is blessed whether you
see it in the natural here or whether you don’t, is immaterial. Because He is our blessing.
(M40s)
I think Mark [Ramsey] how he just basically talked about Joseph [in that preaching
excerpt], is basically as CLOSE to the prosperity doctrine as I understand it to be. Which
472

This accords with a sentiment that emerged in the self-complete survey. Asked whether financial
prosperity indicated that God’s favour was on an individual or a nation, most respondents disagreed
(43%), while smaller proportions were unsure (28%) or agreed (28%).
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is that when your soul is prospering, THEN you are prosperous. Spiritual growth—love,
joy, peace, patience, kindness, goodness. (M20s)
I think it’s just having to live my life to glory God and not about what I can get, but what I
can do to further His kingdom. Like it says, ‘seek first His kingdom’. Not seeking the gold
of the kingdom, but seeking Him first. (F20s)

In addition Citipointe members described how wealth was an aspect of prosperity, but
by no means the most important element.473 Their understandings of prosperity were
diverse, but went beyond culturally dominant ideas that link the good life with
consumption. They viewed prosperity in spiritual, relational and material ways
including: being alive; healthy relationships with family and friends; having time for
family, exercise, and to help others; and their everyday material needs being met. These
interview comments highlight how broadly Citipointe members viewed prosperity,
going beyond consumeristic visions of the good life:
I BELIEVE in prosperity, I really do, but I believe as soon as you say prosperity people
think FINANCIAL prosperity. But you know on the ladder, financial prosperity’s the lowest
rung. You know, if you had to choose between a million dollars or perfect health for your
children, you’d chose perfect health for your children. That’s a greater form of prosperity.
So peace in the home, a marriage that works, that’s great prosperity. And
SATISFACTION, personal satisfaction in your heart. So that’s the blessing of God to me.
Knowing that what you put your hand to succeeds, that’s blessing. (M40s)
Personally I’m blessed, myself, because I have my own home and I’ve got a husband
who loves me and we’ve got kids. Because it’s a simple thing with me. The blessing of
salvation I think is the biggest thing in my life that I look at. Just a fullness of your own self
and a fullness of the life that you live, that you make friends, and the simplicity of life is
just there. It’s just living a life, walking with God and knowing the security in HIM that
whatever He wants you to have you’ll kind of have because He wants you to have it.
(F60s)
Jesus said that the sun shines on the righteous and the unrighteous alike. As in LIVING is
a blessing from God. All those who live are blessed. (M20s)
The blessing doesn’t necessarily mean money. It CAN but very often it isn’t. My idea of
God’s blessing is just things working out well, no lack, even though the money doesn’t
look as if it stretches as far as you would think but somehow you always have enough.
But to be in God’s will is definitely a blessing. (F70s)
I think that God’s blessing CAN come through money or it can come through more
possessions or through people who enter your life who you just really need, or
encouragement. (F20s)

At a deeper level, all but one of the Citipointe members I interviewed spoke about how
prosperity was also found in suffering.474 A vision of prosperity as more than success,
affluence and perfect health became apparent in the way Citipointe members spoke
about embracing sickness and other trials as part of God’s will:
473

A similar picture emerged in the survey: Citipointe respondents were more likely to view material
possessions and money as important (55%) than rate them as very important (21%) or most
important (5%).
474
Only one person I interviewed spoke about how God alleviated all her suffering, indicating a
somewhat genie approach to God. This woman in her early twenties explained: “As soon as I just pray
and give issues that are starting to get me down or hurt me to God, it’s just solved. He’s a handy one to
have around!”
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Again, it comes back to what is your definition of blessing? It’s not, you know, God
doesn’t promise this huge easy lot. That’s the exceptions in the Bible… I have four
sisters, a brother, and they are all whole, healthy, blessed, great people. And yet one of
them just had a Down’s Syndrome baby boy. Does that mean that we’re not blessed with
that? Not at all. That kid has got more joy in him than anyone else I know. (M30s)
Of course suffering can be a part of the blessing of God. Welcome to the cross.
[laughs]… I don’t see a blessing as only being a GOOD thing. Sometimes blessings are
BAD. And sometimes curses are good. Life is the blessing. Everything in it. Even the
crappy, crappy bits. (M20s)
I think there’s a tremendous blessing in suffering, or blessing results in how you go
through suffering and how you handle suffering. (M40s)
[The Apostle] Paul says “To know Him and to know Him in suffering.” So there’s an
expectation of getting to know Jesus better NOT just through his life, but through his
suffering, or coming to understand better what his suffering might have been like. (F70s)
I think REAL CHARACTER is built in sacrifice and the roadway to maturity is a hard road.
And you read the Bible and the great men, the great women of God, they achieved it in
the hard times you know. And if we only ever live in the strawberries and cream sort of
land, you end up with no character whatsoever. The Bible says even if you’re suffered
LONG you’re blessed anyway. Stephen, stoned to death, but he was in the perfect will of
God. Now that blows a lot of our Pentecostal doctrine out of the window. (M40s)

Not formulaic
In his preaching on prosperity during 2002, Ramsey stressed the importance of being
led by the Holy Spirit to be “in the right place at the right time” as a principle for
blessing. Yet some Citipointe members I interviewed were hesitant to view prosperity
as something that could be manufactured—a possible interpretation of Ramsey’s
principles—for various reasons:
Sometimes people go out thinking “Well if I do this God will bless me” and they’re
expecting money coming in and it doesn’t come so they start to wonder whether it’s all
working or not. But I don’t think like that. (F70s)
I don’t know, that’s kind of weird isn’t it. I think just God blesses people even when it
doesn’t make sense sometimes. But I think there’s a lot of sowing and reaping principles
in place. Like, I don’t know, there are principles that work but then God overrides all that
as well. So, it’s kind of hard to say. (F20s)
Yeah, it’s part of it, but it kind of leaves out grace. Grace is God’s undeserved or
unmerited favour. Christianity and God’s presence is not a formula or words, like “Okay, if
I do this and I do that and I put myself in here and I read the Bible for an hour at time,
God will bless me”. (M30s)
What he’s talking about there is again that very Cartesian, clockwork view of God. But
also that blessing is ONLY ever the product of righteous actions. And it’s not. It’s even
overlooking things like racial oppression, generations of segregation. It totally overlooks
the injustice… Oh it’s insulting. Yeah, it’s insulting. And it’s also, again, he’s being naïve
to the fact that Australia itself exists because it was deprived of a [aboriginal] people.
(M20s)

Rather than magic or formulas, the pathway to true prosperity was in living a godly life
according to the Citipointe members I interviewed. Individuals mentioned how a variety
of practices influenced their prosperity. These included tithing, spending money wisely,
planning for the future, keeping short accounts with God, obedience to the Holy Spirit,
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being content in all circumstances, and working hard and ethically. Some of these
elements emerge in the following interview excerpts:
I don’t expect any free rides from God and I’m not living according to some sort of formula
that I’ve kicked up where if I give 10 percent of my income then God HAS TO bless me. I
don’t think like that. God doesn’t owe me anything in that way. He’s totally justified to
NOT give me anything. BUT if in His grace and mercy He does bless me like that then I
would love it and I would be able to accept it then with a clean conscience. (M30s)
Being content whatever the circumstances are. Being generous with everything for other
people because that will invoke, you know, blessing- the whole sowing and reaping
principle. Also just being wise to the ways of the world, like being wise with money and
wise with possessions, and not just depending on your Christianity to make up for you not
acting wisely. (F20s)
It’s not a handout mentality God teaches us. And so prosperity teaching gets out of
balance when it goes to that handout mentality- “All you’ve got to do is believe. All you’ve
got to do is just look in the mirror and say I’m successful, I’m successful”. That’s wrong.
You know, we’ve got to live a life surrendered to Christ but out of that it’s God’s desire to
bless us. That’s a benefit, that’s a proof, it’s not the truth. (M30s)
Being led by the Spirit of God will teach you how to take various opportunities. We think
God opens the windows of heaven and gives us creative ideas on how to make money.
That’s how we’ve made most of ours. We got it from God showing us an idea, showing us
a property to purchase at the right time that is going to make us a lot of money [in the
future]. (F40s)
Like any human you waver on occasions, but if you keep the right attitude, keep yourself
in short accounts with God, it keeps drawing God’s favour to your life. (M40s)

Blessed to be a blessing to others
In his preaching Ramsey emphasises that the Citipointe congregation should live a
generous, others-oriented life (see Chapter Eight). Similarly, the Citipointe members I
interviewed said they were committed to living lives that benefited not just themselves,
but other people:
And I don’t think we see the big picture of God’s worldview. Coz we think success is
affluence. Success is, you know, “if we aren’t being blessed then we must be doing
something wrong”. But if blessing is just for selfish gain then we have lost the whole point
of Christianity. We are blessed to be a bless-ING [to others]. (M40s)
I think definitely be WISE with money. I definitely want to have as much as possible,
ONLY so I can be a blessing to other people though. I think that as Mark says we should
all lived blessed so we can be a blessing to others. And that the main reason for being
prosperous is so that we can bless others. (F20s)
I hate the ‘cliché blessed to be a blessing’—it’s just so ordinary and boring. But it’s true.
Again, see, I don’t want to make it sound like it’s just formula, or “I’m being blessed so I’ll
be a blessing now”. Our heart is to have so we can give though. And not even necessarily
on a big scale, but it’s like well if you come round [to our house] then you have a great
time because no one’s haggling over who’s gonna pay for this or that. (M30s)

Stewardship was a specific practice that people said freed them to live generously.
Interviewees emphasised that they sought to use what they already had as well or as
wisely as possible. They specifically mentioned how they tried to help people using the
financial prosperity they already had, rather than strive to obtain more and more wealth.
Interviewees said stewarding their resources well allowed them to be financially
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generous—giving tithes and offerings at Citipointe, and donating money to charities—
and give time and energy to causes that were important to them. These aspects of their
stewardship ethic is evident in the following comments:
Why do we need more, more, more, more, more anyway? Like, even just with money,
how much money do you need? Not that much. How much food do you need? A lot less
than what we eat. So we don’t NEED more. I mean we already have STACKS more than
we need, so why not even give it to someone else who DOESN’T have what they need?
(F20s)
You should never feel guilty that you can’t give to the playground or give to this or give to
that [particular Citipointe project]. Well you would LIKE to be blessed like that so you
CAN, but not necessarily ARE you. But I always think if you’ve just got two dollars, then
just give that. (F60s)
What God’s asking for is gifts, alms and offerings out of the EXCESS that you have—
extra to what we need to live on. We give regularly to over 40 different missions and
ministries and charities and so on. Almost all of them Christian based. So we try to give a
reasonable sort of donation each month or each year. So that sort of uses [money] up.
But it’s not lavish. (F70s)
Being generous with your time. Being generous with encouragement. Being generous
with like things that you already have, like if you’ve got a car, being generous with that, or
your house or you know having people over for dinner. Like just anything that you have
already. Give that. (F20s)
I suppose you can always do more if you have more, but I still see that there’s a principle
that you use what you HAVE to do what you can. If people just used what they HAD, a lot
more would get done. If we’re just waiting and waiting for the big bucks to come in, it’s
just not going to happen. (M40s)
We’re not big spenders by any means. We have appliances that we’ve had for the last 20
years. And often I can fix something, and if I can’t then we get it fixed, rather than just
racing out and buying a new whatever it is. And we’ve had our same vehicle for 14 years,
taken good care of it. So we’re very careful. We ask everyday for God’s help in being
good stewards of the finances He’s given us, of all our material goods. (M70s)
Like my home, is just a home. To me like I could never throw away all my bedspreads or
empty my wardrobe when all the new stuff comes in get another lot, because I think that’s
a waste of money. I REALLY believe God first and then everything else. Material things
just aren’t important. I think well you could keep that [money] and give into the kingdom of
God. (F60s)
I like to live within my means—not live so extravagantly that I can’t bless other people.
For me that’s important. I’m very conscious of the fact not to waste money on certain
things because then it limits your opportunities in other ways when you could use money
more wisely. Like to give to people, or to donate money to the children’s playground [at
Citipointe]. (F30s)
I guess a lot of people can get caught up on material things, particularly in Australia. But
in our situation, having lived overseas, it sort of gives you far different values. I believe in
owning a house, sort of your stewardship of what’s the best way to use your money, but
I’m not caught up in having stuff. Like I can’t see if a $20,000 vehicle gets you from A to B
in comfort, in airconditioning, and at the speed limit, why you need a $60,000 vehicle.
This is just my personal feeling. Give me $60,000 I’ll spend $20,000 on a car and I’ll feed
5000 children for two years with another 40,000. That to me, that’s my priorities. I just
CAN’T, I just CAN’T how do I say? Be extravagant when I know what the rest of the world
lives like. (M40s)
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Citipointe members’ emphasis on stewardship might lead them to consume less than
other Australians,475 however there was no support for this in the Ecological Footprint
data (see Chapter Seven). This suggests that while their ideas about stewardship and
generosity reduce their disposable income as they give financially, it does not
significantly affect the overall form and content of their lifestyle. That is, there is not a
move to simplify one’s house, style of food, or mode of transport below cultural norms
in order to be even more generous.476
Yet these comments raise the question: who is being blessed by Citipointe members’
generosity? Three men I interviewed were sceptical about how selfless Citipointe
members’ generosity was. They suggested that Ramsey’s preaching promoted a
bounded or selfish sort of generosity. According to them, Citipointe members had a
responsibility to be generous to people globally, rather than give to Australians who
already have a lot, or who you could reasonably expect to repay the blessing:
But my question is what are we talking about generosity of? Now [Mark] would be talking
about being generous with your time, but that generosity of time is ALWAYS to the local
church. Now it’s not that they don’t say that you should be generous with time to other
places, other organisations. But they’re really saying to the local church. Generosity of
money will be to ENCOURAGE it to be used in such a way that it brings giving to their
vision… So I don’t know whether the Church has always been totally honest and fair. Coz
if we’re going to be generous, then we need to be generous [in every situation]… I think
they haven’t thought through that perhaps if we only just think of our local church, that
we’re actually selfish. (M50s)
I think there’s also an underlying motive that it’s for US to be blessed. The deception is
more wanting US to be blessed personally, than to be the BLESSING for others… And I
don’t think we are blessed just to be a blessing to our sector of society, where it’s already
blessed. I remember reading, one missionary gave a speech on you know if there were a
hundred people in the world, seven would be rich and then 93 would be living in poverty.
And if one of the seven had given to the other six, what point is that? And so if we’re
blessed to [only] be a blessing in our local community, I think we’ve missed the whole
point. (M40s)
God is a God of abundance, you know. It comes back to man. The Bible says that the
heavens are the Lord’s, but the earth He has put in the care of man. And so we do have a
stewardship [responsibility] to share [resources] around. That’s why I’m passionate about
what I do overseas. There’s enough money in this church alone to build a phenomenal
work [overseas]. (M40s)

475

Citipointe members spoke about consumerism being a problem in contemporary Australia, particularly
in a moral sense where people got caught up in material goods and not God. As one Citipointe woman in
her twenties explained: “I think there’s a real danger in the consumer culture that we are. And we’ve
become obsessive with it. With just wanting more and more and more.”
476
Of the 68 Citipointe members I surveyed, 66 said that it was important, very important or most
important to them to enjoy life through food, sex and leisure. Enjoying life through food, sex and leisure
was important to more of the Citipointe sample (97%) than to Australians generally (69%) (Bellamy
2003:19). Yet the Citipointe figure should be seen as elastic since it probably reflects the comparative
youthfulness of the Citipointe sample.
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CHANGING THE WORLD
It was evident from the discussion in Chapter Three that some Pentecostals in Latin
America, Africa, Italy and elsewhere are engaged with socioeconomic and political
challenges in their communities and nations. They seek to affect socioeconomic and
political change. In this section I argue that Citipointe members are committed to
rebuilding a world in crisis by being socially engaged, and that this represents potential
for their engagement with sustainability issues. Interviewees’ comments suggest that
Citipointe members seek to change the world via at least three avenues by: (i) helping
resolve problems at spiritual and material levels, (ii) immersing themselves in the
dominant culture, and (iii) living an others-oriented life. I discuss each of these in turn
below.

Kingdom of God accompanied by spiritual and material change
According to the Citipointe members I spoke to, the world is in crisis. Like Ramsey,
these Pentecostals attributed the world’s mess to people’s sinfulness. They explained
how sin leads people to make poor choices and live self-centred, rather than
God-centred, lives. This idea is captured in one interviewee’s comment:
We can either choose to live godly or choose not to. And NATURALLY when we choose
not to there are natural consequences to that, whether they be huge or little. So I think,
yep absolutely the world’s in a mess. Because in our imperfection we make wrong
choices. (F30s)

Ramsey preaches about the importance of being able to help people in both spiritual and
material ways. Citipointe members said they sought to help people spiritually through
evangelism, and materially by providing practical assistance.477 This was informed by a
view that life has both spiritual and natural dimensions. As one interviewee stated: “It’s
natural to be spiritual and it’s spiritual to be natural. It’s a balance. Like we live in two

477

Citipointe members support their church’s involvement in evangelism, social care and social action.
This was evident in peoples’ survey responses. Survey results indicate more support for reaching people
who do not attend church (95%), compared with community care (86%) or welcoming and assisting
people from other cultures (79%). Yet these figures indicate high levels of acceptance of Citipointe’s
involvement in social care.
There was, however, comparatively less agreement on whether Citipointe should be involved in structural
issues. People agreed that Spirit filled believers should help transform the existing structures of society
(76%). For example two thirds of the sample agreed Citipointe should work for social justice for
underprivileged or oppressed people including aborigines and refugees. Yet comparatively few agreed
secular social institutions and political strategies were useful for changing the world into what God wants
it to be (40%). Neither did Citipointe members want to establish their own mechanisms: only 22% agreed
that Pentecostals should establish their own institutional mechanisms to resolve social problems.
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realms” (M30s). Another interviewee explained the two-pronged approach to solving
problems like this:
It’s practical things as well why people are the way that they are. Like everything always
has a spiritual thing because when you open yourself up it will connect with you, but
God’s also a practical God. You’ve got to take practical steps in society to make it a better
place. (F20s)

Individuals expressed their support for Pentecostals providing various forms of practical
assistance. This included treating the sick, feeding the hungry, helping orphans,
providing emergency relief, and securing clean water supplies. This is what some
Citipointe members said:
Because what’s the point of people having nice water and somewhere decent to live if
they’re just going to die on earth anyway? I mean obviously seeing them being saved
would be a priority, but I think it would also be important to sort of help out if you could
and make their life easier to show that Christians care [practically]. (F20s)
Sometimes great calamities do come and so one of the things we have given money into
is the tidal wave that came up there in Papua New Guinea. I mean, that was through no
fault of the people’s own and Global Care were helping rebuilding the village so the
people could go back to their lifestyle and the work they were doing. (M30s)
See World Vision, a lot of Christian churches sort of would say “Oh well, they’re just an
aid organisation”. And we put the emphasis on the spiritual and on getting the souls
saved. But more and more as I’m involved with aid and feeding kids and stuff like that, I
realise that there is a good balance between the two. (M40s)

The kingdom of God was a framework interviewees mentioned when they talked about
needing to engage with the world. There was consensus that God’s kingdom was within
them, as opposed to it being a physical building or city.478 However, Citipointe
members had clear impressions that the intrusion of God’s kingdom on earth would
result in discernable moral and material changes, at personal and social levels. These
changes would include: increased crop yields, people rising above their financial
impoverishment, homeless people being cared for, reduced incidences of violent
crime,479 the closure of brothels and nightclubs, restored relationships, and more. The
following comments indicate the diverse changes Citipointe members anticipated:
There’d be a lot more of, just like, reuniting and stuff. Where someone who’s had a fight
with someone made amends, things like that. (F20s)
Divorce rates would drop. Suicide rates would drop. Serious crime would drop. Drug
users would drop. Sexual abuse would drop. There are natural indicators when God is
moving. (M30s)
Even the economic structure of the city would be different because you think about
projects that the government currently undertakes that provides substantial revenue—like
the smoking industry. (F30s)
478

A man in his forties explained it like this: “The kingdom of God is within us and as WE begin to go
out and affect those around us, well then the light of God does go out further.”
479
As one woman in her sixties said: “There wouldn’t be any fighting, there’d be no killings, no breaking
in, no robberies, no hurt.”
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There’d be a normal amount of rain, normal amount of sunshine and that sort of thing.
There’d be a lot less kids on the streets and if they’re homeless then there’d be places for
them to go. And the Brisbane River might be clean. For me I think, they’d stop so much
housing development and knocking over all the nice bushland and stuff for money. (F20s)

Citipointe members seemed to find a prompt for action in Ramsey’s kingdom discourse.
Interviewees described how God wanted them to be involved in changing the world
around them, rather than waiting passively for Jesus’ return.480 Yet some Citipointe
members questioned the extent to which change was possible. There was a sense that
they were bringing just a taste of God’s kingdom to earth. Although complete change
was not possible, these comments show how Citipointe members viewed the partial
change they could enact as nonetheless worthwhile:
Why live? Why be a Christian, why be anything if you don’t think you’re going to make a
change in the world? I mean God only needs one person to step out and say “Yes I will”
and He can change the whole thing. Oh no, you’ve got to try, you’ve got to be part of
society. You are part of it—you’re in the world—you are part of society. So you may as
well be the best part of it. (F60s)
One of our medical clinics in Cambodia is in an AIDS village. And it’s a little bit like a leper
colony. But no matter what condition it’s in, human life still has an eternal value. So
human life whether it’s a man full of AIDS lying on a bed or a young strapping athlete, to
God, has exactly the same value. And that’s the way we’ve got to look at it. A lot of this
stuff [with AIDS] we DON’T have the answer, we DON’T have the resources, we don’t
have the abilities, but you’ve just got to go “Well I’ll make a difference to one person. I’ll
make a difference to two people”. (M40s)
I don’t imagine the world’s going to suddenly clean itself up before the end of the world.
That doesn’t make sense. Because, you know, since sin entered the world we became a
degenerative society. It is more of the maintenance [role that we have]. Yes I think the
Church has the power to change the society that it’s in, but not to such an extent that the
whole world culture would change. Coz that’s just insane. (F20s)
So I think that the kingdom of God has broken into the world today and we can TASTE of
the kingdom now, of what is to come, but we don’t FULLY realise the kingdom until we
get there. But I think that there MUST be social change, and change beyond the
individual. (M40s)

Cultural immersion not separation
A second way people at Citipointe demonstrate their commitment to rebuilding a world
in crisis is the way they position themselves within the dominant culture. Rather than
separate themselves from the world, Citipointe members deliberately involve
themselves in contemporary Australian life as a critical part of their strategy to change
the world. One interviewee spoke about Citipointe’s commitment to cultural relevance
like this:
Citipointe’s culture is very much that you need to be RELEVANT. It’s a church that’s
trying in VERY, VERY key ways to be relevant and appealing to people as well. Like in
having set up a café, running outreaches like the Christian Matrix night [based around the
480

This optimism was also supported by results from the self-complete survey. Only one in three
respondents said social decline was inevitable, and the same percentage said Christ alone can
supernaturally usher in the millennium.
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blockbuster movie The Matrix] and things like that. They’re organising the multicultural
[day], trying to draw in people from different cultural backgrounds. Yeah, it’s a church that
is trying to be on the cutting edge. It’s trying to be relevant but not compromising anything
in terms of their Christianity. (F30s)

Interviewees spoke about two purposes they saw in creating a culturally relevant
church. First, cultural relevance assists with evangelism. Citipointe’s facilities are
contemporary and extensive, and the Sunday meetings are created to be convenient and
entertaining (see Chapters Five and Eight). People at Citipointe seek to create an
attractive church that non-believers feel comfortable in, as senior pastor Leigh Ramsey
and others explained:481
We all endeavour to work very hard to create this for people. It’s not a show. But I’m like
that at home. I create a home where my kids love coming home [to]. Not because my
home’s a showpiece for them, but that it’s somewhere that they enjoy to be, love to be.
And the same with this. (Mr M. Ramsey 2003, pers. comm. 22 September)
At the end of the day if we’re trying to reach a culture of people who are very enticed by
what they SEE then we need to become something they want to see. Because they won’t
stop long enough to look at something that has value but just looks like a wino in a park.
Otherwise you’ll never get their attention and be able to reach them for Jesus. (M30s)
I think this culture is forever changing so to keep up with the culture and to still be
effective we need to use a can of resources to make an impact. And that’s through
changing—painting and stuff like that—the church. (F20s)
I know of people who aren’t a part of this church who think that we are wasting time [and]
wasting money on things that seem to be external and that aren’t of eternal value. But I
know that it’s Mark and Leigh’s philosophy that by making ourselves more accessible,
again, that’s how we’re going to reach people. And I agree with that to an extent. (F20s)

Second, members pointed out how Citipointe’s cultural relevance helps create a sense of
continuity between their experiences in the church and the outside world. I suggest this
sense of cultural continuity assists Citipointe members not only to participate in the
world for evangelism, but builds their capacity to work for social change. In a sense,
cultural relevance functions as Citipointe members’ passport into a vast array of social
sectors. Interviewees explained that minimising surface-level differences made it easier
for Citipointe members to engage with the wider community, and to develop a sense of
continuity across their life:
It’s cool that Citipointe wants to, I guess, affiliate themselves with the people in the world
by being able to have some of the same types of culture. In that yeah we can dress cool,
listen to the same music, you know we don’t have to be totally different. Obviously values
come first and so you’re not going to trade your values to fit in with the world, but the

481

One person I interviewed expressed their concern at Citipointe’s emphasis on material things to attract
people to the church: “That’s one of Mark’s FUNDAMENTAL beliefs, that if we can get people here,
people will get saved. And that is his whole mandate is to get people saved. So whatever means, whatever
ends it takes to get them here—including airconditioning the auditorium—that’s what we need to do.
Yeah, I just don’t, just don’t know [if I agree]. I have really struggled in myself, I have thought about it
quite substantially. I’ve thought “Is this just a season?” I don’t want this church to go into being a worldly
church. I want it to be very much a dynamically spiritual church that’s going to fulfil its ultimate mission”
(M40s).
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closer that we get to the world in a sense—like just on those outside things like clothes
and stuff like that—the closer we get to them the more accessible we are to them. (F20s)
The culture that we have with who we are and [as a] church goes with me wherever I go. I
don’t become a different person when I walk out of church and I don’t become a new
person, a different person when I walk into church. (F40s)

Consumption
Members spoke about how moral differences between themselves and the dominant
culture were more important than material differences. Citipointe members drink, eat,
clothe and entertain themselves in many of the same ways as ordinary Australians.
Believers sought to differentiate themselves from the culture through character
differences, by carrying the culture of Jesus Christ:
There’s room for some difference I think between the church culture and Australian
culture. But the difference will always be character difference, morality differences. If I
choose to drive a convertible, in some Christians’ eyes that’s not okay. Now in mine it’s
fine. Like if I can afford to buy a convertible, why would I not want to drive a convertible?
(F40s)

Minimal emphasis on differentiating oneself, and the church, in material ways has
meant that Citipointe’s quest for relevance is underwritten by high levels of
consumption.482 There was no consensus among the members I interviewed over
whether Citipointe’s consumption was justifiable on the basis that it was purposed
towards evangelistic success. For some, Citipointe’s approach to building and
maintaining a culturally attractive church was balanced. Others expressed concern that
Citipointe was encouraging people to live a consumer lifestyle through its modelling.
Comments such as these reveal people’s polarised views:
To keep the doors open on this place I think it’s twenty-eight grand a month. We can’t cut
back, we’ve always got to just keep growing to keep the thing happening. We can’t sort of
go, “Okay, well we’re not going to run the aircons anymore”. You drive past this place of a
night time and the electricity bill’s probably bigger than the missions budgets Citipointe
has for some overseas countries. But that’s just the way things are in Australia. If we want
it to be successful, you’ve got to run it well. I think Citipointe IS relevant to the community
that we live in. It’s a capital city church. (M40s)
I have no problem with Mark as a person, he’s a great person- but I don’t know if his level
of consumption is healthy, or helpful, to the Christian cause. I think, within the Australian
setting, okay it may appeal to a minor set of high achievers, but not all high achievers. In
fact, a lot of, you know, middle class professional people, one of their attractions to
Christianity is it’s selflessness, not it’s extreme selfishness, you know. (M40s)
I think Citipointe’s example is ENCOURAGING people to live a consumer lifestyle for
sure. Actually I was only questioning that yesterday [regarding] International Day. The
food stalls, the items, the hiring of projectors, to attract people to the church. And I did
think “But Jesus was in the countryside with five loaves and two fishes and he attracted
multitudes”. (M40s)

482

Since 2000 Citipointe’s main auditorium has been renovated: airconditioning installed, the interior and
parts of the exterior painted, a café and playground added, and some staff offices remodelled and
refurnished.
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Use existing resources
A third way Citipointe members demonstrate their commitment to rebuilding a world in
crisis is their focus on using the resources they already have at their disposal to help
other people. This converges with Ramsey’s preaching emphasis on living an
others-oriented life (Chapter Eight). Interviewees were action-oriented, not putting off
changing the world until they were richer, smarter, or had more time. People spoke in
many ways about how they drew on material resources, interpersonal relationships,
influence, skills, and passions God had given them, to help individuals and to resolve
broader challenges:
When I had three children under three, I’d still take others’ children in and baby sit them
so that mum could have a sleep. Down to that kind of basic level, I’m always trying to
expand my capacity to make another person’s life better. (F40s)
When I got to Cambodia, the nation really affected me. And there’s a Scripture God gave
me out of Proverbs 31 verse 8 and 9. It says, “Open your mouth for the speechless, the
cause of all those that are appointed to die, open your mouth, judge righteously, plead the
cause of the poor and needy.” And that’s basically what I do, I just tell stories of people
and situations in Cambodia and then give opportunity for others to either come and have
a go at, you know, changing it, OR sowing financially into it so that they can finance some
of the programmes we have happening. (M40s)
I’ve got a great relationship with Kevin Rudd. I’ve got a very good relationship with Fiona
Simpson. So I’ve got great contact with a lot of the Queensland parliamentarians. I’ve got
relationship with, you know, all the local members and then the Federal guys as well. And
so, you know, we do speak out on particular issues that we see needing to be addressed
[in society]. (M40s)
Whenever me and my friends are in the shops and we see like porno magazines, we
always turn them back-to-front so people can’t see them. Like take all these tiny, tiny little
measures just in this, you know, passive revolt I guess against what’s out there. (F20s)
There’s stuff from manufacturers that we WON’T show in our shops. There are certain
events that have been advertised by phone manufacturers that we won’t go to as a group
because we disagree [morally] with what they are saying. One was a promotional evening
showcasing their phones and it was called “The Seven Deadly Sins.” And we as a group
said “No, we’re not going” and they received letters explaining why [the company] wasn’t
going. (M30s)

Taking care of one’s health was another specific strategy for living an others-oriented
life which members had taken up from Ramsey’s preaching. Interviewees agreed that
good diet and exercise habits would assist them to work at the task of rebuilding the
world as effectively as possible for as long as possible. Their comments reveal a broader
commitment to living a Christian life that unites spirit and matter:
We are the temple of the Holy Spirit and we should be looking after our health. God’s not
going to look after it for us, that’s something we have to do ourselves. (F60s)
When I first got saved in the early eighties it was all Spirit. EVERYTHING was Spirit. And
we had big fat preachers with stomachs hanging down their knees telling us “It’s all Spirit.
It’s all Spirit.” Most of them have died of heart attacks by now. And it’s NOT all Spirit, you
know. The Bible says in Thessalonians, God WANTS us to be presented WHOLE—body,
soul and spirit—in His coming. (M40s)
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There was an explicit belief that individual Christians should affect change to the extent
their level and sphere of influence enabled them to. This holds potential for Citipointe
members to engage with issues of sustainability, since it is an understanding that
empowers individuals to affect change at both practical and political-economy levels.
Different people would have different roles to play, and at different levels. Some would
influence individuals, while others might have the capacity to engage in politics,483
influence government policy, or resolve global issues. The idea of each person working
within their sphere of influence emerged in comments like this:
The only world you can change is the one that’s around you. You can’t change
everything. But God’s plan is to do that through individuals who change a whole lot of little
bits. And so GRADUALLY things can change and will change. I am very focussed in I
guess the needs of my own country because it’s where I live. It’s not that I don’t CARE
about other countries, it’s devastating. It’s learning how to be obedient to the convictions
God puts in you…I can only do what’s in me to do, and what burns in me to do because I
know if I don’t do that I’ll be selling short the body [of Christ].484 (M30s)
I think if you are fairly clear about what you’re doing and you have influence, and if you
can speak against stuff then ABSOLUTELY you should be doing that. Without a shadow
of a doubt. Because otherwise you would not be being all that God wants you to be and
glorifying Him in your job. To speak against injustices and do YOUR part in the capacity
that you have to make sure that people are looked after and valued, at the level of
influence you’re at. (F30s)
That’s why Mark [Ramsey] often preaches about being who you are, being true to who
you are, and do what God’s called YOU to do. Because God has enough people to do
what He needs to get done if we all do what we’re supposed to do. Because if you have
too much going on, you don’t do anything properly. (F40s)

The emphasis on individuals acting in their sphere of influence, rather than Citipointe
addressing every issue, emerged in people’s comments about political involvement.
Interviewees emphasised individuals being involved in politics, not Citipointe as an
institution. This was predicated on the basis that, first, individuals God had called to
politics would be more effective than ad hoc or uninformed attempts by Citipointe. As
one person explained:
I think we should be involved in politics and law! But it’s got be people that God puts His
finger on to do it. Because it takes so much time to do these things and do them well.
(F40s)

483

Citipointe members felt it was important for believers to be involved in formal politics, expressing
views like this one: “You know once upon a time the church RAN the land. But that’s not how it should
be now. Today we need to put people into politics and Parliament to have a SAY in there of what God
wants. I’d like to see more young people go into politics. I’m a member of the Australian Christian
Lobby. They’ve always said politics and religion don’t mix, but I don’t agree” (F60s).
484
One woman in her forties expressed a very similar view to this when she said: “There’s hundreds of
orphanages in the world and hundreds of Christian relief fund things that you can give money to. Which
one’s right? They’re all right. It’s just finding out which one works for you. See for me, I’m huge on
giving here [to Citipointe]. Because this is where I know what’s going on… I’ve always been like that.
Local. I’m very local. Umm. Because there’s just as many needs locally as there are overseas. But that’s,
you know that might be just my heart. Other people, God will touch them to go, ‘No, you really need to
be doing something out over there’. It’s just working out what you want to do, I think.”
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Second, politicising Citipointe’s pulpit could inhibit its primary activity of
evangelism.485 The final reason people gave for wanting politics pursued outside of
Citipointe’s corporate activities was that in such a large congregation people’s opinions
on political issues would be diverse. Two individuals explained it like this:
I don’t think everyone’s going to agree. And you’ve gotta say, “Well, if I’m the shepherd of
this Church, then how’s my making clear my political opinion going to help them?” And if
it’s not going to help the congregation then maybe it’s better off not saying it. (F20s)
Large churches usually like to protect themselves on issues. The larger the church the
more VARIETY of belief you have, and the GROWTH of belief too. You’ve got new
Christians who still believe in abortion, to mature Christians who would not. So it makes it
harder [to be politically active as a church]. (M50s)

Change individual hearts
Citipointe members’ approach to changing society is characterised by their focus on
changing individuals in society, more so than changing society’s structure. Citipointe
members explained repeatedly how they sought to change people’s hearts and character,
so that changed individuals could go on to positively influence organisations or policies:
You can’t ever LEGISLATE change—HEARTS have gotta change. When hearts change
people change. (M40s)
Well I suppose the only thing we could REALLY do is just try and bring more people to
come to God. It’s all about getting the people changed and then they’ll change the rest of
the world I suppose. (F20s)
I think we can only change humanity one person at a time. So I think there needs to be a
voice, certainly a Christian voice to speak up for social injustice, for institutionalised
situations that are going to cause detriment within society, and so there’s a role to play
there. But the MAJOR role within the Church is to focus on the individual lives. (M40s)
If I change my world, if everyone’s changing their little world, and you hook them all up, it
ends up doing something dynamic (F40s)
Change here [points to her heart]. Change this one. That’s where I think change starts.
Coz you can’t change the government if you’re not changed yourself. That’s why
government’s in a mess because you’ve got people who aren’t changed here [points to
her heart]. So if you change individuals—we could get every government official born
again and thinking right—I think that would help. (F40s)
My solution is that there be a heart change of a politician that has the POWER to make
the environmental changes needed, because that’s his job to that. It’s his government’s
job to do that. And policy will change if HE will change. (M30s)

While interviewees were aware and concerned about global issues including
environmental degradation and poverty, their comments did not indicate any
sophisticated understanding of the structural forces underlying these challenges.
Members made some broad statements, for example one man in his forties identified
how “there shouldn’t be poverty in the world because there’s enough to feed it four
485

One person explained the importance of keeping Citipointe’s pulpit apolitical: “The real crux comes
back to how you’re drawing people in. If you’re drawing people to the platform, you want to keep the
platform fairly focussed on the main areas and issues, which is getting people saved and helping people
rather than politics which is perhaps a secondary issue” (M50s).
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times over”, while another talked about “the injustice of the wealth of a few, compared
to the poorness of the many” (M50s). It may be that a lack of knowledge regarding the
structural factors driving the economy—including a need for continual growth and
accounting systems that do not account for environmental harm—impinges upon the
level at which Citipointe members seek to change the world.

Unempowered to engage with global issues
My assessment of the interview comments was that Citipointe members were also
focussed on acting primarily in the local sphere—to help local people, engage with local
issues, and focus efforts through the local church. Their comments reveal two reasons
for the local focus. One, because people’s action was driven by what they understood to
be the particular passions and skills God had given them. Two, individuals said they
acted on issues that affected them personally. Thus, the potential for Citipointe
members’ engagement with overarching issues at a global level is unrealised.
Interviewees expressed frustration at hearing Ramsey treat global issues symbolically in
his preaching. His habit is to refer to complex global and contemporary issues to
illustrate his preaching, yet he refers to them mostly in passing (Chapter Eight). For
example when I asked individuals how they reacted to his description of the HIV/AIDS
crisis in South Africa,486 most described feeling overwhelmed.487 One man in his thirties
said: “It just makes me feel bad. And you go well, really, what DO I do?” Another
Citipointe member made this comment:
You’re sort of lost for words. NONE of it is MEANT for practical application at a
geo-political level. It’s all meant to apply to the personal level and to stimulate some form
of collective response [but] there’s the inability to guide people towards a practical
response. (M20s)

Interviewees wanted to be empowered to act on these issues, not simply overwhelmed
by them. Three Citipointe members said Ramsey needs to accompany his illustrations
486
Preaching about how the life of Elijah changed a generation, Mark Ramsey identified a dire challenge
for the current generation that he had witnessed on a recent visit to South Africa—the HIV/AIDS
epidemic. Ramsey explained the scenario in a message: “We were going through a little town and the
graveyard is just growing, like half [the size of] this church building are fresh graves. You can see the dirt
just all brand new. I mean, just not one or two, this whole area. And I said, “What’s the story?” and they
said “This is how many people die of AIDS in this town. It just keeps going.” They predict this, that
within 20 years, 20 million people will die in South Africa because of AIDS. That’s all of Australia wiped
out! Not one person left in this country. Twenty million people. That’s half the population of South
Africa. What this planet needs, and what Australia needs is a people that have the power and the power of
God over their lives to make a difference. We can’t afford to let our country get to that stage. It is our
problem, you see. And we’ve got to start to realise, we need to let God do something in us so He can do
something powerfully through us” (Elijah Series (Part 12): Fire on Mount Carmel 2002).
487
An exception was interviewees who were, or had been, involved in overseas mission activities.
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based on complex social, economic and environmental issues with practical ideas for
action. They were adamant that these specific issues need to be addressed, not just used
symbolically in the preaching to highlight the general mess the world is in. One
interviewee was emphatic Ramsey’s approach was inadequate:
Like what is that going to help? What’s that going to change? What has [Mark Ramsey]
done? What’s he sort of encouraged everyone to go out and do to change it? Coz he
gives me that information and I’m just like “Woah! What am I supposed to do to help?”
But if he said that and then he said “BUT there’s programmes in place here, here, here,
here. You can sign up this way. We need people to do things like nursing…” That’s a little
bit of like why people get really bad impressions [of Christians] because we preach and
preach and preach about the love of God and it means nothing, because we sit on our
butts and wait for God to move us. (F20s)

ENVIRONMENTAL ETHIC
Based upon the picture that has emerged so far in this thesis, it is unlikely that
Citipointe members would hold an environmental ethic. For example there was little
evidence of environmental action in global Pentecostal practice (Chapters Two
and Three). At Citipointe, Mark Ramsey’s preaching was virtually silent on the
environment (Chapter Eight) and survey data suggested that Citipointe members were
as unlikely as ordinary Australians to live ecologically sustainable lives
(Chapter Seven).
Yet environmental concern among Citipointe members emerged in their responses to
attitudinal questions in the survey, and also in their in-depth interview comments. For
example, of the Citipointe members surveyed 67 out of 68 agreed Christians are
instructed by God to be good stewards of the earth (66% strongly agreed). Also, seven
out of ten people said that it matters to God how much pollution their lifestyle
generates. But it was unclear from the survey what these Pentecostals understood
ecological stewardship to be, and precisely why they felt this responsibility towards
Creation.
In this section I use interview comments to provide an insight into how Citipointe
members view Creation and understand their responsibility towards it. What emerges is
a picture of their positive concern for the environment based on stewardship principles.
To conclude, I raise the question: why then do they not live in a more environmentally
sound manner? I present their own reasons for inaction, and these are pragmatic more
than theological. My conclusion is that Citipointe members could live more ecologically
sound lives, given the potential in their latent environmental ethic.
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Aware of environmental issues
Among Citipointe interviewees, their starting point in building (or not building) an
environmental ethic was their awareness of environmental issues. As one person stated:
“I really think we haven’t managed our land, we haven’t managed our earth, so
therefore there’s crisis” (F20s). Only three interviewees doubted the seriousness of the
ecological crisis: they thought scientists were probably exaggerating. As one person
explained:
I think a lot of it’s exaggeration by scientists. So with global warming and all this kind of
stuff, I think a lot of it’s a big con, just sort of to manipulate the masses to a certain extent.
Things change over the years. Environments. Things change and we don’t need to get
too worried about it because it’s cycles. (M40s)

Specific environmental issues were mentioned by interviewees. Concern was expressed
about a variety of contemporary environmental challenges at local, regional, national
and global scales. Globally, for example, interviewees were worried about climate
change. In particular, individuals referred to global warming, the impact of El Nino
patterns, and lamented that major energy companies stifled the development of
alternative energy technologies for vehicles.488 Another individual was troubled by how
human activity could indirectly contribute to Antarctica’s destruction through climate
change:
Antarctica’s landscapes—they just seem so INVULNERABLE and so, I don’t know,
massive—but just the fact that mankind will destroy those environments EXTERNALLY,
and by not being actually there. I think they’re part of this massive balance that human
beings are only just starting to grasp. That even though this whole planet is made FOR us
and our pleasure, there’s amazing mechanisms, laws and science and architecture
behind that design, and it’s not simple. It’s extremely complex and interwoven. (M20s)

Environmental problems in developing countries concerned at least five interviewees. In
particular, they mentioned these issues: Bangkok’s air pollution arising from inadequate
transport infrastructure; Bombay’s sewage and solid waste crises; Cambodia’s
regulatory weakness to control land and water pollution; Peruvians’ lack of access to
potable water; and vegetation loss in the Amazon.
Impacts of urbanisation were noted in these peoples’ own regional context of South East
Queensland. Citipointe members were alarmed by the loss of soil, mangroves, bushland,
wetlands and public recreation space as a result of regional development pressure. Yet

488

“It irritates me the fact that BP have bought out people that have invented cars that were run on water,
and then they’ve said “Oh but we’re developing healthier fuel” and stuff. Like you’ve got the invention
for water [fuelled cars], but because you’re so greedy you don’t give a stuff about that.” (F20s)
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interviewees were aware this pressure was also apparent overseas. Some representative
comments included:
Even building marinas in places where the fish breed and all that sort of thing. It’s all
[development] for the wealthy… I’m amazed when they do a housing estate now [in
Brisbane]. They are SUPPOSED to work around the trees in the housing estate but they
don’t, they just clear them. (F60s)
Just going to Taiwan, you just never see the stars because of the smog. That REALLY
opened up my eyes to environmental issues actually. You virtually can’t see the
mountains because of the smog. And so everything you see is concrete—concrete jungle.
(M40s)

Anthropocentrism and sin
Citipointe members take an anthropocentric view of Creation. Every person I
interviewed saw humans as the most valuable part of God’s Creation, a view evident in
these clear, emphatic statements: “There’s no comparison, I think, like human beings
should come first” (F60s), and “My faith is very much human first, [non-human]
Creation second” (M30s). Yet as people elaborated on their views, it became evident
that their focus on human beings did not necessarily mean they felt no sense of
responsibility towards non-human parts of the Creation:
Like God says “If I look after the sparrow how much more will I look after you”. So for me,
God values people MORE because they’re Spirit, but He also gives us the responsibility
of looking after the Creation. (F30s)
It sounds really self-centred but I’d nearly say we are the pinnacle of Creation because if
we weren’t that important then Jesus wouldn’t have had to die for us. Coz that was a
pretty hefty price. I mean we are very important to God, but we forget about the other
issues—coz we think people, people, people—but then we don’t think about things like
the environment which have an affect on people as well. (F20s)

For example, Citipointe members I surveyed489 or interviewed were emphatic that
animals should not have the same moral rights as humans. A recurring point among
interviewees was the distress they felt when people were more concerned about the
wellbeing of animals than humans.490 Yet there was a concern for animals—particularly
regarding the threat of species’ extinctions, and the need to treat animals humanely.
These comments highlight the relative concern interviewees felt for animals:
I love animals! They’re God’s Creations as well. It’s not like they’re some scum of the
earth that are of the devil to draw us away from our perfect person or something. That’s
489

Survey respondents agreed that God made the different kinds of animals and birds, but the vast
majority (78%) believed that animals should not have the same moral rights as humans. Using animals for
science and food was accepted. More than half the respondents (52%) said medical testing was
appropriate if it could possibly save human lives, though some people disagreed (28%). None of the
respondents were vegan or vegetarian, and only 12% said they eat meat on average less than once or
twice a week.
490
For example, one woman in her twenties said: “Just people I know generally, with cruelty to animals
and products being tested on animals, they’re just really, really against it. Yet they don’t really care when
someone’s, I don’t know, they don’t really care about people’s lives.”
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just a bit dodgy I think. The world wouldn’t exist the way it does without animals and
obviously they’re included in God’s plan for the earth to exist the way it does, and do what
they do. Looking after the animals is just as important as looking after our water, and the
pollution levels, and stuff like that. (F20s)
I HATE animal abuse. Like whether it’s an ugly or cute animal, I just think it’s really
wrong. Because being a Christian, I still see them as God’s Creation and they’ve got a
purpose on this earth. Not just as much as we do, but they still have a purpose on the
earth. (F20s)

Mainstream sustainability is anthropocentric too, emphasising the importance of
maintaining the planet for people’s wellbeing, and pointing to humanity’s role in
perpetuating unsustainability. Citipointe members agree that contemporary global
challenges are the result of human actions, but their discourse includes sin. Interviewees
explained how global environmental issues have both moral and natural roots. In one
interviewee’s words:
The world is living in a corrupted state because of the nature of sin. And to the extent that
sin still exists on the planet is the extent of the amount of damage that will happen on the
planet. So environmental problems are a repercussion of man’s state. It’s man’s abuse,
it’s man’s fault where the planet is. But man left to himself without God will only see all
these incidences increase in the world, not decrease. Just man’s greed, man’s envy,
man’s insecurities, man’s fears, man’s ignorance. We have a bad track record. (M30s)

A view of the world as being in a crisis state is consistent with this overarching
understanding that humans are sinful and inclined to make unwise decisions.
Interviewees tended to view environmental and other complex issues as having spiritual
as well as material roots, and in turn believed technology alone was inadequate for
solving these problems. The general view was that moral, spiritual and lifestyle changes
were all necessary to address the world’s problems.491

Stewardship of non-human Creation
Citipointe members are more likely to take steps to protect or conserve the environment
if they see a purpose for the present Creation —rather than believe its imminent
destruction is prophesied. The Bible refers to a ‘new earth’, which some Christians have
understood as evidence of the earth’s temporality. Nearly half the Citipointe members
surveyed believed the earth will be destroyed and a ‘new earth’ created that is radically
different from this one.492 In contrast, about one quarter believed that the ‘new earth’
will be a refreshed or restored version of the earth we are now on.
491
Of the 68 Citipointe members I surveyed, only one person said that modern science and technology
alone were capable of solving current environmental problems. The majority agreed that solving the
ecocrisis would require lifestyle changes (55%), though a large group (40%) were unsure whether this
was so.
492
As part of the survey, Citipointe members were asked to indicate how they interpreted Revelation 21:1
which states: “Now I saw a new heaven and a new earth, for the first heaven and the first earth had passed
away”. According to 45% of the sample, the current earth will be totally destroyed and God will create an
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While Citipointe members expressed varying interpretations concerning biblical
statements about the earth’s future, what emerged very clearly in my interviews was the
value they saw in the present Creation. People placed importance on natural resources
and ecosystem services being used wisely. In this section I describe in more detail the
stewardship ethic that emerged in interviewees’ comments.
Environmental concern among Citipointe members stems from a belief that God created
the earth. Among those surveyed 67 of the 68 Citipointe members said all human beings
should respect nature because it was created by God. Also, every Citipointe member I
interviewed said God created the earth. However there was no consensus over how God
did this: some members believed evolutionary process might have been involved, but
Creationism was the dominant view.493 One woman explained her Creationist
understanding like this:
I believe God created EVERYTHING. Things just couldn’t evolve the way they have.
Nothing could evolve perfectly the way that the world’s made and the way the human
body is. The human body’s perfect. In the way it works and how one part can break down
and another part will take over. There’s a use for everything. Even in the sea, every little
creature has a [role]. And it would be the same on earth. I mean there’s beetles that eat
the garbage and you wouldn’t know the HALF of it, but in the forests and everything
there’s a use for every single little thing. That could NOT have been evolved. Impossible.
All the little creatures there are. (F60s)

God created the earth and gave it to humanity. Citipointe members explained that they
were responsible for looking after the Creation: it was a gift and therefore it should be
appreciated and cared for.494 Interviewees explained the gift-responsibility dynamic like
this:
There comes a sense of responsibility to look after a gift God’s given you, whether it’s
singing or speaking or your health or whatever. And if God’s given you a beautiful big
forest, why go cut it down? You’ve still got to take care of the environment. Because it’s a
gift and you don’t chuck a gift back in someone’s face, or just drive over like a brand new
bike or something—you look after it. (F20s)

entirely new earth, radically different from this one. A further 21% indicated they have never thought
about what this Scripture means.
493
In the self-complete survey, 81% of respondents said they believed in a Creationist account of how the
earth came into being according to the six day process recorded in Genesis, and 16% said that God used
evolutionary processes to create the earth. The remainder of the sample, two people, did not know what
their view of Creation was. During interviews a number of people explained how evolutionary processes
may have been involved. A man in his thirties explained that understanding the Creation process was not
important to his faith: “Creation and evolution. They’re both theories. I wasn’t around so I have no idea.
For me it’s not a big issue because there’s some really simplistic views on this [that I avoid].”
494
Nearly 90% of those surveyed said humans had a God-given right to master the earth. Citipointe
members accepted the mastery position to varying degrees: 62% agreed strongly, 26% agreed, 6% were
unsure, while 6% disagreed with the mastery position. As the discussion in this section shows, the
Pentecostals at Citipointe seem to understand the mastery position as simply meaning they have a
responsibility to look after Creation because God has placed them at its pinnacle.
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The earth is a blessing from God so you want to manage your blessings from God so it
doesn’t just get wasted and thrown away. What’s the point of having the earth if you just
waste it? (F20s)
“I mean, we’ve been given this earth to care for and if we just mistreat it, it’s not right.”
(F20s)
And I think to a certain extent, you’ve got to take responsibility and look after these things
because it shows honour to God, you know, what He’s given us. (M40s)
If Christians are involved and actually DOING something to protect the environment,
that’s fantastic. I don’t see why it should be only a non-Christian thing to do. It should be
more Christian than non-Christian because we see it as a gift from God, like God created
the earth for us. So therefore we [should] have MORE of an urge, like a passion to look
after it. (F20s)

Since God charged them with looking after the gift of Creation, these Pentecostals
believed it was inappropriate to abdicate their environmental responsibility and rely
instead on God’s miraculous intervention. Citipointe members rejected this miraculous
view with comments like these:
God will be like “Dude, I just created this entire earth for you and you just stamp on it and
pollute it and throw it back in my face, and then you expect me to just come in and
babysit you and put you in a new one? Don’t think so!” I think God would be somewhat
upset [laughs] that we just treat the earth like that. (F20s)
I just think there’s natural consequences to what you do and if you don’t look after the
earth there’s natural consequences like the greenhouse effect and all that kind of thing.
Of course if you’re not going to do the right thing in terms of looking after the
environment, then you just have to face the consequences of that. Whether it be your
health, or it affects the health of your family or your wellbeing generally or how long you
live for. (F30s)
For some Christians I suppose there’s the escape at the end, like “Oh never mind, you
know, the earth’s going to be folded up and put away like an old coat.”. And that’s a
STUPID escapism sort of thing. You know that’s just poor stewardship, that’s poor
character. (F40s)
I’ve never heard anything said in church about the environment EVER. I’ve only been a
Christian eight months, but [laughs] I’ve never even heard many Christians talking about
the environment. It’s all the church, the church, the church. Which is REALLY important,
but if there’s nowhere for the Church to exist then that’s just a bit useless. It’s like
sometimes we might get a bit TOO narrow minded, just focussed on the kingdom of God
and stuff and sort of forget that you are actually living in the world. Like maybe you’re not
OF the world, but you’re still living here. So you still have to sort of live here [laughs] and
deal with that as well. You can’t just ignore it. (F20s)

The overarching reason these Pentecostals gave for environmental care was that
Creation was a gift from God which they needed to look after. Within this notion were
supporting principles. For example that God had purposes behind his Creation: namely
to provide evidence of His existence,495 to support human life, and for people’s

495

Citipointe members spoke poetically when describing their amazement at various aspects of God’s
Creation including: insects, tree bark, the shape of leaves, forceful ocean waves, and spectacular
landscapes such as the Grand Canyon and Great Barrier Reef. They spoke about how incredible it was
that the whole of Creation worked together as a complex system, and the beauty they saw in sunsets,
clouds, ocean reefs and wide open spaces.
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enjoyment. Citipointe members outlined these purposes in interview comments like
these:
When God created the earth, and then He put the stars in the sky and all this kind of
thing, part of it is for seasons but also simply to make man’s life nicer. He created an
entire universe. I think that just shows the GREATNESS of God that He would do
something so EXTRAVAGENT just to show His love towards us. And same with animals
and plants and all this kind of thing. This is just like God just creating a nice environment
to bless us. (M40s)
God created the world for our pleasure I think—enjoyment, that sort of thing. Also
practical reasons of course. Not only for food but shade, breathing! Something for us to
be able to, like, it’s almost a gift that He’s given us to look after. Something to interact
with, develop us. (F20s)
I think ultimately God created the earth to reveal that he exists and the enormity of his
character. If environmental destruction continues the way that it is, then there will be more
man-made [environments] than God-made, and therefore the focus will be put on man.
So I think that it’s a VERY real problem. Coz I mean Romans 1 specifically states that
“None are without excuse for from the Creation of the world God has been CLEARLY
evident”. And so I think that’s fundamental for why Creation exists. (M40s)
One of the most spiritual experiences for me, or the real revelation of how awesome God
is, is the Grand Canyon. Walking up to that thing, it’s more than your eyes can
comprehend, how big it is, and you think “This is what God’s like!” Your eyes cannot
fathom wisdom’s depth or width. (M30s)
I guess for me one of my ways of appreciating God is through Creation, through nature,
like trees and stuff you know. That’s why I HATE just seeing the asphalt jungle idea
happening throughout the world. And that’s why I love seeing “Oh we’re going to have a
tree planting day” all that type of thing. (F20s)

In addition to seeing purposes in Creation, Citipointe members’ environmental concern
was predicated on the notion that Creation was God’s gift not only to this generation,
but future generations too. Underlying this view was a sense that Jesus’ return was
probably some time away.496 These are some of their comments:
I’m just still probably coming to grips with environmental things myself now and looking at
it afresh in my whole millennial view, and [asking] “What do I believe?”. Obviously we
need to share the Gospel in an urgent manner, but if Jesus is not going to come back
then what is society going to look like? You know, are there going to be enough
resources? You know, what state are we leaving the planet in for humanity as a whole?
(M40s)
You can’t just destroy the planet and leave it all polluted for the next generation and
expect them to clean it up. That doesn’t work. (F20s)
Our future generations, what’s going to be left for them? Because we’re fishermen and
we go over to Stradbroke Island a lot. And in that area our children could once go on the
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I found no evidence that Citipointe members held strongly to a premillennial eschatology. Ardent
premillennialism was not a feature of Mark Ramsey’s preaching—time was spent making a case for what
believers should do while they are alive, with little talk of heaven (Chapter Eight). Neither was
premillennialism a feature of people’s beliefs according to my survey results. Four in ten people surveyed
said they were unclear what the Bible said about the end times. For those who understood the end times to
be something describable, there was an almost even split between two disparate options over what would
happen prior to Christ’s return to reign on earth for 1000 years: the church will be raptured (removed)
from the earth before the tribulation begins (24%); or the church will remain on earth through the
tribulation (21%). In addition there were people who said they subscribed to three other completely
different eschatological frameworks (including amillennial and postmillennial ones).
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beach and catch fish anytime, but NOW we’re flat out catching anything, anywhere.
(F60s)

According to the Citipointe members I interviewed, environmental protection should be
balanced with the need for human and economic development.497 Balance was the
stewardship principle referred to most repeatedly by interviewees. Their comments
converge strongly with mainstream notions of sustainable development:
I suppose I’ve always really appreciated nature. Just appreciating God’s Creation, just
always enjoying the things of nature. So I think we should love God’s Creation and the
natural thing is to help preserve it when that’s appropriate, but to have common sense
and realise we do have dominion over the environment so we have to strike a balance
with development. (M70s)
I think people are the dominant factor on the earth and people do have first priority, but
there needs to be wiser management. But again it comes down to greed. Development’s
not a bad thing, it’s just how it’s done. (M30s)
It’s part of our responsibility to look after our environment. One of the things that has
really mucked up that concept is the Green groups. And they come in with this “Well you
must look after the environment” and that’s TRUE but then they look at that as being the
one and only thing. I mean I see the cutting down of trees as being a BAD thing when it
becomes obsessive, and we’ve LOST a lot, and our climate has changed because we’ve
over cut down. And people have done it without understanding at the time, but now we do
understand and yet we still go on doing it. That’s where I think our responsibility is to be
as careful as we can. (F70s)

Limited impact on individuals’ practice
A feeling of responsibility towards caring for God’s environment came through clearly
in people’s interview comments. Yet as I showed in Chapter Seven, the environmental
practices of Citipointe Pentecostals and ordinary Australians are not significantly
different: their Ecological Footprints were equally unsustainable. This gap between
beliefs and practices is not unexpected, yet it is useful to identify what might be
perpetuating it.
The Citipointe members I spoke to were aware of their personal inaction on the
environment. Their comments revealed at least four reasons why they did very little to
nothing to either reduce the environmental impact of their lifestyle or help resolve
environmental issues. First, Citipointe members explained how they lacked
environmental knowledge to help them know what action to take. Second, individuals
seemed unconvinced that their small efforts would make a difference. Third, some
people described how their environmental concern gets lost in the busyness of everyday
life. Fourth, people said they forget to take action to protect the environment because
they do not immediately feel the impact of their inaction. These ideas revolve around
497

Among the Citipointe members I surveyed, most were of the opinion that people’s concern for the
environment was balanced. Asked whether people worry too much about human progress harming the
environment, 41% of the Citipointe sample disagreed, 33% were unsure, and 26% agreed.
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not knowing what action to take, and the difficulty of finding time to act, and emerged
in comments such as these:
It’s a very serious thing but whether people actually do something about it or not is
another thing. Or WHAT you can do about it. I mean I just think, oh, if somebody could
alert me to the potential of what I could do around the house with simple things that you
might not actually be aware of or conscious of, that could help the environment. I just
think I’m not aware at all. (F30s)
Now correct me if I’m wrong, coz this is where my intelligence might lead me up the
wrong track, ‘environmental’ is planet, earth, trees—is that right? I feel very embarrassed
coz I don’t know too much about it. My inaction would be because of my not knowing
what to do. You don’t know it’s valuable because you don’t know. Like you find value in
something when you understand it. (F40s)
You think, like, “If it’s only ME what difference will it make?” Like that thing goes through
my head all the time when I’m putting rubbish in my pocket in Cambodia when millions of
other people are throwing it on the ground. 498 (M40s)
I think you’re aware of the importance of the environment but there’s other things that are,
to you, more important then that you forget about everything else. “Oh I’ve got this
problem, this problem, this problem” and then you forget. You don’t think about your kids
not having a park to play in or not being able to go bushwalking, you know. (F20s)
When it’s your own body you feel the result of it pretty much instantly. When it’s the
planet, you know the river with the pollution in it down on Wecker Road, it doesn’t affect
us straight away or immediately. In fact I don’t even know what’s going on. So in fact I
don’t even know what I need to do to stop it, because it doesn’t affect my little world
immediately. (F40s)

While Citipointe members seem to take few steps to protect the environment, three
quarters of the Citipointe members surveyed said that much stronger measures should
be taken to protect the environment against pollution. This raises the question: precisely
who do they think should take these measures? There was a hint in other areas of the
survey: 57% of the Citipointe sample said that Australia’s governments should increase
spending on the environment.499 A similar view emerged in the interviews. Citipointe
members interpreted their personal efforts to protect the environment as far less
important than efforts by government, business and environmentalists:
See most people are followers. LEADERS must make the change. The government
authorities are there to lay down guidelines for what is acceptable and unacceptable for
society, the environment, culture and law—they determine that. Most people won’t take
any initiative on the environment, so it must come from the top level. (M30s)
I think even though there has been an imminent expectancy of the return of Christ, we still
have to LIVE as if He’s coming back tomorrow, but PLAN as if He’s not coming back. And
for the future, if we are going to continue to have enough resources within Australia, then
498

Yet in one young woman’s opinion it was critical to take whatever environmental action was possible
rather than view one’s efforts as futile: “That’s really important like as Christians we have to be just
really discerning. Not to just shrug it off, “Oh it’s going to happen anyway”, but still using wisdom and
choices and decisions—being aware that we can still make the situation better or worse. We need to take
responsibility for our own actions no matter how big or small they are. Instead of praying “Oh Lord fix
that”, praying [instead] “Okay God, open my eyes and reveal to me what I CAN do to make this situation
better. Help me to be more aware of what I do.” (F20s)
499
Asked whether they would like to see more or less government spending on the environment, 57% said
to spend more or much more, 36% said spend the same as now, and 7% said to spend less or much less.
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[as a nation] we need to very much address the major environmental problems like
salinity that we have. (M40s)
I mean we live in a world that the Bible says is in a fallen state. And it’s still our
responsibility to correct those things and to bring the Gospel. And I think that’s part of the
responsibility to both companies and governments. It’s like Genesis says, God gave it
under our control and we’re to be good stewards. And raping and pillaging the forests of
the world, plundering the seas, is not stewardship. Corporate governance is a key part of
that. (M30s)
The environment’s not a Church thing at the moment, it’s a community thing. Coz there
are much better environmentalists out there who aren’t in church and they’re very
FOCUSSED on it, and the focussed people are the ones that bring change. (M30s)

Empowering individual believers to act on environmental issues was a strategy
Citipointe Pentecostals supported. Only one Citipointe member questioned the motives
of Christians who spend considerable time on environmental action.500 The broad
understanding was that Christians should take environmental action when they can
make a significant difference using their passion, expertise and influence, or when they
are personally affected by environmental issues:
But if it’s not your passion either then you don’t act. Like people have passions about
different things. Like I’m passionate about kids, so I’ll be a good steward in what God’s
given me the ability to do, so I do that as well as I can. Other people are really into
advocating for animals and stuff, then if they DIDN’T do it where would the animals be
today? And what enjoyment would we have? We probably wouldn’t. (F30s)
I believe Christian developers and all that should be aware of the environment, not just
making a heap of money and giving it to the church. Being good stewards of the earth.
(M70s)
If you really felt on your heart to write to an oil company that’s spilling oil in the Great
Barrier Reef and things like that, you should do it. You don’t know the people you could
impact through that for God. So I think it’s very important individuals do what they feel
God lead them to. (F20s)
There’s so much HUMAN suffering, that to save a whale seems less significant. I think it’s
a balance of what has more weight as an issue. It’s noble, definitely, and it’s valid, but it’s
not a priority. Unless you’re a local and if that affects your LOCAL environment, or you
live locally and that’s more of an issue to you. (M30s)

CONCLUSION
This chapter has explored the way Ramsey’s preaching is taken up by people who listen
to his messages week after week. It is impossible to present an exact picture of how
every Citipointe member understands prosperity, views social engagement, or
understands their environmental responsibility.501 Yet my goal in this chapter was to

500

A Citipointe man in his forties stated: “I think because Christians inherently have this focus of
SAVING or being SAVIOURS, it can be a cop out for doing the job that they’re supposed to be doing.
Even if my [eschatological] view changed, I would still question the motive of somebody that would
spend the majority of their time doing that to save a disposable Creation rather than on seeing individuals
saved.”
501
My account is of course a limited one. For example I assumed individuals answered questions
honestly. Also, the precise interview excerpts I have chosen to present in this chapter may be biased
towards more articulate interviewees.
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outline how a group of Citipointe members understand these things, using their own
words. It is clear that these Citipointe members do not simply parrot the views Mark
Ramsey preaches, but interpret these ideas within their own grid. Overall though, their
views converge with Ramsey’s two dominant preaching themes (identified in
Chapter Eight). Interviewees expressed their commitment to living prosperous,
generous lives that change the world—as they impact individuals and communities in
spiritual and material ways.
Regarding Citipointe’s connection with sustainability, I showed that interviewees’
beliefs converge with sustainability in at least three key ways. First, they viewed
prosperity in a holistic way that led them to accept but not expect or strive for material
wealth.502 Second, they engage with the wider community through evangelism, social
concern and support for social action. Committed to establishing the kingdom of God,
they work within the existing political-economy to rebuild lives and society in spiritual
and material ways. I showed how there is greater potential for action beyond the local
sphere than is currently being realised, because their global neglect seems due to
practical rather than theological reasons. The third aspect of convergence, or potential
for engagement with sustainability, was the way these Pentecostals viewed God as
Creator, and Creation as a gift from God. This translated to Citipointe members feeling
a sense of responsibility for the environment.
What emerges overall is the potential for Pentecostals at Citipointe to live more
sustainable lives. This would occur as they pursue happiness in ways that are more
sustainable than culturally dominant conceptions of the good life, engage themselves in
building strong communities, and find tools to translate their environmental concern
into action that actually protects the environment. Limited environmental engagement to
date seems due to pragmatic reasons—notions of leaving it to those who will do the best
job, have influence, or are affected—more than theological reasoning. I therefore
conclude that there is potential for Citipointe to engage with issues of sustainability,
reinforcing the potential that emerged through the analysis of Ramsey’s preaching in
Chapter Eight.

502
Interviewees valued spiritual and relational prosperity—a relationship with God, strong interpersonal
relationships, good bodily health—more than financial prosperity. Rather than expecting to get rich, they
placed great value on employing their gifts and talents and being generous with the spiritual and material
resources they already had.
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In the next chapter I conclude the thesis by examining the implications of the Citipointe
case study in two broader contexts: as one of Australia’s Pentecostal megachurches
(Chapter Four), and as part of the global Pentecostal tradition (Chapters Two and
Three). I argue that global Pentecostalism offers greater potential for engagement with
issues of sustainability than is being realised at Citipointe. Finally, I suggest that while
Pentecostals can contribute to sustainability at the levels of practice and
political-economy, they make a deeper contribution by addressing the worldview
challenge of sustainability.
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CHAPTER TEN: REARTICULATING SUSTAINABILITY A PENTECOSTAL VIEW
INTRODUCTION
The focus of this thesis has been on how Pentecostals respond to sustainability issues. I
found no evidence that the world’s estimated half a billion Pentecostals are engaged
systematically with the sustainability agenda. The pattern of minimal engagement with
issues of sustainability was evident in the literature review of global Pentecostal practice
and belief (Chapters Two and Three), across Australia’s Pentecostal megachurches
(Chapter Four), and in my more detailed case study of Citipointe Christian Outreach
Centre (Chapters Five, Seven, Eight and Nine). A picture of Citipointe’s minimal
engagement with sustainability was established through surveys, in-depth interviews,
and a content analysis of messages preached at Citipointe by the senior pastor. While
Pentecostals take some action to address the crisis of human development, they have
done very little to address the ecological crisis.
In light of global Pentecostalism’s beliefs, practices, and its pattern of engagement with
society, I conclude that there is the potential for the tradition to be more deeply
engaged, even though its response to date has been minimal. In this final chapter of the
thesis I outline specific features of Pentecostalism’s capacity to respond to the
sustainability agenda. I do this by examining the Citipointe case study (Chapters Five,
Seven, Eight and Nine) alongside the picture of global Pentecostalism established early
in the thesis (Chapters Two and Three).
At the conclusion of the chapter I raise the question: what contribution can
Pentecostalism make to the wider debate about sustainability? Sustainability is a
contested notion so there is space for reconstructing what it means from a Pentecostal
perspective (Chapter One). I argue that Pentecostalism challenges the mainstream
sustainability agenda to remain open to pursuing sustainability at a worldview level, not
only at the practical and political-economy levels.

CITIPOINTE’S LIMITED ENGAGEMENT WITH
SUSTAINABILITY
The Citipointe case study provided a snapshot of how Pentecostals at one of Australia’s
Pentecostal megachurches think about and act on issues of sustainability. What emerged
was a picture of minimal engagement with sustainability. Neither the senior pastor’s
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preaching nor the members’ interview comments engaged explicitly with the
sustainability agenda, and there was no evidence they were even aware of its existence.
Overall, Citipointe members were far more focussed on people than issues,503 driven by
their emphasis on individuals’ salvation as foundational to broader societal change. Yet
evangelism promoted Citipointe’s engagement with the world and was the precursor to
their involvement in issues: encountered in the lives of individuals they met, and raised
in their hearts by the Holy Spirit’s prompting.504
At the level of practice, survey results indicated that Citipointe members contributed to
social sustainability but perpetuated ecological unsustainability: high levels of social
capital were found, but their lifestyles reinforced rather than challenged dominant
cultural patterns of unsustainable consumption (see Chapter Seven).505 Moreover, as a
collective, Citipointe’s commitment to creating a culturally attractive church has
translated to high levels of unsustainable consumption.
Overall, taking a shallow notion of sustainability, it could be claimed Citipointe engages
somewhat with sustainability through ad hoc practices that support the creation of
inclusive, supportive communities. Yet in this thesis I have not advocated for this
shallow, triple-bottom-line approach to sustainability. Taking a deep vision of
sustainability that demands action at all of these three levels—practice,
political-economy, and philosophy—it can only be concluded that Citipointe is not
meaningfully engaged with sustainability at this point in time. Citipointe’s engagement
with sustainability will be inadequate, ad hoc and inconsistent, until sustainability is
embedded in people’s worldview, greater emphasis is placed (in preaching and practice)
on the political-economy level of life, and people find practical ways to live sustainably
as individuals and collectively.

503

Citipointe interviewees described their aversion to responding to issues, saying the media often
portrayed issues inaccurately, emotively or in other biased ways.
504
This supports Joseph Suico’s (1993) conclusion derived in the context of Filipino Pentecostalism, that
social engagement is theologically tenable when it is done through the empowerment of the Holy Spirit.
Suico (1993:106) argues empowerment is the “controlling factor” and “Neither tradition (religious or
cultural) nor ideology should determine our social agenda.”
505
Citipointe members were as unlikely as other Australians to take environmentally friendly behaviour,
evident in their similar Ecological Footprints (see Chapter Seven). In my view this lends more support to
the idea that Pentecostals at this Australian megachurch follow the dominant cultural paradigm of
unsustainability, rather than live out of a theological antagonism to the environment.
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Worldview converges with sustainability vision
In Chapter Two I noted important factors that would likely influence Pentecostalism’s
engagement with sustainability, including an approach to life shaped by doctrinally
based notions such as: sin, conversion, the Holy Spirit, Creation, eschatology, notions of
the kingdom of God, prosperity and community. This led me in Chapter Six
(methodology) to pose the question “How is Citipointe connecting with sustainability at
a philosophical level?” Through the case study I have established that while Citipointe
shows practical divergence from a mainstream praxis of sustainability, there is a
philosophical convergence with the mainstream sustainability vision among this
congregation.
Citipointe’s worldview convergence with sustainability was evident in preaching by the
senior pastor, and broad propositional statements of faith made by members during
in-depth interviews. The Citipointe case study demonstrated how the congregation’s
worldview was significantly shaped by the weekly preaching.506 This suggests
Citipointe’s disconnection from sustainability is for pragmatic reasons, and not based on
any strong theological objection.507

World in crisis
Citipointe members accepted the reality of sin and as such agree with sustainability’s
fundamental premise that the world is in a crisis state.508 Through the concept of sin,
Ramsey raises contemporary global issues of a social, economic or environmental
nature in his preaching (see Chapter Eight) and leaves his congregation open to
becoming more aware of specific global issues (see Chapter Nine).509

506
While Citipointe members did not regurgitate the preaching ideas verbatim, their interview comments
revealed their engagement with it and desire to implement the broad themes in their daily practices.
507
I continue this theme later in this chapter when I look to global Pentecostalism for practical resources
for engaging with sustainability.
508
Every Citipointe member interviewed agreed with Ramsey’s preaching that “the world is in a mess”
(see Chapter Eight).
509
For example during interviews Citipointe members said they were currently concerned about a variety
of global and local issues including poverty, terrorism, and urban development (see Chapter Nine). This
aspect of Ramsey’s preaching seems to echo Kuzmic’s (1991:162) sentiments regarding the breakdown of
Marxism: “The problems are many, but Spirit-filled believers recognize both the problems and the whole
range of new possibilities as occasion for the kingdom of God.”
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Engage with broader society
Ramsey’s preaching emphasis on the kingdom of God has influenced his congregants’
worldviews. The specifics of Citipointe’s understanding of God’s kingdom represent a
significant convergence with notions within mainstream sustainability visions.
Significantly, Citipointe’s kingdom emphasis promotes a this-worldly focus and
orientation to life. Jesus’ rule is understood to extend not just over heaven but over this
world, which means the world is affirmed rather than rejected or neglected.
The imperative believers feel to establish God’s kingdom on earth, by living out their
salvation empowered and obedient to the Holy Spirit, generates much needed urgency
around acting for change in wider society (which the looming challenges of
sustainability require). This is reinforced practically by Ramsey’s directive that
believers use what they already have to do what they can, instead of waiting to be more
equipped before attempting to change the world.
Based on their understanding of the kingdom of God, Citipointe members talk explicitly
about the need for believers to act in every sphere and at every level of society to forge
practical change. This understanding has facilitated Citipointe members’ helping people
in the congregation, in the local community, as well as overseas. Underlying
Citipointe’s actions is a commitment to working cooperatively within the existing
political-economy for change. Violence, protests, social disruption, and other actions
that could be negatively perceived by the broader community are not tools Citipointe
advocates. Participatory rather than divisive approaches are thereby favoured.
Individualism is attacked somewhat through Citipointe’s understanding of the kingdom
of God, where believers endeavour to live generous, others-oriented lives that benefit
many people beyond themselves. Problems were understood to be both spiritual and
natural in origin and perpetuation, so both dimensions needed to be addressed in finding
solutions to problems. Citipointe members therefore seek to benefit people holistically:
spiritually (through the offer of salvation) and materially (by being generous with
money and other resources).
Citipointe’s understanding of the kingdom of God therefore engages the economic
realm too. Although the kingdom is spiritual it has material implications, so poverty is
deemed undesirable by God’s standards—an important convergence with
sustainability’s emphasis on human development for the world’s poorest people. With
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the goal of benefiting all people, regardless of how esteemed or despised they are by
society’s standards, Citipointe’s kingdom ideas support social inclusiveness rather than
divisiveness.

Steward God’s Creation
Citipointe members spoke about Creation in ways that converged with sustainability in
at least two respects. First, although Ramsey did not develop an environmental ethic in
his preaching, Citipointe members explained how they valued the environment and
esteemed an environmental ethic based on stewardship principles. Their particular
environmental ethic stemmed from a view that the earth was created by and reflected
God,510 as well as a pragmatic recognition that the earth is necessary for human survival
and therefore needs to be managed well to benefit present and future generations.
Second, Ramsey’s preaching and Citipointe members’ comments explicitly prioritised
human beings as being more important than nature. Citipointe’s anthropocentrism
supports mainstream sustainability’s commitment to human development, in contrast to
radical ecological visions of sustainability that equate human and animal life and
therefore contest the need for human development (see Chapter One).

Holistic prosperity
Ramsey preaches that believers should live ‘big’, generous lives rather than simple,
adequate lives. Yet Citipointe understands prosperity to be much broader than living the
consumption-dominated unsustainable vision of the good life projected by the dominant
cultural paradigm. Interviewees reiterated Ramsey’s idea that true prosperity was
founded in a personal relationship with God, good relationships with family and friends,
and having their basic needs met. People were happy if God blessed them with financial
wealth, but did not expect it.

Implications for other Pentecostal churches
This research is generalisable at the process level. In this thesis I developed an
ethnography of Pentecostal church practice to explore whether Citipointe
accommodates sustainability in its teaching and practice. Chapters Seven to Nine
provide a modelling exercise that could be used or adapted for use in other Pentecostal
churches. It provides a process of surveying current sustainability behaviour, analysing
510

Interviewees described how Creation spoke of God—creative, awe inspiring, magnificent, full of
glory, intricate, big, diverse and beautiful (Chapter Nine).
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the preached theology, and drawing out congregants’ understandings through
interviews.511
Results from the Citipointe case study reveal that observers should take care in judging
a Pentecostal church’s engagement with sustainability on a single basis—preaching, or
members’ comments, or members’ reports of their own behaviour—because things are
not always as they seem. For example, preaching at Citipointe was sometimes
interpreted quite differently by congregation members than the senior pastor intended it
to be (based on their respective reflections on preaching excerpts during interviews).
Also, the nature of Citipointe members’ environmental ethic emerged clearly in their
in-depth interview comments (Chapter Nine), but not in their self-reported
environmental behaviour (Chapter Seven).
The diversity of Pentecostal practice and belief identified in this thesis means it would
be implausible to suggest that all, or even the majority, of Pentecostal churches would
deal with sustainability in precisely the same way that Citipointe has. In further
research, my finding of abstract convergence with, and practical divergence from,
sustainability needs to be tested in the context of other specific Pentecostal churches.
Any assessment of Pentecostalism’s engagement with sustainability therefore needs to
be worked out context by context, congregation by congregation. Information about
how Citipointe’s preaching, beliefs and practices engage with sustainability is not latent
knowledge that can be assumed to represent other Pentecostal churches.
However, it is worth considering what implications the Citipointe case study findings
have for Australia’s other Pentecostal megachurches, given their rising prominence in
Australia’s public life, and their massive human, financial and infrastructure resource
bases. As I showed in Chapter Four, Australia’s Pentecostal megachurches share many
features in common and function as an informal network. On this basis we could expect
to find a similar a similar pattern of engagement with sustainability at these other
megachurches as we have observed in the Citipointe case study (though this would need
to be tested through case studies of other Pentecostal megachurches in Australia).

511

In hindsight, I would suggest that the initial life history interview (the first part of the in-depth
interview) be restricted to no more than 30 minutes. I initially thought this information would be useful
for contextualising people’s responses, but this was not the case. The exception was the life history
interviews for the senior pastors, Mark and Leigh Ramsey. I would therefore propose that the length of
this interview be curtailed since its function was primarily to develop a rapport with the participant.
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That is, while these megachurches may make incidental and ad hoc contributions to
sustainability (taking a triple-bottom-line vision), we would not expect them to be
explicitly engaged with the sustainability agenda. We could expect that their overall
commitment to culturally relevant evangelism would lead them to be immersed in,
rather than challenge, the dominant cultural paradigm of unsustainable consumption.
However sharing features and networks in common with Citipointe could also mean
Australia’s other Pentecostal megachurches hold potential for deeper engagement with
sustainability in the future, as I have argued Citipointe does.

RESOURCES IN GLOBAL PENTECOSTALISM FOR DEEPER
ENGAGEMENT WITH SUSTAINABILITY
That Citipointe’s abstract convergence with sustainability exists, despite their practical
divergence from sustainability, supports my claim that there is potential for this
community to engage more deeply with the sustainability challenge than it currently
does. This potential is heightened by the observation that the broader Pentecostal
tradition also demonstrates potential for engaging with sustainability. This thesis
prepared a case for arguing that Pentecostals can potentially contribute to
sustainability.512 In this section I outline specific aspects of Pentecostalism’s potential
for deeper engagement with sustainability. Realising the potential of Pentecostalism’s
global orientation, and further developing its notions of the kingdom of God, are two
key avenues for Citipointe, Australia’s other Pentecostal megachurches, and churches
like them, to engage more deeply with sustainability issues.

Reflect Pentecostalism’s global nature
The Pentecostal tradition’s global nature was established at length in Chapter Two. I
argue here that it can potentially function as a resource for engaging Citipointe and
churches like it—Western, affluent, suburban, with mainly white members—more
deeply with the sustainability challenge. Pentecostalism’s global nature challenges
Pentecostals to: (i) develop a sense of global solidarity that impacts their preaching,
beliefs and practices and (ii) address specific sustainability challenges (such as climate
change).
512

Pentecostals’ heavy emphasis on evangelism is stereotypically seen to inhibit their broader social
concern but this claim was disputed using examples from global Pentecostal praxis. In particular, the
global survey in Chapter Two demonstrated how the tradition’s underlying practices and beliefs were not
antagonistic to sustainability. Subsequent thesis chapters showed how the practices and grassroots
activities of Pentecostals in South America, Africa and Australia contribute in an ad hoc way to
sustainability (Chapters Three to Five, and Seven to Nine).
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Global solidarity
Statistics indicate that the vast majority of the world’s Pentecostals are poor, black, and
live in the Majority World.513 However the overwhelming hunger, material destitution
and oppression of most of the world’s Pentecostals seems to have minimal impact on
the way Pentecostals at churches like Citipointe live out their Christianity. Affluent
Pentecostals in developing and developed countries need to develop a sense of solidarity
with the poor in their own as well as other nations.514 Pentecostalism’s significant future
contribution to addressing the crisis of human development depends upon it
(Hollenweger 2002).515
The challenge is for individual believers and local churches to identify with the
universal Church. Mouw (1987) suggests that in doing so, Pentecostals can empathise
with other believers who are suffering, or rebuke believers who are causing oppression.
This sense of concern for the plight of fellow Christians can then be extended beyond
the walls of the church to all situations of oppression Pentecostals see in the world
(Mouw 1987).

Implications for local churches
As part of the global Pentecostal movement believers need to share in one another’s
struggles, not just share ideas and preachers. This requires a lived Christianity that
responds to the world Pentecostals share, one marked by global crises of human
development and ecology. The challenge is for Citipointe and other churches to forge a
broader worldview and implement it through far-reaching, rather than short-term,
projects that make sense for a world dominated by poverty, unsustainable patterns of
production and consumption, and environmental degradation.
To reflect a sense of global solidarity, prosperity preaching, for example, needs to
expound more clearly how consumer choices have implications beyond the
individual.516 There are environmental, social and economic consequences to the goods
513

Pentecostalism is a phenomena dominated by Third World and non white people; less than a quarter of
Pentecostals are white, and this proportion is decreasing (Anderson 1999:5).
514
Given the uneven distribution of globalisation’s benefits, there is a danger that affluent Pentecostals
could reinforce the oppression of poor Pentecostals within their own country (Hollenweger 2002).
515
Hollenweger (2002:1078, emphasis mine) wrote: “In fact, [Pentecostals’] contribution to social action
is impressive. They fight violence against women, build schools, combat drunkenness, and offer the poor
and silenced people a language. However, I believe that the pentecostals can do better than the mainline
churches if they do not close their ears to the cries of their suffering fellow-pentecostals.”
516
The survey of Pentecostalism revealed a global emphasis on prosperity (Chapter Two), though the
content of prosperity messages varied with context. While indigenous prosperity messages have been a
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and services consumed by individual believers and their churches, and produced in their
businesses. Affluent Pentecostals could thereby grapple with questions of development,
the good life (God’s blessing), and the link with environmental degradation.517
Moreover, as preachers like Mark Ramsey become more aware of the global context of
unsustainability they will be alerted to the need to emphasise additional or historically
marginalised elements in their preaching. For example, to preach more about God’s
non-human Creation for the purpose of developing an environmental ethic among the
congregation. Also, to identify specific environmental practices the congregation can
take in their daily life to practice stewardship, such as consumer choices that bless
rather than curse people and the environment.518

Rick Warren, the PEACE plan, and Saddleback Church
The life of Rick Warren, senior pastor of Saddleback Church in the US, demonstrates
the powerful practicality of developing a sense of solidarity with the world’s poor.
Warren’s public profile is based on his book The purpose driven life (2002), which has
sold more than 21 million copies since its release in 2002 (Perry 2005). In addition, tens
of thousands of congregations across the world, including Citipointe, have participated
in a church-wide spiritual growth programme called 40 Days of Purpose, built upon
ideas contained in Warren’s book (Purpose Driven 2006).
Warren’s (2002) Purpose driven life reinforces an individualistic approach to God and
to social engagement. Since the book’s release in 2002, however, Warren’s worldview
appears to have expanded as a consequence of developing an arresting concern for the
world’s poor.519 With his wife, Kay, Rick Warren travelled to Africa in 2003 to help
lead a church-based HIV/AIDS conference in Johannesburg (Morgan 2005). Shocked
by a visit to a poor township outside the city, Warren realised he had missed God’s
concern for the poor, as he explained to a reporter:

tool for empowerment amongst the world’s poorest Pentecostals, prosperity messages have tended to fuel
consumerism amongst other Pentecostals.
517
In the face of continued pressure on the world’s resources from the developed world, mainstream
visions of sustainability uphold the right of the world’s poorest people to access resources to benefit their
development.
518
While a stewardship ethic was evident in the Citipointe members’ interview comments, no
environmental ethic emerged in their senior pastor’s preaching. Moreover, although Citipointe members
said they believed they should be good stewards of the environment, their very low levels of
environmental literacy impeded their potential to translate their concern into environmental action.
519
Kay and Rick Warren’s story is outlined at length in an article published by Christian Today titled
Purpose driven in Rwanda: Rick Warren’s sweeping plan to defeat poverty (Morgan 2005).
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“I found those 2,000 verses [in the Bible] on the poor. How did I miss that? I went to
Bible college, two seminaries, and I got a doctorate. How did I miss God's compassion
for the poor? I was not seeing all the purposes of God.” (Morgan 2005)

At a personal level, this transformation impacted upon how the Warrens dealt with the
financial fortune Rick Warren made through sales of The purpose driven life (2002).
Their concern for the world’s poor and diseased led the Warrens to make five decisions:
They did not upgrade their lifestyle. Warren stopped taking a paycheck from Saddleback.
He repaid 25 years of his salary to the church he founded in 1980. They created three
charitable foundations. They started “reverse tithing,” meaning they live on 10 percent of
their income and give away 90 percent. (Morgan 2005)

At a broader level, Rick Warren’s experience in Africa prompted him to develop a
ministry vision based around five global challenges on his return in mid-2003 (Morgan
2005). The five elements of his PEACE plan, an acrostic, correspond to five so called
‘global Goliaths’ (noted in parentheses):

•

Planting new churches (spiritual emptiness);

•

Equipping leaders (egocentric leadership);

•

Assisting the poor (extreme poverty);

•

Caring for the sick (pandemic disease); and

•

Educating the next generation (illiteracy) (Morgan 2005; PDL 2006).

In July 2005 Kay and Rick Warren launched the Purpose-Driven Nation initiative in
Rwanda, “to harness businesspeople, politicians, and pastors against the nation’s biggest
social problems” (Morgan 2005). Through his Purpose Driven model for churches,
Warren’s goal is to develop “mission-minded disciples” (Morgan 2005).520 As he
explained in an interview: “You can’t get the church to jump from total selfishness,
where they want all the sermons about ‘How do I avoid stress,’ to caring about Angola”
(Morgan 2005).
Yet the PEACE Plan, an outworking of global solidarity, has also influenced activities
in the Warrens’ own Saddleback Church. In 2005 they held their first international
conference on HIV/AIDS called Disturbing Voices. This demonstrates a broader point.
Local Pentecostal churches can turn around the vision of the senior pastor.521 This is

520

Rather than operate along the lines of a parachurch organisation, Warren’s projects in developing
nations place members of Purpose Driven churches on the ground alongside local church members
(Morgan 2005).
521
As I noted in Chapter Five, in a Pentecostal context vision is not just a formality, it is the primary
driver for directing church life, perhaps second only to the inspiration of the Holy Spirit. In the Australian
context, for example, empirical data suggests Pentecostals “are the only denominational group where the
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particularly so in megachurches where the pastor has considerable power, capital, and
flexibility to influence the direction of their church (Chapter Five). As one Australian
Pentecostal pastor and academic I interviewed explained:
As senior pastors we were taught that you are the primary vision caster. So your role is to
go into a church, and whatever doesn’t fit your vision, you cast it to the point of
redundancy, till eventually the church changes to suit your vision and your leadership and
your philosophy. (Mr S. Beaumont 2003, pers. comm. 9 October)

At a practical level this suggests there is great potential for senior pastors to shift the
church’s direction as their own thinking changes. For example at Citipointe, one pastor
described in an email message how a member of the congregation was urging Mark
Ramsey to ensure Citipointe’s overseas missions activities engaged with the global
energy crisis:
With the Sri Lankan project we recently had a gentleman in our church… write to Mark
[Ramsey] on sustainability and that we should have it as a high priority in the
[tsunami-affected] village rebuild. He forwarded Mark a copy of the book “Powerdown:
Options and Actions for a Post-Carbon World” by Richard Heinberg and a DVD “The
End of Suburbia: Oil Depletion and the Collapse of the American Dream”. So at present
Mark is becoming aware of the need for sustainability from a number of different
sources.522 (Mr B. Mulheran 2005, pers. comm. 31 May)

Address specific issues raised by the sustainability challenge
There is a moral case for Citipointe and other Pentecostal churches to act on specific
challenges raised by the sustainability agenda.523 This is because Pentecostalism’s
majority, the poor in the Majority World, will be most affected by inaction on the
economic, social and environmental challenges raised by the sustainability agenda. For
example, the widely respected Intergovernmental Panel on Climate Change (IPCC
2001) forecast that “Developing countries, on the whole, are more vulnerable to climate
change than developed countries”.524

majority of attenders are strongly committed to the vision, goals and directions of their congregation”
(Bellamy et al. 2002:33).
522
In Powerdown, Heinberg (2004) analyses options available to humanity to avert worse case scenarios
arising from a post fossil fuel world. The DVD The end of suburbia (2004) questions the sustainability of
the fossil fuel dependent suburban lifestyle promoted by the American Dream in light of the forecast
world oil peak.
523
Addressing specific issues raised by the sustainability challenge would represent a shift away from
Pentecostal inertness on the environment. Rather than tackle the underlying causes of environmental
issues, such as our unsustainable use of natural resources, Pentecostals have been reactive. Their
environmental action has focussed on assisting people following natural disasters such as floods and
droughts, which present opportunities for evangelism and church growth (Droogers 1994).
524
The economies of developing countries are more vulnerable since they rely heavily on activities such
as agriculture which are “climate-sensitive”, and they have insufficient capacity (knowledge, money and
techniques) to help them adapt to the impacts of climate change (IPCC 2001).
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My suggestion that Pentecostals can and should develop a sense of global solidarity is
not meaningless, not just an abstract, feel-good idea. Its potential for fostering practical
engagement with specific challenges raised by the sustainability agenda can already be
seen on the ground.525 In the US the Evangelical Climate Initiative (ECI) is an emerging
response to human-induced climate change. This group’s agenda is explicitly predicated
around the idea of Christians extending God’s love to one’s neighbour, understood to be
people in future generations as well as people alive today, particularly the poor, and
applying stewardship principles to care for Creation (ECI 2006c). A broad
understanding of ‘neighbour’ and recognition of the poor’s vulnerability, which I am
advocating Pentecostals employ, are demonstrated on the ECI’s website in statements
like these:
The same love for God and neighbor that compels us to preach salvation through Jesus
Christ, protect the unborn, preserve the family and the sanctity of marriage, and take the
whole Gospel to a hurting world, also compels us to recognize that human induced
climate change is a serious Christian issue requiring action now.526 (ECI 2006b)
Global warming will make hungry kids hungrier, droughts dryer [sic], floods fiercer,
hurricanes harsher, and health concerns like malaria more menacing. (ECI 2006c)

The more than 85 signatories to the statement Climate change: an Evangelical call to

action released in January 2006 include people esteemed in Australian and American
Pentecostal circles.527 Pentecostals’ support for this initiative demonstrates how
Citipointe and other churches could potentially become more deeply engaged in the
sustainability challenge in an explicit and practical way. Pentecostalism’s poor majority
might feel the impacts of climate change, soil depletion and other problems more
immediately, but these issues will inevitably affect affluent Pentecostals too.528
Globally, nations are challenged with the prospect of more and more environmental
525

The Evangelical Climate Initiative (ECI 2006c) clearly states its intention to promote a
“business-friendly” approach to “address global warming in a way that does not harm the economy.” The
challenge remains for these and other Christians to remain open to challenging the political-economy
status quo if their present strategy is ineffective for addressing climate change. A nationalistic approach,
marked by a commitment to reinforcing America’s economic power, may need to be abandoned to
address climate change and other sustainability challenges.
526
Signatory to the ECI and executive director of the US Evangelical Environment Network, Jim Ball,
also argued morally for action on climate change when he said this to a New York Times reporter: “Christ
said, ‘What you do to the least of these you do to me’… And so caring for the poor by reducing the threat
of global warming is caring for Jesus Christ” (Goodstein 2005).
527
These signatories include Rick Warren, author of The purpose drive life (2002), and presidents of two
recognised Pentecostal movements: Jack Hayford of the International Church of the Foursquare Gospel,
and Berten Waggoner of Vineyard (see Moore 2002; Wagner 2002). This is not surprising given the close
links between Pentecostals and evangelicals in the US, discussed in Chapter Four of the thesis.
528
Hollenweger’s suggestion that consequences of the ecological crisis will be “increasingly difficult for
Pentecostals to avoid” therefore pertains to Pentecostals in affluent nations, not just Pentecostals living in
vulnerable nations (Pentecostalism’s Global Language 1998:42).
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refugees, people who leave their regions because of hunger in the wake of
environmental collapse. Overall, Pentecostals are challenged to urgently develop and act
on their environmental ethic since some environmental issues, including climate change
and ecosystem collapse, could be near to causing irreversible damage (Hargroves and
Smith 2005).529

Develop the kingdom of God framework
Clarifying visions of the kingdom of God is a resource for engaging Citipointe and other
Pentecostal churches more deeply with the sustainability challenge. Emphasis on the
kingdom of God by Pentecostals was noted in the survey of practices and beliefs in
Chapter Two, and evident in the Citipointe case study.530 Yet the theological ambiguity
at the core of the Pentecostal tradition was also noted as a legacy of the tradition’s
flexibility and pragmatism. While preaching, beliefs and practices around the kingdom
of God support Pentecostals’ worldly engagement and contribution to public life among
the Citipointe congregation, other Pentecostal churches could justify worldly separation
through their particular articulation of the kingdom of God. Pentecostal pragmatism
could be employed to further develop their kingdom of God frameworks.

Extend to society and Creation
Droogers (1994) observes that Pentecostals have been able to bring their vision of
wholeness to bear at an individual level but they have not succeeded at a societal
level.531 Likewise at Citipointe, people focused on changing the world by helping
individuals find answers to their problems. Individuals engaged with other people and
with society through the prism of a personal relationship with God, and convictions
about being a good steward and a generous person. Yet the preaching, and the beliefs
people expressed during in-depth interviews, were not antithetical to developing a
broader concern for society.
Droogers (1994) argued Pentecostals have not yet been able to see wholeness achieved
at a society level because they view the world and therefore society as evil, so restrict
their focus to the local church or Pentecostal movement. Citipointe’s weekly preaching
529

Or ‘practically’ irreversible damage, given that the cost and effort needed to solve the problem would
be so great that it may as well be irreversible.
530
As I noted earlier in this chapter, and in more detail in Chapter Eight, Mark Ramsey emphasises the
kingdom of God in his weekly preaching and it provides a framework for the Citipointe church vision.
531
Droogers (1994:35) highlights the holistic worldview promoted by Pentecostals (opposing radical
relativism and conceptual dualisms) that allows them to successfully bring wholeness at the individual
level by uniting “the body, the sacred, and the emotion”.
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calls believers to act in and influence all sectors of society, opening up a wide door for
potential engagement with sustainability issues at a structural level, but so far this
potential is unrealised.532 In the Citipointe case study two other factors for inaction at a
political-economy level emerged. First, the people I interviewed did not know what
action they could take. Second, there was almost no recognition by Citipointe members
that sin could exist, and therefore needed to be tackled, at a societal level.
Broadened understandings of God’s kingdom can facilitate Pentecostal concern and
action beyond personal issues. Pentecostal preaching can forge a worldview where
believers understand how repeated personal sinfulness ends up embedded in social
customs, laws, the structure of social institutions, and mismanagement of Creation.
Acknowledging the reality of social sin implies the kingdom of God needs to break into
society and all of Creation, not just enter the lives of individuals.533 Personal salvation
occurs alongside social salvation being worked out in interpersonal relationships,
workplaces, families, neighbourhoods, nations, and the world.534 In particular:
People cannot be abstracted from their social settings. If my family dynamics are
unhealthy, if all the good jobs have left my community, if my ethnic group is
discriminated against, if my nation is facing a moral crisis—then my life will not be all
that God intended, regardless of my individual prosperity or spiritual peace… Therefore,
a biblical understanding of persons should lead the church to seek both spiritual renewal
and social renewal, including institutional development, structural reform, and creation
care. (Sider et al. 2002:49-50)

Problematise the structural status quo
Establishing God’s kingdom throughout the whole of Creation, not just in the hearts of
individuals, raises specific challenges for Pentecostal preaching and practice. For
example Citipointe’s preaching emphasis on the kingdom encourages believers to
participate in politics and society. Yet taking a broader vision of the kingdom means the

532

Citipointe’s senior pastor, Mark Ramsey, made this comment during an in-depth interview (2003, pers.
comm. 22 September): “The style of [Citipointe] is now affecting or attracting a different type of person,
which means there’s a good chance in the next five or ten years we’ll have many more Christian lawyers,
Christian politicians, Christian doctors, Christian engineers… I want the Christians in our town to be
influencing the community, society, politics, all that sort of thing… We have a long way, a long way to
go… but that’s where we want to go.”
533
The case study showed how Citipointe members’ thoughts and actions were focussed almost
exclusively on personal or local issues, and issues that had immediate consequences. One exception was
Citipointe members who were concerned with national issues because of their interest in Christian
politics. While some Citipointe members expressed concern about global issues, this did not generally
translate into action because they did not know what action to take.
534
The premise is that “a right relationship with God is inseparable from right relationships with our
neighbors” (Sider et al. 2002:54).
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preaching needs to go further: to problematise the dominant social, political and
economic processes and institutions in Australian society.
This would open up the possibility of addressing the root causes of problems
Pentecostals encounter. For example, by changing institutions that use natural resources
unsustainably, and challenging trade arrangements that reinforce the poverty of the
world’s poor. Also, recognising the structural foundations of poverty can help
congregations like Citipointe understand that although people are equal before God, the
very poor need special attention because they are affected by structural disadvantages.
This has implications, for example, for the way overseas development activities are
planned and implemented by churches like Citipointe.
Moreover, challenging the status quo at a political-economy level will help Pentecostals
remain effective in their core task: evangelism. As Volf (1997) argued, effective Gospel
proclamation depends upon Pentecostals remaining inside a culture, but maintaining a
critical distance from it.535 The Citipointe case study illustrates how a commitment to
evangelism can promote an uncritical connection with the dominant cultural paradigm,
and therefore act to reinforce its dominant systems and institutions. Establishing the
kingdom of God at the levels of society and Creation require Pentecostals to do more
than simply engage with culture: they need to challenge, subvert and transform that
culture as they live out their vision of the kingdom of God.

REARTICULATING THE SUSTAINABILITY AGENDA
A global survey of Pentecostal practice and belief (Chapters Two and Three) and the
Citipointe case study (Chapters Seven to Nine) have allowed me to establish two key
things. First, Pentecostals are not addressing the sustainability challenge explicitly.
Second, Pentecostals’ practices and beliefs both conflict and converge with
sustainability. Rather than stress the inability of Pentecostals to respond to the
sustainability challenge, I argued that aspects of Pentecostal practice and belief
highlight their potential to be more significantly engaged with resolving unsustainability
than they currently are. This discussion about Pentecostalism helps answer the
secondary research question of this thesis regarding what critical contribution Christians
more generally might make to sustainability.
535
Volf (1997:230) explained an appropriate posture for Pentecostals in society in this way: “Every social
world is God’s territory. Hence Christians should not seek to leave it and establish a settlement outside.
Rather they should remain in it and change it—subvert the power of the foreign force and bring their
environment back from the estrangement into communion with God.”
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Yong (2005:237) stresses the importance of Pentecostalism’s sophisticated public
theological engagement enabling a “rearticulation” of contemporary challenges “in
ways that are recognized by their advocates and that in turn enable critical interaction
with them”. As I established in Chapter One, sustainability is a contested notion. Having
explored Pentecostalism’s engagement with sustainability I ask: what contribution can
Pentecostalism make to developing the sustainability agenda?

Beyond instrumentalism
Pentecostals are more than useful instruments for achieving ecomodernist, or other
secular, visions of sustainability. Pentecostals at Citipointe and elsewhere can further
sustainability at the practical level through their own lifestyle choices, and participation
in civil society. They might also help shape the political-economy, for example by
helping develop a participatory democracy. Yet the actions or social influence of
Pentecostals should not be secularised, nor de-contextualised, which is what occurs
when such activities are extricated from these people’s Gospel-centred worldview.536
The Gospel, not sustainability, is at the core of Pentecostalism which makes it
inappropriate for mainstream sustainability to propose that it is one of a raft of
possibilities for providing people with the spiritual impetus to fulfil secular notions of
sustainability.

Deep philosophical challenge
I propose that while Christianity can contribute to sustainability at the levels of practice
and political-economy, it can make a deeper contribution by addressing the
philosophical challenge sustainability poses. Rather than limit sustainability to a secular
materialist discussion, Christianity can keep sustainability open as a wider discussion
about God, truth and the purpose of life.

Hope
Individuals and governments have identified the need for ‘hope’ in order to find
pathways to sustainability (Newman 1991; Brady 2002; Government of Western
Australia 2003). Hope undergirds peoples’ capacity to dream, imagine and creatively
conceive of what a better future might look like, the building blocks for actual change
according to Brady (2002). In the face of the world’s crises, Christians offer people
536

For example Scanlon (2004) argues that social capital becomes a weak, flimsy concept when it is
reduced to an empirical tool for driving social policy. He raises the importance of viewing social capital
as grounded in—not extricated from—feeling, ethnic, moral communities.
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hope for the future.537 Not hope as an abstract quantity, but hope rooted in salvation
through Jesus Christ to find “life and life more abundant”. The challenge is for
mainstream sustainability to engage honestly with Christianity, to not just enjoy the
hope and other fruit it develops in people’s lives, but engage with Christianity
philosophically (by questioning secular humanism).

Truth—salvation
Mainstream sustainability’s secular humanism is challenged by Christianity’s emphasis
on salvation. For Pentecostals and other Christians, sustainability is impossible without
the conversion of individual hearts. This is because salvation is God’s response to our
fallibility, sinfulness and rebellion. The transition to sustainability is therefore impeded
by humanity’s sinful condition, so salvation is part of the work for sustainability. The
recognition of sin is the realisation that people’s rebellion against God could preclude
the realisation of poverty reduction or resolving the ecological crisis. At the very least,
Pentecostals would question the wisdom of relying on individuals to adopt more
sustainable lifestyles by choice.

Purpose
At a philosophical level, Christianity offers hope but it also raises questions about
‘purpose’, the sorts of questions that discussions of sustainability evoke but do not
always answer clearly or loudly. In Herman Daly’s (1995:3) opinion “advocates of
sustainable development really must face up to the deep philosophical and religious
questions about why their efforts ultimately make sense.” Rather than become
consumed in the search for technical and scientific solutions to the challenges of
sustainability, Pentecostals and other Christians challenge mainstream sustainability to
keep asking “What do we want to sustain? Why do we want to sustain it? What
demands does that make of us?” (see Orr 2002:1457). Such questions of purpose sit at
Christianity’s core, and are inextricable from notions of sustainability.
Pentecostals seek to sustain a personal relationship with God above all else, whereas
mainstream sustainability primarily seeks to sustain life on earth. The mainstream
sustainability agenda and Pentecostals agree that humanity’s survival relies on
something beyond themselves. Sustainability suggests that the future is dependent on

537

As Cobb (1992:10) explains: “The Christian faith has been one important way in which people have
lived with hope in the midst of conditions that appeared objectively hopeless”.
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something else—nature, the Creation. Pentecostalism argues that humanity’s future is
dependent on someone else—God.
Our journey through Pentecostal practice and belief at the global and congregation
levels, demonstrates how these people think about the world through a paradigm
coloured with ideas of God. To restrict sustainability to a secular material discourse is to
deny the practical reality that so many of the world’s citizens do not view the world in
this way. It is to prematurely cut off questions about purpose for human and non-human
Creation. It is to curb sustainability from looking for answers in spiritual ways, rather
than restrict itself to technical and scientific pathways. Therefore sustainability
discourse needs to engage with people of faith, and people generally, at the level of
philosophy. In doing so the challenge of sustainability is conceptualised in a suitably
broad way so as to be inclusive of so many of the world’s people who think
theologically.
This thesis showed how Pentecostals at Citipointe and elsewhere believe there is a
purpose in the origin, continuation and eventual demise of the world. This emerges in
their emphasis on establishing God’s kingdom on earth. Viewing sin as real,
Pentecostals challenge sustainability’s optimism that poverty can be eradicated. They
involve themselves in the world’s problems in response to the whispering of the Holy
Spirit, but see that only Christ can completely usher in the fulfilment of God’s kingdom:
… human effort can never “fix” the problems of the world. Fortunately, we are not called
to save the world. Our mission is to be faithful to God’s command to love it. Because we
love the world we labor and long for it to be renewed. But we know that no matter how
hard we work or how much we love and sacrifice, only Christ’s return will set things
finally right…In the meantime, as stewards and heralds of his kingdom, we must continue
to do Christ’s work until he comes. (Sider et al. 2002:56)

Metanarrative
Pentecostals would object to sustainability becoming the overarching story that unites
cultures and directs individual’s lives. Christianity challenges the notion that
sustainability must become humanity’s new metanarrative in order to address the crises
of human development and ecology. Concern over this arises because sustainability, as
a global movement, could function as a metanarrative like Enlightenment faith did.
Moreover, sustainability can appear to be a spirituality itself. It sometimes gives people
meaning, purpose and hope for their lives just as the Church of Jesus Christ seeks to do.
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Sustainability does not have God’s plan of salvation and redemption at its core as
Christianity’s metanarrative does. Therefore it is theologically and philosophically
inappropriate for Pentecostals to simply drape the sustainability worldview over their
Christian beliefs. Life revolves around a relationship with God so any response to
sustainability must emanate from that, not the other way around. For Pentecostals,
sustainability will remain a subordinate concern to salvation, so their responses to
particular issues of sustainability will be tied up with the notion of personal obedience
to God.
In conclusion I suggest that from a Pentecostal perspective, sustainability should keep
open the deeper levels of discussion about truth and purpose. Doing so will mean the
sustainability agenda will not be limited to a discussion about changing people’s
behaviour, creating new policy, or developing better technology. It will include these
things but not be restricted to them. Pentecostalism and other faiths can contribute
deeply to the sustainability agenda when they highlight how the sustainability agenda
raises a challenge not only at the practical and political-economy levels, but the
philosophical level. To do so is to remind people that the sustainability agenda is
ultimately a challenge to raise questions about the meaning of life.
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Appendix C

Survey cover letter

Sustainability Behaviour Survey
Conducted by: Kylie Sheppard (PhD student)
from

About the survey
You are one of about 100 people from Citipointe Christian Outreach Centre who are
filling out this survey. The aim of the survey is to get a picture of how members of this
congregation:
• Participate in their community (locally and more widely)
• Participate in church life
• Act upon environmental and social issues
• Interpret the Bible.
Your answers will be completely confidential. Thankyou for doing this survey.
More information
If you would like any more information about this study, please feel free to contact me:
Kylie Sheppard
E: ksheppar@central.murdoch.edu.au
T: 07-3343 7029
How to complete the survey form
The survey should not take long to do and is easy to follow. All you need to do for most
questions is tick the box that represents your best answer.
Please answer all the questions, unless otherwise indicated. If you wish to explain a
particular answer, write a note in the margin or on the back of the survey. I hope you
find it interesting. Thanks for your participation!
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Appendix D

Content analysis recording sheet

Sermon Date: Sunday 00/00/2002
Title: “
”
Date Coded: (KS) 00 Month 2003
Narrative, thematic/topical, expository:
General comments on the sermon style:

Service: AM PM

Sources
Scripture
List the details of all Scripture referred to in this sermon
Text
Test. Book
Chapter Verse Context

Space*

* Was the text mentioned in passing (1), explored somewhat (2), looked at in-depth (3)?

Illustrations
Aside from Scripture, where did the other illustrations in the sermon come from?
Illustration
Present? Context (triviality, effectiveness)
Personal story (own life)
TV
Movies
Newspaper
Songs
Literature
Other preachers or theologians
Current issues
International concerns
Sports or sportspeople
Business or business people
Science or scientists
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Themes
Research questions: What is being said in the preaching? What themes appear?
Theme
Sustainability Reading
Direction

Intensity Space

Maj/Min Details

Startling Quotes
Unsustainability:
Sustainability:

Overall, what was most striking about this sermon?
Overall, what was the purpose of this sermon?
In the preaching, what issues were “unspoken” in the treatment of the issues?
Comment on the level of ecological/sustainability literacy displayed in this sermon?
Was there something going on in the state, nation or world more generally at the time
this sermon was preached that might have been influential?

If sin is referred to, in what context is it discussed:
Sin
Context
Personal
Community or National
Institutional sin

Theology Profile
What does this sermon reveal about mission from a Citipointe perspective?
What does this sermon reveal, generally, about Mark Ramsey’s own values?
In this sermon, what is Mark Ramsey’s image of:
Christ?
God?
Holy Spirit?
Any other comments?
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Appendix E

Interview questions – general

LIFE HISTORY
Phase I: Focused Life History (context setting)
1. How long have you been a Christian for?
a. How did you become a Christian?
b. When did you become a member of Citipointe Christian Outreach
Centre?
i. What do you like most about church life at Citipointe?
ii. What do you like least about church life at Citipointe?
2. Some basic information
a. What is your full name?
b. Where were you born?
i. What year were you born in?
ii. Where were your parents born?
c. What suburb do you currently live in?
i. Do you own or rent the place you live in?
d. Can you say a bit about what you do for work/study?
3. Could you tell me about your early childhood experiences that relate to
a. where you grew up
i. What size town or city did you spend most of your childhood in?
b. your family dynamics (family size)
c. schooling and further education
i. why did you decide to study that?
d. Experiences in nature and the great outdoors (camping, sport)
e. shopping and spending money
f. your own and your family’s attitude to money
g. your involvement in ministry at Citipointe
h. your involvement in non-church community activities
i. travel overseas or contact with people from non-English speaking
backgrounds
i. have you ever lived overseas?
ii. Do you have plans to travel domestically or overseas in the
future?
4. When you think about your childhood, what events or people do you think have
most shaped who you are today?
5. In terms of interests and hobbies, what do you like doing?
a. What or who are you passionate about?
6. In terms of where to from here
a. What would you say motivates you in life?
b. Is there something particular that you hope to achieve in say the next five
years?
7. What influences you?
a. Who’s books do you devour?
b. Are there any books that you read over and over?
c. What translations of the Bible do you mostly rely on?
d. What are some books you’ve read in the last 12 months or so?
8. Have there been any Christians/leaders/other people/books/sermons that have
changed the course of your life or very strongly influenced where you are today?
a. To what extent would you say that your daily life as a Christian is
influenced by the preaching you hear from Mark Ramsey on Sundays?
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b. Do you think Mark’s preaching causes change in your beliefs and
actions?
9. Can you say a bit about any pastors, friends or family members who inspire you
greatly?
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SOCIAL SUSTAINABILITY
CHURCH V CULTURE
Church v culture
On the first Sunday of 2002, Neil Myers preached a sermon at Citipointe and spoke
about culture. I’ll read part of what he said:
“There’s an outward man, there’s an inward man. Everyone is
affected by culture. Every generation…Even in church there’s
culture. You can tell the people that have been to Pensacola by the
way they do things. People that really have been around, they see
people in churches they know exactly where you’ve been. They
know exactly who you’ve been hanging out with! But you see
there’s positives and there’s negatives. And the negatives is one of
the things that I want to address tonight because it is so easy to get
caught up in something, even though we’re in the realm of the
spirit. And even though the spirit of God is there, there’s a culture
and it tries to come in and take over. And one of the things today,
is that, you know, the spirit man is the real you, but there’s a
culture, the outward man, and so the inward man and the outward
man meet somewhere. And the inward man and the outward man
meet at the brain! Ever noticed that? You meet somewhere, it meets
at the brain. That’s why there’s so much warfare in the brain,
because the spirit man wants to do something but then you’re
challenged and you’re pulled by culture. Culture that makes you
want to be different, culture that wants you to feel like as if
you’re accepted, culture that says you’ve got to dress a certain
way.”
“Older people, you just don’t have to be like the ‘Joneses’. I
believe we’ve got to let the church reinvent a new culture. It’s
called the kingdom of God. It’s called the kingdom of God- the
church being awakened by the fire. Where we’re so hungry for the
anointing, where we’re hungry for the presence of God that the fire
of God would come into us. Fire of God would get around us and
we’d be awakened by this fire, ruling and reigning with Jesus.
Governing territorial demons.” Ps. Neil Myers, 06/01/02 PM.
a) How would you describe the culture that exists at Citipointe now?
b) Neil warns people not to get caught up in ‘keeping up with the Jones’’. Do you
ever worry that you are getting caught in this consumeristic trap? Why/Why not?
c) In what ways is Citipointe culture different from world culture?
d) The Australian lifestyle is very decadent in comparison to the way the majority
of people in the world live. For example, we use a lot of energy driving and
flying around, and we eat so much food that we are the second most obese
nation in the world. As a Christian in Australia, do you try and model a lifestyle
that is different, not just spiritually, but materially as well?
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SOCIAL CHANGE
These questions try and get at the heart of a few issues:
• Who or what is to blame for the mess the world is in?
• To what extent is Citipointe called to bring about social change?
• Whether institutional sin is something worth fighting against?
Lighting up the city
• Social change
• Eschatology doctrine
Mark talks about saved people bringing light to the city of Brisbane. For example at the
end of one altar call he says:
[After the altar call was completed]. “Welcome to the kingdom of
God! Hallelujah! Heaven rejoices. Every person, every single
person who gets born again means there’s one little bit less
darkness in our city and one more bit of light. Hallelujah! One
more piece to the kingdom of God. What a great God he is!... Be
somebody’s answer today. Rejoice in somebody. Love God, love
people, love the house [of God]”. Mark Ramsey, 13/01/02 AM,
‘The Boat of Religion’.
a) Do you see people getting saved at Citipointe as creating more light in the city
of Brisbane?
b) To what extent do you think the people of Citipointe should see social change in
their communities and their cities? Is radical change possible?
c) From your understanding of end times, are social problems just part of life? Do
you see that they can ever be radically solved before Christ’s return?
d) How important are righteous political and social actions, compared to the
spiritual transformation of individuals in the body of Christ?
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Impact of choices
In a sermon in March Mark raised the issue that our choices today can affect future
generations. He said:
“And I want to tell you, the world without realising it, choses
Barabbas [hell, lies] every day of their lives. They chose the world
of Barabbas and that’s why the planet’s the way it is. Because we
continually chose Barabbas rather than choosing the Christ, the
Son of God. Today, life is about choices. And we’ve got to start to
realise that our choices not only affect us, not only affect the
world around us, but even affect our generation’s generations.”
Ps. Mark Ramsey, Sunday 31/03/2002 AM, ‘Part 1’.
a) When Ramsey says, “that’s why the planet’s the way it is” what are the
problems that come to the front of your mind when you hear that?
a. What important social problems do you see?
b. What economic problems do you see?
c. What global problems do you see?
d. What problems are there at the level of the family?
e. At the level of the individual?
b) Mark said that “our choices not only affect us…but even affect our generation’s
generations”. Do you believe that your choices have a spiritual legacy that
passes on through the generations?
c) Do you see the effect of your choices as having a natural legacy also? In that the
soil, water, air and living things of this planet that we use to get food and to
breathe and to process our waste, are handed on from one generation to the next.
We determine in what state it will pass from our hands to our children’s hands.
As part of your personal life choices, do you consider what natural legacy you
will be passing on to the generation’s generations, to allow them to prosper as
you have?
a. Why/Why not?
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Everyone has a story
• Social justice
• Eschatology
• Creation doctrine
In Mark’s sermon titled ‘Church- Why Bother?’ he spoke about the idea of every person
having a story. I’ll read what he said:
“People are wonderful and every human being has their own story.
Every human being has their own story. And they might be the
most sinful person that you know on the face of the planet. Every
terrorist has a story. Do you know those people in Russia that took
on that thing, as much as what they did was evil and bad, do you
know what they said? ‘It’s because the Russians are killing our
children we’re doing this’. There is a reason behind every action.
Whether it be right or wrong. Every person has a story. Every
single person. And we’ve got to get big enough in ourselves not to
prejudge people but understand every person has a story and
we’ve got to learn to live passionately about God’s Creation and
God’s Creation is called people.” Mark Ramsey, 27/10/2002 AM,
‘Church- Why Bother? Pt 2’.
a) I thought this statement was really valuable because it puts evil things in context.
Mark points out that people have reasons for doing the things they do. My
question is, do you believe the reasons behind these acts of violence all over the
world are purely spiritual?
a. Do you think our systems and institutions and policies contribute to these
things as well?
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OTHER CULTURES
International Day
In August there was a multicultural day for Father’s day. This is what Mark said about
it:
“It’s going to be great to bring your father, to bring your friends, to
bring other fathers, the whole thing. One thing you’re guaranteed
about fathers is they like food. Especially Asian food, so we’re
going to have plenty of that. There’s going to be South African
food. There’s going to be all sorts of things. It’s going to be a
great, great day. And it’s going to have the whole theme,
‘Celebrating Australia’s multiculturalism’. So if you know
people from other nationalities, bring them along. It’s a great
day for them to come and mix and meet with us and the whole
thing. So that’s the first Sunday in September. It’ll be fantastic. It
really will be a great, great day.” Ps. Mark Ramsey, 18/08/2002
AM, ‘Open the Eyes of our Heart’.
a) In your experience, is Citipointe a welcoming place for people from non-English
speaking backgrounds and of different ethnicities?
b) What does multiculturalism mean to you?
c) Multiculturalism is a very contested idea and there are people who love
multiculturalism and there are other people who say it’s merely a watering down
of cultures. Do you think multiculturalism is a valuable thing to promote within
the church?

352

MISSIONS
PNG Safety standards: An opportunity for a ‘real’ response
• Sin: personal & institutional
• Missiology
In a sermon Mark told a story about a crocodile he saw in a zoo in PNG. He noticed the
lax safety standards. He was actually speaking about how we fail to realise the power
and incredible abilities we have in Christ, and said:
“A bunch of years ago I was in Papua New Guinea and I went to
the zoo up there. And they don’t have the same health and safety
standards, they don’t have the same construction codes. And I
went to the zoo and I was looking and I saw this huge crocodile so
I thought I’d come down and visit it. 20 foot it would have been, as
long as two of those pews and about as high. Monstrous big
crocodile. So I thought I’d go down and have a look. So I’m
walking towards it, and as I get close to the thing I started to look
like [sic] what was protecting us from it. You know what it was? It
was a few poles and chicken wire. Chicken wire! Chickens can
break out of chicken wire.” Ps. Mark Ramsey, 05/05/2002 AM,
‘Bulletproof Christians Pt 4: Rebuilding the walls of your soul’.
a) When I heard this story it raised a question in my mind. This zoo didn’t have the
same health and safety standards that a zoo in the developed world would have.
Say in PNG, people’s lives are put in danger just in going to work everyday. I
remember being in Thailand and seeing people building a road in Chiang Mai
wearing thongs on their feet. I’m wondering what a Christian response to this
sort of situation is?
a. Do you believe that part of any missions programmes from Citipointe
should be making not only spiritual contributions, but also contributing
at a practical level- for example lobbying to change health and safety
standards?
b) Do you believe that Citipointe missions strategies bring about practical social
change that helps people live healthier and safer lives, as well as seeing spiritual
change in individuals?
c) One way to alleviate suffering in the long-term and not just the short-term, is to
act to change the systems around people that oppress them by working for
change in the local community and at the different levels of government. Do you
think this should be a part of Citipointe’s mission strategies? Why/why not?
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Do a Missions Trip
As part of the Elijah series Mark spoke about “Half-hearted Christians”. At one point he
was saying that people need to “get a life” and break out of being so safe and secure all
the time. This is what he said:
“The book of Matthew says it like this: He who tries to save his life
shall lose it, but he who is prepared to lose his life for my sake,
shall save it. That’s an incredible statement. Coz think about it. We
so often want to save our lives. We want to save our reputation. We
want to save this. We just don’t want to go too far, or do this. But
in trying to save our lives, we loose life. You know, people that are
so scared about doing things, never do anything? Because they’re
so busy trying to save their life. They won’t venture out. They
won’t go on an aeroplane or go on a missions trip, or they won’t
do this, because they’re so busy trying to save their life. But when
you start to save your life, you end up doing nothing so you have
no life. You don’t have a life. So in the very essence of trying to
save it, you lose it. Isn’t that an incredible thought. That by [being]
so busy trying to be so safe and so secure and never really
believing God for miracles or breakthrough, never really believing
God for some incredible thing to happen, never stepping out of the
boat, but just seeing if the water holds. And even if it doesn’t, go
down smiling…”Ps. Mark Ramsey, 31/03/2002 PM, ‘Elijah Series
Pt 7: Halfhearted Christians’.
Mark uses the example of going on a mission trip as something people might do to
jump out of the boat and break out of their safety and security.
a) Have you ever been on a missions trip or travelled to a developing country?

•

If yes, have your experiences in these places of missions in developing
countries changed the way you personally think about wealth and
poverty, blessing and suffering?
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CURRENT AFFAIRS
War is spiritual
In October Mark preached a sermon titled “Prayer that doesn’t Bore God”. At one point
he spoke about war and said:
“Tonight, this is a real war we live in. The war doesn’t exist in
Afghanistan. The war doesn’t exist in Indonesia. The war exists
in the spiritual realm. And if we can be front line people and take
hold of that, then we safeguard our nation, we safeguard our
peoples. But if we’re not prepared. If we give up and we play it
easy, if we pull back, if we just play church, then the enemy will
come in like a flood and take out whatever they want. Today, God’s
calling you to rise up. God’s calling you to be this country’s
answer. The Bali bombings don’t happen here. The Moscow [sic]
doesn’t happen here. The church, it’s up to us, it’s up to you. You
don’t have to do anything different, you’ve just got to intersect the
will of God. You’ve just got to find that, you’ve just got to be open
to it. And when it happens, when you find it and something takes
place, you do something you don’t pass it off. But you move, you
pray, you give, you establish, you go, you encourage, you move
upon that. And when you do, under the unction of the power of the
Holy Ghost, when you’ve met heaven and moved with heaven then
you will intersect what the enemy meant for bad and you will
intercept it and turn it around and God will use it for good in Jesus
name.” Ps. Mark Ramsey, 27/10/2002 PM, ‘Prayer that doesn’t
Bore God’.
a) Mark said, quote, “The war doesn’t exist in Afghanistan. The war doesn’t exist
in Indonesia. The war exists in the spiritual realm.” Did you see the war in
Afghanistan as being an entirely spiritual war, rather than a war over
governmental power, trade, or oil?
b) If you see the war in completely spiritual terms, does that mean you believe that
no government action, whether it be a naturally fought land war or a new set of
policies and agreements, will help solve the conflict?
a. Is it inevitable that terrorism will escalate?
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Terrorism
In a sermon, ‘Church- Why Bother’ Mark Ramsey spoke about terrorism in some depth.
He said:
“There are people that are willing to lose their life for the cause,
but I want to tell you God is calling us to live our life for His
cause. And we’ve got to see the big picture. We can back off and
pretend it’s not happening. I don’t get angry that much in life, I’m
fairly even keeled in life, but last night as I was watching the news
I can’t remember getting so angry in my spirit as I listened to
somebody who represented the Anglican church. And they were
talking about the reason this happened in Bali was because we’d
aligned ourselves with United States foreign policy. I can’t
remember when. I felt like going through the tv, grabbing the guy
out of his dress, laying him on the ground, and start to say ‘You
want to know, just by backing off and pretending it’s not happening
it’s going to fix things’? You think terrorists care if you’re innocent
or not? Do you think terrorists care if you’re a Muslim or not? Do
you think terrorists care that if you don’t make your ground that
‘Oh, we’ll take pity on you’? Terrorism is from the very pit of hell.
It’s demonic by nature. It cares nothing about their own people, it
cares nothing about anything whatsoever. It’s not for anybody, it’s
for them. And as I look at the world we live in, the world’s a
different place. And I don’t believe that as a church, as a
Christian, that I can sit back and say, ‘Well. Well that’s a bit of a
sad thing that happened in America [and] in Bali. I believe there
is something of the Holy Ghost that’s got to get inside of us and
we’ve got to start to proclaim the goodness of God wherever we
go, wherever we are, whoever we speak to. The world is now
looking for something that’s an answer. They’ve run out of
answers. And I’ll tell you what, we’ve just begun the greatest time
in [the] church’s history right now, right here. So, in saying that,
it’s just an introduction to my message this morning. I’ve entitled
my message this morning, ‘Church- why bother’?” Mark Ramsey,
20/10/02 AM, ‘Church- why bother’.
a) Some Christian commentators in the United States and Australia viewed
September 11 as America reaping the harvest from the unjust policies they have
sown in other countries: policies and agreements that have financially profited
the United States but caused oppression to people outside the USA. From this
statement we can see that Mark may disagree with this idea. What do you think?
b) Can it be that these things in the natural, like unjust foreign policies, contribute
to the spiritual war? That is, that it’s not purely spiritual, that there are unjust
things we sow in the natural that we also reap in the natural?
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Current affairs
In October Mark was preaching on the topic, ‘Church- Why Bother?’ He was making
the point that the reality is that we live in a world where incredible evil happens every
day. He said:
“And I want to tell you, right now, I don’t know whether you
realise this or not. And if you don’t watch the news turn it on and
get a shock. September the eleventh last year [2001] changed the
world that we live in forever. It is no longer a feasible thing just to
travel willy nilly throughout many countries of the world. We are
no longer isolated from a thing called terrorism. We are no longer
some separate country that we’re growing up on the back of sheep
and no worries. There is an incredible world that we live in that
has incredible evil. And there’s only one answer I believe, one
answer, and that has got to be the gospel of Jesus Christ. And if it’s
the gospel of Jesus Christ there’s only one solution and that’s the
church that the gates of hell will not prevail against.” Mark
Ramsey, 27/10/2002 AM, ‘Church- Why Bother? Pt 2’.
a) Mark mentioned terrorism over and over again in his preaching in 2002, and it
seemed to be something that really concerned him. From what you remember,
did September 11 and subsequent acts of terrorism have an impact on your life?
a. How did these events shape your faith?
b) During 20002 there was a parallel debate running in this nation about how to
make Australia terrorism-proof by keeping out unwanted immigrants. Mark
mentioned terrorism repeatedly, but did not mention refugees and asylum
seekers at all, and that too was a debate that was raging in 2002 The refugee
debate was about compassion, domestic immigration policy, and essentially
whether we are prepared to risk our safe existence to make room for people who
have less than us. Is the plight of refugees something that concerns you
personally?
c) Mark makes an effort in his preaching to point out problems that are raging in
the world- for example terrorism, and the trade of drugs and munitions. There is
a political element in his preaching. How do you feel, generally, about politics
being a part of church life?

World Events
Mark preached about ‘Sowing and Reaping’ in September and made a statement that I’d
like to talk about a bit more. He said:
“So your life, your future, is not dependent on the world. Your
future’s not dependent on Iraq, Iran, Pakistan or Afghanistan. It
doesn’t matter. Your future is determined on what you know, what
you do, and if you do those things long enough. Hear this, ‘cause
this is what determines who you are and what you will be. It’s not
an accident and it’s not a happenstance. What a person sows, they
reap.” Mark Ramsey, 01/09/2002 PM, ‘Sowing and reaping’.
a) Do you see your daily life as being independent of the events going on in the
world around you?
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Shooting people
• Theology of war
In the same sermon, on ‘Sowing and Reaping’ Mark pointed out that the weapons of a
Christian are spiritual, based on 2 Cor 10:3-5. He said:
“Second Corinthians chapter 10, verse three. ‘For though we walk
in the flesh, we do not war according to the flesh, for our weapons
of warfare are not carnal.’ Listen to that. That means we don’t
beat up people. That means we don’t shoot people. Our weapons
aren’t carnal, alright.” Mark Ramsey, 01/09/2002 PM, ‘Sowing
and reaping’.
a) It sounds like Mark was preaching pacifism. As a Christian, what were your
thoughts about whether it was right to send troops to war in Afghanistan, and
then to Iraq?
b) Do you have strong beliefs for or against war?
c) Would you have liked to hear a clear message for or against the war from the
pulpit?
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POLITICS
Lobbying
Mark gives an example of how he is personally politically active. He told the following
story:
“How do we stay pure in this sort of world? I mean three weeks
ago, we take our kids to basketball and up in the basketball
stadium for all our young kids they’ve got a picture of a Levi jeans
ad and it’s got these girls kissing in a public toilet. They’re all over
themselves. And there’s a whole lesbian thing going on in front of
our kids and this is how they sell Levis. It’s everywhere we go. As a
matter of fact, we got on to them and last week it was taken down,
hallelujah. (applause and cheers from congregation). A little bit of
light goes a long way in a dark place I’ve decided.” Ps. Mark
Ramsey, 17/11/2002 PM, ‘Sex in the City God’s Way Pt 3’.
a) Would you describe Citipointe as a “politically active” church?
a. When Mark says something like this, does this activate you to become
politically involved?
b) Have you ever been involved in any Christian political campaigns, or other
types of activism?
c) What particular issues do you think are important for this church to be
politically active on?
d) Is it important to you that this congregation contributes to policy debates and
that we are aware of what’s happening in Australia and the world?

Politics ineffective
“I don’t like Bali bombings. I don’t like terrorism. Terrorism’s
from the pit of hell. It’s the way demons attack, it’s the same
strategy, it’s the same principle. They attack the innocent and those
that aren’t ready for it. It’s from the very pit of hell. Political
exercises are not going to really work. There’s got to be a move of
the Spirit of God. That’s what’s going to change a nation. You go
to South Africa and you know that politics is not South Africa’s
answer. You know it’s not economics, you know it needs a move of
God. And really, it’s not different any place in the world right now.
We’re coming down to it, bottom line, this is it either the church
stands up or it gets walked over. Every nation where the church
sits down becomes crushed. Every time the church stands up, a
nation rises to a new level of breakthrough, freedom and
prosperity. It’s up to us, it’s up to me, it’s up to you.” Mark
Ramsey, 27/10/2002 AM, ‘Church- Why Bother? Pt 2’.
a) Mark makes the comment that “Political exercises are not going to really
work”. Do you believe that Christians are wasting their time getting involved in
Australian politics, or in going to war as part of Australia’s defence forces?
b) If politics is not the answer, is politics a part of the answer?
c) What part do you see that Citipointe could play in a political answer?
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SOCIAL ISSUES
Mental Illness & Suicide
• Spirit- nature dualism
In a sermon on ‘Chaining yourself to Jesus’ Mark spoke in some depth about mental
illness. He said:
“But this world’s yoke is not light. Sin, condemnation, guilt, fear,
shame, is a heavy yoke to carry. And people that chain themselves
to the yoke of the world, don’t have the lightness or the freedom
that’s found in chaining yourself to him. One of the greatest
diseases of the 1990s and will go on to this millennium, is mental
illness. Because people aren’t dealing with guilt. They’re not
dealing with change, their yoke is too heavy. As a matter of fact,
the latest stats tell me that one in three people suffer from mental
illness. Just look to the left, looks alright, look to the right, look
alright, must be you. But it’s an incredible weight to carry, that the
world has yoked themselves to the ways of darkness. They don’t
realise it, but it’s a yoke. That’s why Australia has one of the
greatest suicide rates in the whole world. How stupid is that! One
of the greatest nations on the whole earth to live, and yet we have
the highest suicide rate because people are not chained to Jesus,
they’re chained to the ways of this world. And you can’t carry that
yoke.”Ps. Mark Ramsey, 16/06/2002 PM, ‘Chains’.
a) When Mark spoke about mental illness here, it sounds like he views it as a
spiritual problem. Do you believe that mental illness is a disease that has
physical causes not just spiritual causes?
b) Do you think there are underlying societal, institutional reasons that contribute
to suicide, not just spiritual things?
c) Do you believe Citipointe, as a church, is helping address any of the social and
institutional factors that contribute to suicide and mental illness?
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South Africa: AIDS
Mark spoke about some things that happened when he was in South Africa for the COC
Conference there in 2002. He told a story about the devastating impact of AIDS in that
country. I’ll read some of it:
“We were going through a little town and the graveyard is just
growing, like half this church building are fresh graves. Just
fresh, you can see the dirt just all brand new. Turned up,
somebody’s in there, somebody’s died. I mean, just not one or two,
this whole area. And I said, ‘What’s the story?’ and they said ‘This
is how many people die of AIDS in this town. It just keeps going.’
They predict this, that within 20 years, 20 million people will die
in South Africa because of AIDS. That’s all of Australia wiped
out! Not one person left in this country. 20 million people. That’s
half the population of South Africa. What this planet needs, and
what Australia needs is a people that have the power and the
power of God over their lives to make a difference. We can’t afford
to let our country get to that stage. It is our problem, you see. And
we’ve got to start to realise, we need to let God do something in us
so he can do something powerfully through us. And that’s what
Elijah did in an incredible way.” Ps. Mark Ramsey, 26/05/2002
PM, ‘Fire On Mt Carmel’.
a) When you hear a story like this about something horrible that’s happening in the
world, what impact does it have on you?
b) What is your personal response to a major world problem like this?
c) What effect do these things have on your sense of mission for the church?
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PHYSICAL HEALTH
Physical health
• Overcoming body-mind-spirit dualism
• Stewardship
• Health/wellbeing
In September Mark preached a sermon on ‘The Pathway to True Riches”. He made a
very strong statement about the need for Christians to look after their physical bodies.
Just before giving the altar call Mark said the following:
“We, the church, have got to be a blessed people. You’ll not heal
somebody if you’re sick. You’ve got to find healing. ‘What I have I
give unto thee’. We’ve got a find a new level of living that keeps
our body well with what we eat, what we exercise, what we do.
Our thinking’s got to change about these areas. We’ve got to live
blessed to be a blessing. To carry truth, we’ve got to have so we
can give. Look after your body. Look after your mind. Look after
your soul. Take care of what enters in to it. As a matter of fact,
why don’t you let Jesus into it? Why don’t you let Jesus in your
heart. Let him come into your soul, to your mind this morning. To
every area of your life. Some of you need to really look at the way
you eat. It’s killing [you]. You’ll be out of here before your time,
before your due season’s up. Take care of yourself. Look at what
you believe today. Do right things and right things will happen.
The spirit of God is wanting a church that the gates of hell will not
prevail against. It’s a strong, healthy church. Healthy minds. It’s
an anointed church. Power of heaven over our lives…Strong
spiritually. Strong in our soul. Strong in our body. Jesus. [followed
by altar call]” Mark Ramsey, 08/09/2002 PM, ‘The pathway to
true riches’.
Mark made a similar statement in April when he was preaching about strategies the
devil uses to take people out of their potential. Preaching about how to be a bulletproof
Christian, he said this:
“The devil has more faith in the church than most people do. He is
scared of them [and] he wants you out. And the best way to get you
out is to get you sick or get you offended. Two ways that he will try
and take you out. You need to look after your bodies! McDonalds
might taste good, but it doesn’t bring good results in the end. You
can’t be very spiritual if you’re dead. You can’t change the world
if you’re sick. Look after your body, alright. One of the ways the
devil wants to take care of the church is to get us sick, alright. So
look after who you are. Be wise. Nothing wrong with having
McDonalds every now and then, but don’t make it a lifestyle.
Because if of what you partake of you become like. If you eat
enough icecream, you will become like icecream. And that’s not a
nice thought. Look after yourself. But in the spirit world, it’s the
same. Look after your soul so you don’t become offended.” Ps.
Mark Ramsey, 28/04/2002 AM, ‘Bulletproof Part 3’.
a) What impact does this preaching about health have on you?
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b) Mark has a passion to see a group of believers who are strong and healthy in
their bodies is evident. Do you share this conviction?
c) Does the issue of obesity in Australia challenge your idea of blessing, in that we
have more than we need but it is killing people, not bringing them life?
d) Mark says that healing is not just praying and asking Jesus to heal us when we
are sick. He seems to be saying that healing is something we can do for
ourselves by looking after our bodies, eating well, and exercising. He is urging
people to take responsibility for themselves. This is a here-and-now, bodycentred spirituality.
a. Do you see the same principle being relevant to the way we look after
our shared body, that is, the earth? In that God might be well able to
answer our prayers to heal our land when we no longer have enough
fertile land to grow crops on, but isn’t there an element of human
responsibility that we need to take before that?
e) If Mark’s aim is to make all believers whole- physically, spiritually and
emotionally, then what place is there for suffering in your life?
a. How do you, personally, make sense of suffering?
END OF SOCIAL SECTION
_______________________________________________________________
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ECOLOGICAL SUSTAINABILITY
Environment
INFLUENCE OF SCIENCE
For many years, scientists have been researching the state of the planet Earth and telling
us that there is an environmental crisis going on. Christians in mainline denominations,
particularly the Uniting, Anglican and Catholic churches, have responded to these
scientists and said ‘Science has shown us there is a problem here, how can we respond
theologically to that problem?’ The result has been that they have come up with
Christian responses to the environmental problems we face. In other words, their
religious views are informed by science.
a) Firstly, assuming that scientist’s are right and the planet is in a mess- whether
it’s global warming, salinity, air pollution, or whatever- do you think this is a
problem?
b) To what extent does science speak to your Christianity?
c) Would you say you are concerned for the environment?
a. Why/ why not?

ETHICS & CREATION
The aim of the next set of questions is to get a picture of how you personally see the
natural world. How you perceive Creation, the natural world, landscapes, the
environment, and also how you respond to it.
Bush
Purpose:
• Eco-theology
• Intrinsic value of Creation
In June Mark spoke about the power of the secret place. I’ll just read back a portion of
the sermon to you so you have the context:
[Matthew 6:6] “When you pray, go to your inner room. Now that
doesn’t mean a closet. Doesn’t mean a cupboard. It means go
somewhere where you can get alone with God. Alright. It doesn’t
mean you have to have a certain room. It says get alone with God.
When you go, go to the inner secret place where you can get
alone. It might be walking through the bush, wherever it is.”
Mark Ramsey, 30/06/2002 PM, ‘Power of the Secret Place, Part 3’.
Personal environmental ethic
Mark mentions that the bush might be a good place for people to get alone with God.
Geoff Woodward is my pastor in Perth, and he’s said in the past that he frees up blocks
of time to get out into the bush to refresh himself with God. So I’m interested to know
how you personally use the environment in your walk with God.
a) Are there places in the natural world that you personally find refreshing for your
spirit? What places are they?
a. Could you say something about how you personally use the bush, or any
other natural landscape as a ‘secret place’?
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b. How are these places different from others?
c. What do you get from these places that you don’t get from other places?
d. If God has given us the privilege of enjoying these special places, then
do we have a responsibility to look after these places and prevent them
from being damaged and destroyed?
b) I’m not talking about worshipping nature here, but do you think there is
something in a person’s spirit that God has designed to ‘connect’ or respond to
Creation and places in nature?
c) Can you give me an example of a landscape that you find awe inspiring?
a. What is your response, as a Christian, to this place?
b. Do you feel an obligation to look after places like these so that future
generations can enjoy them too?

Stewardship
d) What do you think God gave us the natural world for?
a. what responsibilities are involved (if any)?
b. How do you feel about Christians being involved in efforts to conserve
the natural environment?
i. Is your support based on your understanding of scripture?
ii. Is your support based more on your education?
c. Do you take any personal efforts to look after the environment?
i. What is your motivation for doing these things?

Anthropocentrism
e) As a human being, how do you see your place within Creation? That is, how do
you see yourself in relation to the rest of Creation: animals, forests, air, water?

Creation theology
f) Can you say a bit about your beliefs about Creation. For example, would you
consider yourself a six-day Creationist?
a. In your own words, where did Creation come from?
b. Of what value is Creation?
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INTERGENERATIONAL EQUITY
Future generations- better off
• Creation theology
• Intergenerational equity (sustainability)
• Stewardship of Creation
In August Mark preached a sermon titled “Open the Eyes of Our Heart”. He was
speaking about how we need to leave the next generation in a good position. I’ll read
what he said:
“I believe this. If you’re a parent here today, hear me. That
wherever you are as a parent, you should leave your kids better
off than when you were starting. Think about that. Whatever
you’re doing, you should leave your kids at a higher level. They
should not have to start where you started from in life. You should
be able to be strong enough, blessed enough, smart enough to put
things in place, that whatever is, that they start better than you
started. And I believe as a church we’ve got to think like that. That
we’ve got to start to think that the next generation of people
coming through this church will have the greatest church to live
out of.” Mark Ramsey, 18/08/2002 AM, ‘Open the Eyes of our
Heart’.
Next generation ‘better’ off
Here Mark shows concern for the welfare of the next generation.
a) Do you agree that future generations should be left in a better position than you
were in at the same age?
b) Do you take any measures to try and leave your kids, or future generations
generally, better off?
a. What sorts of things do you do?

Principle of Intergenerational Equity
One of the foundational principles of sustainability is that we provide for our own
needs in a way that does not compromise or undermine the ability of future
generations to provide for their own needs.
If we are trying to leave the next generation in a good position, does that extend
beyond just providing for them financially?
c) Do you think we should also live in a way that allows us to leave the next
generation with a rich natural heritage. That is, breathable air, fertile soil, and a
Creation that can provide food, shelter, and clean water?
a. Is this something you think about now or have thought about in the past?
b. What do you think the bible says about looking after Creation for the
next generation?
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ANIMALS
Animals over people
Purpose:
• Personal animal ethic
• Creation doctrine
In a sermon Mark was speaking about the power of community and
mentioned people who loved animals more than people:
“Every person in this room, right across, was designed to be in
relationship with somebody else. There’s not one person that was
ever made that was supposed to be a loner. I know many people
that are hermits, or they don’t like people, or whatever. But God
never designed them that way, they’re just awful hurt people,
they’re awful fearful people. I’ve heard of people where they love
dogs more than they love people. They love pets, they love
animals, ‘Save the seals, save the monkey, save the orang-utan,
kill the people!’ Many people [are like that]! Coz why? They’re
not designed like that. They’re hurt people. They’re fearful people.
And they withdraw. But we never were designed like that.” Ps.
Mark Ramsey, 03/02/02 AM, ‘The power of community’.
Mark is hinting that it’s not possible to have a deep love for both animals an people,
suggesting that you love one and kill the other.
a) Are you an animal person? How do you feel about animals?
a. Are there parts of the animal kingdom that you find absolutely amazing?
Certain birds, reptiles, mammals?
b. Does the animal world reveal anything to you about God?
c. What implications does that have for the way you treat animals and the
non-human world (eg, habitats, since the animals have to live
somewhere)?
b) Do you care about how you treat animals? Is it something you think about?
c) Personally, why do you personally think that God made animals?
a. What value do animals have in your eyes?
b. Do animals have any value apart from what they can provide humans
with?
d) What do you think about Christians working to save animals from extinction, or
campaigning to have them treated more humanely?
a. Is that view informed by your understanding of particular scriptures (cf.
general worldview)?
b. If it isn’t the bible, what influences the way you think about and treat
animals?
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Meat
Purpose:
• Personal animal ethic
• Creation doctrine
Seeing animals in the ‘wild’ and as pets is one thing, but I want to use the next
illustration to get your comments on the way animals are turned into food for people.
In a sermon titled “Being Altered on the Altar” Mark related a story about a time he’d
been on a farm and witnessed some farmers killing a cow and cutting it up. I’ll read
what he said:
“I’ve only been to a farm a couple of times. One time, the farmers
were hungry. When I get hungry I just go to the shop. But farmers
don’t. They jump in their truck, pick up their rifle, and go into the
paddock. And they look around, and they shoot the nearest cow.
I’m there, ‘bang’. ‘Oh, that’s where meat comes from!’ I’m
enthralled by this. I’ve never been to a massacre, blood bath. And I
think, ‘that’s incredible’. And I walked over, and the next thing I
see was even more amazing. They reach into the back of the truck
and they pull out a chainsaw (chainsaw noises). They walk over to
the cow, they grab it by its four legs and they just split it up the
middle (chainsaw noises). There was blood and bone and meat
flying everywhere. I’m covered in it. I said, ‘It’s easier going to
the shop’. They cut it into pieces, threw it in the back of the thing.
And when I think of the sacrifice of the bull, I sort of get that
picture in my mind. The bible says they cut [the bull] up into
pieces…” Ps. Mark Ramsey, 05/05/2002 PM, ‘Being altered on the
altar’.
When Mark was out on the farm he saw first hand how violent and bloody killing an
animal for food is.
a) What is your reaction to this gory preaching?!
b) As a Christian, do you think it matters what sort of methods are used to kill and
transport and process animals?
c) Do you think of what you eat, whether it’s meat or anything else, as an ethical
issues?
d) What biblical principles guide the way you personally eat and what you choose
to eat?
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Heaven
Purpose:
• Eschatology
• Creation doctrine
In June Mark preached about ‘Bringing Heaven to Earth’. He said that we shouldn’t get
a shock when we get to heaven because we should be living the kingdom of God here
on earth. I’ll just read the section of preaching I’m referring to:
“You know, I’m convinced that we’ve got to start to get a
revelation of the kingdom of God and what it really means. I don’t
think we should fall over in shock when we get to heaven. ‘Oh,
gosh, is this what it’s all about?!’ I think if we’re living the
kingdom, we just leave some earthly garments at the door and we
walk into some place we’re fairly familiar with. Love, joy, peace.
Those things. Sure, the buildings might look good, and the
animals and the whole thing, but the actual atmosphere we should
be fairly accustomed to because we brought heaven to earth. And if
we’re living in heaven here, when we get to heaven itself it won’t
be a shock.” Ps. Mark Ramsey, 23/06/2002 AM, ‘Bringing Heaven
to Earth’.
Two things Mark mentions in his picture of heaven are buildings and animals, and I
want to explore this a bit more:
a) Do you agree that there will be animals in heaven?
a. What implications does that have for how you treat animals here on
earth?
b) Mark describes the atmosphere of heaven as one of love, joy and peace. Do you
think animals, not just people, are biblically entitled to experience the love, joy
and peace of the kingdom of God whilst on earth just as we are?
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SOURCE & SUPPLY
Earth or Heaven?
Purpose:
• Creation doctrine
• Provision/supply of God
The next set of questions explore your beliefs about how God provides for us and to
what extent he relies on the earth to provide for us.
I will read you a statement that Mark made about this particular issue in his preaching.
This quote comes form a sermon titled ‘Who is your Source?’ where he was speaking
about how Christians are ambassadors of heaven. I’ll read a bit of what he said.
“The second thing about an ambassador is this. Is that his supply
doesn’t come from the land that he’s in. If he’s in Egypt and
Egypt’s having a bad time and there’s droughts and there’s floods
and the whole thing’s going wrong, then really it doesn’t matter to
the ambassador because his source is not the planet or the land
that he lives in, his source is from his homeland. And once you
understand that, that our source and supply is not from this planet,
it’s from a far greater economy.

I WILL NOT LINK MY RESOURCES AND MY ABUNDANCE
TO A NATURAL ECONOMY! [I] WILL NOT LIVE LIKE THAT.
I BELIEVE THERE’S A HIGHER LEVEL, IT’S CALLED THE
LEVEL OF HEAVEN, IT’S CALLED THE ECONOMY OF
HEAVEN, WHERE THE STREETS ARE DESIGNED AND MADE
OF GOLD. THAT’S WHERE I LINK MY ECONOMY TO.
You’ve got to catch on to really who we are in Christ and what
God wants to do in our lives. He is our source and in Him do I
trust. So like an ambassador, my source doesn’t rely on the land I
live in, it relies on how I’m connected to heaven. You see, we use
earthly things. We eat earth food. We wear earth clothes. We live
in earth houses. But our supply is heavenly based. And unless
that’s convinced in your life, you will never actually believe God
for anything. You will always play it too safe, you will always sit
back and hope that God’s blessing will come through, but it never
really happened (sic). There is a supply outside of the natural that
is God ordained. Ps. Mark Ramsey, 15/09/2002 PM, ‘Who is your
Source?’.
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a) What is your initial reaction to this preaching?
b) Do you believe that Creation, the earth, is God’s way of providing for us?
a. What implications does that have for the way you steward this gift?
c) Mark is saying that our supply is heavenly based. Our source and supply is not
connected to or dependant on the land or the planet we live on, it is connected to
heaven. Do you agree with this statement?
a. Where do you see your source and supply as coming from?
b. What is the role of the planet, of the earth, of the created world in your
scenario?
d) Farmers in Western Australia, South Australia and NSW are facing the fact that
soils are becoming too saline to grow crops in. How does this fit into the way
you think about the earth?
a. Do you see salinity, for example, as a problem that needs to be fixed?
i. What sort of solution: none, spiritual, technological?
ii. Are these issues things that God will intervene and solve, or are
they things that we need to take responsibility for. Both for
creating them and dealing with them?
b. Can you say a bit about whether you think problems with Creation, like
salinity, have spiritual roots?
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ECOLOGICAL STEWARDSHIP
The aim of this next set of questions is to see whether the way you think about Creation
resembles the theological concept of stewardship at all.
Be a good steward: Don’t be mystical
Purpose:
• Stewardship- finances, Creation, other
• Creation theology
This set of questions is about the idea of being a good steward of finances, as well as a
good steward of other things in our lives. I want to read two quotes from Mark’s
preaching in the month of September that have to do with being a good steward.
In a sermon titled “Increase God’s way” Mark spoke about how we need to be wise and
be a good steward of things so that we don’t end up in a crisis situation. In the closing
prayer at the end of his sermon he said this:
[Closing prayer] “I believe the spirit of God is speaking to people
right now, right across this building, about areas of your life. Some
about your firstfruit principle. Others about, ‘Hey, you’re right. I
need to get a job no matter what it is, until that perfect job comes
along’. Others about buying things and pulling back rather than
just spending all the little bits of money and having nothing left.
Others about debt. How wisely do you use your credit cards? Be a
good steward of the things that God has given you. What you
don’t want to manage in life is a financial crisis. What you don’t
want to manage is a health crisis. Look after your health. What you
don’t want to manage is a marriage crisis. Look after your
marriage. What you don’t want to manage in life is a life crisis.
Manage your life.” Mark Ramsey, 22/09/2002 AM “Increase
God’s Way”.
In the same month, Mark preached a sermon titled, “Possess Your Future- Give Now!”.
He was speaking about Christians who have a mystical image of how God provides for
them. This is what he said:
[Speaking about the miracle of the loaves and the fish. Miracle was
worked from what they had- the bread and fish didn’t just fall out
of the sky.]
“And many Christians [say], ‘God send me something! A cheque
in a letterbox. God, bless me. I’ve got the job? No, I’m expecting
something from God’ (laughter from congregation). And we look to
the wrong place. Because it’s not out of there or there, it’s not
some mystical genie thing where you rub the bible [and a] genie
appears. ‘Group hug, group hug’. It’s not about the genie. It’s
about what you’ve got being touched by God because you’ve used
it properly, you’ve given it properly, you’ve released it properly.”
Mark Ramsey, 08/09/2002 AM, ‘Possess your future- give now’.
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What Mark seems to be saying here is that we need to be good stewards of finance, not
rely on God to supernaturally drop money in our letterbox. So God isn’t some genie or
interventionist God, he is a God that asks us to be responsible. To be a good steward of
our finances.
But we just saw that Mark’s teaching about the natural environment is not one of
stewardship. He was saying that our source and supply is from heaven, and is not
limited to what can come from the earth, so there’s no need to be a good steward of
Creation.
a) The idea is that we are good stewards so that we avoid getting into crisis
situations in our life. We are familiar with the concept of being a good steward
over our finances which Mark is teaching about in both these quote. Do you
apply stewardship principles to the financial area of your life?
a. Are there other areas of your life that you apply stewardship principles
to?
b. Do you apply stewardship principles to the natural environment? Ie.
Make an effort to try and use it and manage it wisely; to be a good
steward of Creation?
i. If you do care about the way you use the natural environment,
what are your reasons for caring?
b) If you don’t apply stewardship principles to the natural environment, and just
carry on doing what you’re doing, not assuming any responsibility, won’t you
become like the person waiting for the genie saying, “No, taking responsibility
for air pollution isn’t for me. I won’t change my lifestyle, walk more or drive
my car less, I’m waiting for a solution from God”. You ask the genie to come
and provide breathable air when it all goes wrong and we’re poisoning ourselves
with the air we’re pumping out around us.
a. Do you think that is a fair enough statement?
b. If we don’t apply stewardship principles we end up with a crisis. Isn’t it
the same with the earth? If we aren’t good stewards of the earth, don’t
we end up with an ‘earth crisis’?
c. What reasons do you have for not applying stewardship principles to the
earth?
i. Does it have anything to do with the way you see the end of the
world occurring?
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Self deception
• Stewardship
• Human responsibility
• Spirit-nature dualism
In the same sermon where Mark was preaching about being a good steward in order to
avoid crises in life, he also spoke about how easy it is to deceive ourselves. He said this:
“It’s like we live in this incredible fantasy land of self deception.
It’s easier to blame the devil than maybe [say] ‘We did some stupid
things’. Maybe it’s easier to blame the devil rather than [say] ‘We
said some stupid things’. Maybe it’s easier to blame the devil than
[say] ‘We didn’t do what God said.’ And we live in this deception
and therefore we don’t have to change who we are. Understand
this, humans have an incredible ability to deceive themselves. We
have an amazing ability to deceive our belief system.” Mark
Ramsey, 22/09/2002 AM, ‘Increase God’s Way’.
Mark is preaching here about how the devil isn’t our number one enemy, and that we as
humans have an incredible ability to deceive ourselves.
a) Do you think we are deceiving ourselves when we say ‘there is no limit to
economic growth. There is no limit to how much money we can have. We can
just keep growing and using the resources of the earth forever and they will
never run out’?
b) Do you think it is possible that we are deceiving ourselves and living in denial
when we say ‘Oh well. It doesn’t matter how we use the earth. There is no
environmental crisis. And even if there is, God will supernaturally provide for
us’?
a. Isn’t this just ‘blaming the devil’ rather than taking responsibility and
admitting we are doing stupid things in relation to the way we use the
environment?
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CONSUMPTION
The aim of this next set of questions is to get a picture of your beliefs and convictions
about consumption and the materialistic lifestyle that characterises Western culture. The
quotes that form the basis of these questions come from a sermon preached by Ps. Steve
Beaumont at the Citipointe Institute of Ministries Graduation ceremony in May last
year. In his sermon he was trying to point out that we live in a consumer culture and that
as Christians we have to be clear about how we navigate our way through that so that
we don’t get caught up in it.
Consumer junkies
Purpose:
• Consumption theology
• Church v culture
• Ecclesiology
“The truth is that God has something far better for every single
one of us than anything in this world can promise for us. And this
is no sales pitch. God has a plan for every single person, that is far
more real, it is more challenging, it is more extreme, and it’s more
fulfilling than any product, than any lie, than any service, than
any idea, that this world can give to us. And yet so many of us live
our life seemingly unaware of this reality. Every day of our life we
commit so much of our time, commit so much of our energy,
commit so much of our money, to buy products. To buy services,
to live a life as a consumer junkie. What are we doing? What are
we doing with ourselves? Every single one of us have been
destined for something far better than perhaps many of us are
living for in the present. And yet, what we’ve done is we’ve kind of
traded God’s plan, God’s purpose for our life, God’s destiny for
us, and we’ve traded it for a product!” Ps. Steve Beaumont,
19/05/2002 PM, ‘Citipointe International Institute of MinistriesService’.
This first quote I will read raises the ongoing tension between church and culture. think
it was Ps. Steve Beaumont who preached the evening sermon at the Citipointe Institute
of Ministries service in May. This was a striking sermon because he fiercely attacked
the consumer culture that surrounds us. And to me it seemed to contradict a central tenet
of your teaching which is that church needs to be relevant and almost ‘trendy’ in order
to attract people. He tried to show how the perfect and pleasing life that God has for
Christians is not the consumer lifestyle the world is living.
a) The message here is that Christians are called by God to be more than
consumers. Are you aware of your consumption patterns?
a. Do you think you consume any differently to a non-Christians?
i. In terms of what you consume?
ii. In terms of how much you consume?
b) People of the world consume things to make them feel good, to make themselves
feel comfortable, to make their surroundings comfortable, convenient and nice.
Do you consume for the same reasons?
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a. Do you impose any limits on your personal consumption?
b. If yes, why do you put these boundaries or limits around your
consumption?
c) In order to make Citipointe an attractive church, a lot of consumption has to take
place. For example, building a café, renovating, installing and running
airconditioning so that people are comfortable, building a playground,
encouraging staff and members to dress well and take pride in their appearance.
In order to do all these things and be relevant to the world, we need to consume
a lot.
a. Is the church guilty of being a “consumer junkie” to use Steve
Beaumont’s words?
b. Do you think the teaching of Citipointe encourages people to live a
consumer lifestyle?
i. Do you think Citipointe’s teachings encourage people not to live
a consumer-driven lifestyle?

Church & Culture
Purpose:
• Church v culture
• Ecclesiology
I want to get your comments on this perpetually debated issue over how close the
church and the surrounding culture should be. Something Steve said in his sermon is
relevant here, and I’d like to read that out:
“We get so distracted from what God has for us that we go looking
around and we consume. We are great consumers! But when we
consume the world, we are less consumed of God. When we seek
after the things of the world, Jesus said, you’re acting like a bunch
of pagans! He said, ‘The pagans run after these things. The pagans
are interested about the food they’re going to eat and the clothes
that they’re going to wear, and where they’re going to live. That is
a practice for non-believers, not for believers!’ So when Paul here
writes to us [in Romans] he’s writing to Christians. He’s saying,
‘Christians! You need to have your life changed. You need a
transformation. You’ve got to stop being transformed to the
culture, that consumer world in which we live in, and be
transformed.’ We’ve got to change. We’ve got to change the way
that we live. We’ve got to stop relying upon a product, a label, a
goods, a service, to give us meaning in life…
…From birth to death we are told that we need to buy a certain
product and then we can live in happiness. We are crazy
consumers. And Christians, we are crazy consumers. Sometimes
we are so easily caught up with this consumer identify, with this
consumer mentality. Paul here is writing to Christians. He’s not
writing to non-Christians and telling them, ‘Hey, you’ve got to get
saved, you’ve got to sort of change your mind about some things’.
He’s saying, ‘Christians, now that you’ve come to know God, you
need to start a process of transformation. If you want to find this
good, perfect and pleasing life, this will of God for you, then
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you’re going to have to change the way that you think about the
world’. And in Paul’s day, people were just as worldly, just as
interested about image and status and symbol than we are today.
They were crazy consumers like us. Paul says, ‘If you want to find
God’s good and perfect and pleasing will, then your mind needs to
start going through a process of transformation. Something’s got
to happen inside of your mind that you will view the world
differently than you did in the past’”. Ps. Steve Beaumont,
19/05/2002 PM, ‘Citipointe International Institute of MinistriesService’.
a) So the theology here is that Citipointe culture should not be transformed to the
consumer culture that surrounds us. Do you think Citipointe culture is different
to world culture?
a. Do you think Citipointe is as concerned with image as the world is? Why
or why not?
b) How does Citipointe actively challenge the consumer culture?
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Clothes do not make a person
Purpose:
• Ecclesiology- how outreach is done
• Church v culture
• Consumption theology (personal and as a church)
In the same sermon, Steve Beaumont talks about how as a consumer culture, we trade
God’s perfect life for a life that is so highly influenced and driven by what we want to
consume (now and in the future). I’ll read a section of the sermon:
“How many people here tonight, you want to know, you want to
know about a life that is good, that’s pleasing to God, and it
involves God’s destiny, or God’s will, for your life? How many
people want that kind of life- a good life, a pleasing life, a perfect
life, a life that says you don’t need to buy to satisfy because you
have got satisfaction, you have got meaning in your life, you have
got fulfilment in your life, you are complete in God? We want that!
We want that, and yet so often we trade it. We trade it for a
product. We trade it for something that we can buy and consume.
We are a consumer culture. We know how to shop better than
anything else in life. It is our greatest skill. Sometimes we stop
looking at what God has for us and we get distracted. We don’t
focus on what God’s promised to us, instead we look to the world
to fulfil that emptiness inside of us…
But I’ve got to tell you, that clothes, they do not make a person.
Character does. And the Holy Spirit, he looks good on you! But not
only do clothes not make a man, some of us we think we need to
wear Tommy’s [Hilfiger’s] to be good preachers. But I got to tell
ya, who needs Tommy’s when Jesus is your label? (Applause) I had
to say that! Sometimes we trade God’s purpose, God’s will for our
life, for something less. For a product, for an image, for a look, for
a friendship, for a relationship.” Ps. Steve Beaumont, 19/05/2002
PM, ‘Citipointe International Institute of Ministries- Service’.
a) What boundaries do you place around your life to make sure get your life
satisfaction and direction from God rather than from the goods and services you
consume?
b) What are your thoughts about shopping?
a. Does it worry you that Christians at Citipointe might be more highly
skilled at shopping than they are in the gifts of the Holy Spirit? That they
pay more attention to getting dressed for church on Sundays than they do
to preparing their hearts to meet with God in the meeting?
c) In this quote, Steve raises the issue of what preachers wear and the church’s
perceived need to be trendy in the eyes of the world. Do you think there is a
danger of Citipointe relying on this to attract people, rather than relying on the
spirit of God to call people.
a. In other words, do you think people wouldn’t get saved if the church
wasn’t a trendy place to be?
b. If so, why is this a problem?
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d) This is a very trendy church and the atmosphere can be quite isolating for some
people who feel as though they don’t ‘fit in’. How do you balance the need to be
an attractive church with the knowledge that people in the church may feel under
pressure to conform to the style of dress, and lifestyle patterns of coffee and
lunches etc, that form part of this church’s life?

ENVIRONMENTAL IMPACTS
Airconditioning
Purpose:
• Theology of blessing
• Doctrine of salvation (human v God’s responsibilities)
• Ecclesiology (what is the church for?)
• Personal environmental ethic
Structural evangelism. The church raised funds to install airconditioning. In January
2002 Mark was saying how the airconditioning was a blessing from God. This is what
he said:
[While people were turning to Psalm 126] “Is it cool in church
today? Isn’t that wonderful. I’m the only one who sweats in church
now. What a great thing! What a great thing! Isn’t it awesome to
be airconditioned. Just an awesome thing. What a great thing.
What a great blessing of God. What a great thing it is to bring
your friends, your neighbours, your relatives to church and know
they are going to enjoy it. Even if they don’t like the preaching at
least they’ll be cool. What a great thing that you can say ‘Hey, it’s
okay. On a really hot day you can still come. You won’t die.’ It’s
just a great place to bring people, you should realise that. This is
an outreach tool. Airconditioning is an outreach tool. It’s created
to bring people and make it easy for people to come to church. And
once you gather them to church they will get saved in this building.
They will, there’s no doubts about that. They will love God. They
will find something of God, heaven, here. So it’s a great tool to get
them here.” Ps. Mark Ramsey, 20/01/2002 AM, ‘Changing of the
Tide’.
a) What is your response to this statement?
b) How did you feel about the decision to aircondition the main auditorium?
c) There seems to be an underlying assumption here that the church building needs
to be attractive and the church has to be very comfortable for people to get
saved. Do you agree with this?
a. In what way is airconditioning is necessary to see people saved?
d) Airconditioning may be a blessing for some people in the church because it
helps them feel more comfortable. So there is blessing for some individuals. But
how does this sit in a broader context? What about the broader community who
only experience the externalities (not the blessing) of this energy usage, such as
air pollution that potentially contributes to global warming. How is this ‘loving
thy neighbour’?
e) In the light of Federal and state governments spending significant amounts of
money to reduce energy usage and air pollution, let’s consider an alternative.
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This church building is very energy inefficient- it’s essentially a big shed.
Instead of airconditioning, there are sustainable design principles that could be
used to achieve passive heating and cooling. Doing so would significantly
reduce energy consumption, and reduce the environmental impacts such as air
pollution. Do you think it would have been worthwhile for Citipointe to
consider alternative options?
a. What would be your objection to a solution like this?
f) At a broader level, Citipointe seems to be having a significant environmental
impact as it tries to make everything comfortable so that people can worship
God. For example, airconditioning the auditorium, the choice of lease cars etc.
Essentially doing what the consumer culture around us is doing in terms of
consuming to make things more comfortable and nice and using goods to give
us a sense of importance. Is this something that concerns you? Why or why not?
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ECONOMIC SUSTAINABILITY
GENERAL BUSINESS
Business Smart
In April there was a seminar by Noel Whittaker who was speaking about finances and
business. This is what Ramsey said when he was promoting this event:
“On April the 12th we have got Noel Whittaker, who is a very, what
would you call, a very well known speaker on finances and
business. Can I encourage young people to get smart about
business early in life, alright, and just get along and learn off this
man and find out what he’s got to say about your life. If you can
save 10% of you income from the first day that you start work, 10%
to God. If you learn to live on 80%, 10% you tithe, 10% in a bank
account and just don’t touch that, and just keep going, by the time
you’re 45 you’ll have close to one million dollars in that bank
account by if you don’t touch it, by the time you’re 45 just by
putting 10% in. There’s a tip, alright! I wish somebody had told me
that when I was 16. Alright, so see this man, come along. And he’ll
be here April the 12th. It’ll be very, very worthwhile, young people,
to be involved in that. And get to learn to make big bucks for the
oncoming kingdom work that you’re going to do.” Mark Ramsey,
31/03/2002 PM, ‘Halfhearted Christians’.
a) Do you think business has always been a ministry that Citipointe has valued?
a. Do you think business people are treated differently at this church to
what they were say 5 years ago? In what ways?
b) The assumption that I’m hearing here is that God’s work can only be achieved
with massive amounts of finances. Do you think that is true?
a. In world standards, we are an incredibly blessed group of people. To
what extent is using what we have already been blessed with as
important as getting more? Surely personal sacrifice and changing our
consumption patterns would yield a considerable amount of finance too?
Can you comment on this tension between using the finance we have
already been blessed with, and the desire to get even more money?
b. This teaching might work in Australia where there is lots of money
floating around that people can bring into the church, but to me it doesn’t
make sense in a non-Western context. For example a COC church in
Thailand may find it a struggle to even provide enough finance to
support their own pastor. But following this teaching, this Thai
congregation would struggle to see the fullness of God’s plans come to
pass. Can you comment on the idea that money, and lots of it, is critical
for seeing God’s plans come to pass across the earth?
i. This raises the question of how you process teachings and
doctrines. Would you consider it a good litmus test for your
theology/beliefs that they should work across the board? That is,
a truth of God will make sense in the context of middle class
Australia as well as the slums in Cambodia?
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USE WHAT YOU ALREADY HAVE
Gifts: You have what you need
In contrast to the last quote where Mark encouraged people to get into business so they
could finance the work of the church, here he teaches that we already have everything
we need to do what God wants us to do. This is what he said:
“Whatever [gifts] you have is enough for God to do incredible
things through. Wherever you are right now. I want you to hear
that. Don’t lust after other people’s blessing, what they’ve got,
what talents or gift they have. I want to tell you, develop what God
has given you! Sow and invest what God has given you. It’s not a
matter of how much, it’s a matter of using what God has given
you.” Mark Ramsey, 08/09/2002 AM, ‘Possess your future- give
now’.
a) Just as different people have different levels of gifting, do you think people have
different financial talents? Different abilities to obtain wealth?
a. One Christian might be a millionaire, but another Christian may have
much less money. Is it your belief that every Christian all over the world
has the capacity to be incredibly wealthy?
b) If we think of the ability to obtain wealth as a gift, do you see evidence of people
at Citipointe lusting over this gift at the expense of developing other areas of
their walk with God?
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CONCEPT OF BLESSING
***All Participants***
Blessing of God
• Theology of blessing
In March, Mark preached a sermon titled, ‘The Right Place at the Right time’. This is
what he said about the blessing of God:
“You know when you look at people and it’s like, ‘How come, how
come it always goes right for them? How come they get that? How
come…” I want to tell you that God is not a person that likes
somebody else more than he likes you. There are reasons why
people flow in the blessing of God, there are reasons why people
have miracles, there are reasons why it all takes place. God is not
a respecter of persons. He doesn’t like somebody else more than he
likes you, alright. So we’ve got to find out then, how to live in the
right place at the right time…And that is all about hearing what
God is saying to you. Coz if you are moved by what the spirit of
God says, you are more than nought, end up in the right place at
the right time. And I want to tell you, that’s where I would rather
live. Right time, right place.” Ps. Mark Ramsey, 17/03/2002 AM,
‘The right place at the right time’.
“What causes people to get their miracle, their breakthrough,
their abundance? It’s always being in the right place at the right
time because they are led by the spirit of God. The Spirit of God’s
telling you, he’s moving, he’s prompting you, to be there.” Mark
Ramsey, 17/03/2002 AM ‘The right place at the right time’.
a) What is your initial response to this teaching about the blessing of God?
b) Do you agree with this idea that a individual is totally in charge of getting their
own blessing? That if they do the right thing, make good decisions, and are
obedient to God, they will see the blessing of God around their life?
a. We live in a global community and are subsequently affected by one
another’s choices. It seems simplistic to say to a Christian that the only
reason they’re not seeing the blessing of God flow in their life is because
they’re not hearing what God is saying to them. I would suggest that for
some Christians, say aboriginal Christians in Northern Australia, they are
not enjoying the blessing of God for more reasons that that; reasons that
have more to do with the fact that even though they are Christians they
happen to live in communities that are plagued by violence and alcohol
abuse, than the fact that they don’t hear and obey God’s voice. How
would you respond to this statement?
b. If it is totally up to the individual to see God’s blessing around them,
then what place does suffering have in a believer’s life?
i. To you, can suffering be part of the blessing of God?
c) Why do you think people walk in the blessing of God?
a. Do you think you can be walking in God’s blessing and be poor?

383

b. How does this fit with the fact that the majority of the world’s population
doesn’t have enough money to live long, healthy lives?
d) Do you think there are any dangers with teachings like this, or with prosperity
teachings more generally?
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Yuppy: prosperous soul
***All participants***
• Prosperity doctrine
Mark made some interesting comments about how Joseph was a prosperous person in a
June sermon titled “Power of the Secret Place”. He were preaching about how Joseph
had a prosperous soul. This is what he said:
“Think about this. Joseph. I mean he has a classic dysfunctional
family. They hated him, they’re sticking him in pits, they think he’s
the father’s favourite. ‘You moron. We don’t like you. You’re the
father’s favourite. You get the coat. We hate you for that. We’re
going to stick you in the pit, get rid of you. Let’s kill him. No we’re
not going to kill him, we’re just going to stick him in the pit.’ One
day the lid gets lifted off. It’s not his answer, it’s slave traders.
They pick him up he’s thin, he’s scraggy, he’s beat up. They take
him to Egypt. He’s standing in the middle of this incredible
Egyptian market. Here he is, he’s beaten, skinny, his hands are
tied. He looks like nothing. And around him were these incredible
rich people. They’ve got gold and the latest linen suits. They’ve got
super-charged camels tied up. I mean, they are the yuppies of
Egypt. They’re all there bidding [for slaves], ‘Yeah, I’ll take that
one. That one will go good with the Porsche. That one will go good
over there, yeah. Yeah, I’ll take that one over, he’ll look good
looking after the gardens’. And incredible rich people. Yet in the
middle of this incredible situation, the bible says that God looks
down and in the middle of what’s going on, he points at Joseph
and this is what he says: ‘Joseph, you’re a prosperous man!’ It
had nothing to do with what he had. It was all to do [with the
fact] that he had a prosperous soul. And when you’ve got a
prosperous soul, things get added unto you. Mark Ramsey,
30/06/2002 AM, ‘Power of the secret place Part 3’.
a) So God said Joseph was prosperous even though he didn’t have all the material
goods that the yuppy Egyptians around him had. Joseph was prosperous because
he had a prosperous soul. What do you understand by this term ‘prosperous
soul’ in contrast to being ‘prosperous’?
b) People looking at Citipointe might say that the congregation resemble the yuppy
Egyptians more closely that Joseph. Yet it was Joseph that was prosperous.
When you hear teachings about prosperity, do you equate the blessing of God,
the prosperity of God, with a materialistic lifestyle?
c) How do you define prosperity in your own life?
d) How do you go about building prosperity into your life?
e) As someone from the white middle class, prosperity is something that is quite
easy for us to obtain whether we are Christian or not. What sense do you think
someone in a place like East Timor might make of this concept of prosperity?
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What is Blessing?
***All participants***
In September Mark preached on “Opening the Windows of Heaven”. It sounded like he
had a revelation at this time about what blessing is and what the windows of heaven
opening and releasing a blessing is all about. This is what he said:
“Honestly, as I started to read those scriptures and see what took
place, I’m starting to think, ‘this is incredible’. And you know,
instead of looking for blessing, what I need is (sic) to look for is the
revelation, what I need to look for is the favour, what I need to look
for is the opportunity of God. They’re the things that are going to
come my way and see the increase around my life. So when you
give, when you give, it’s not a matter of seeing money coming
back, it’s a matter of seeing the windows of heaven open around
your life. And say, ‘God, I want a word that will change my life.
God, I want a revelation. God, I want a divine incident, I want a
favour, I want an opportunity. God, I want to walk into something
that will take me to the new place in my family, in my business,
whatever it is. God, I want to walk in that place.’” Mark Ramsey,
15/09/2002 AM ‘Opening the windows of heaven’.
This was a significant sermon because Mark changed his mind about what blessing
was. Previously he’d said that monetary blessing was what we were looking for, but
in this sermon he described his revelation that what we are really seeking is the
favour of God.
So Mark’s revised concept of blessing is that it is the favour of God- evidenced in
opportunities, divine timing and appointments, creativity etc. So even Mark had a
change of thinking about what God’s blessing was.
a) How would describe the blessing of God?
i. How would you know if you had the blessing of God around your
life? What signs would there be?
b) Have your ideas about prosperity changed over time?
c) Can you say a bit about how Mark’s teaching has shaped your concept of
prosperity and the blessing of God?
d) In what ways do you try and put his teachings on prosperity into action in
your life?
i. What elements of the prosperity teaching do you find most
useful?
ii. Really like?
iii. Question or are unsure of?
iv. Have great difficulty accepting?
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SUPPLEMENTARY ECONOMIC QUESTIONS (asked to business people)
BUSINESS ETHICS
*** Business People and leadership only***
Ethics: Dishonest gain
I found one comment in Mark’s preaching regarding the topic of ethical business
practices. In a sermon titled “Increase God’s Way” Mark said this:
“Proverbs 13:11 says ‘Wealth gained by dishonesty will be
diminished, but he who gathers by labour will increase.’ Be fair
and be honest with people. With employees, with employers, with
customers and even, wait for it, the tax department. There is
blessing and increase in people that live a God fearing life and do
the right thing. There are people all over the world that will sell
their souls out to the devil for money. You’ve got cocaine addicts,
you got rock and roll. I just read that Alice Cooper’s saved. What
an incredible thought, isn’t it. I read it just yesterday, Alice
Cooper’s been born again by the spirit of God. Who knows that’s a
miracle?... What was I saying? Yeah, you sell your soul out to the
devil for money. People do it all across the world for finances, for
increase and for riches. Judas did it for 30 pieces of silver. Sold his
soul out to the devil. But the trouble is, the wages of sin is death.
The wages of sin is death. But you can sell your soul out to God
and inherit life abundant and life eternal…Live a God life, live a
fair life, live an honest life, live an integral life. Even if it costs you,
live right. Live good.” Mark Ramsey, 22/09/2002 AM, Increase
God’s way’.
To me this preaching says that wealth can be gained through godly means or
ungodly means. This is a very clear statement.
a) This was the only time in 2002 that I heard Mark preach about the importance of
gaining wealth ethically. Accountability is critical in any sort of ministry. What
mechanisms are there at Citipointe for keeping business people, who can be
investing massive amounts of finance into the kingdom of God, accountable to
one another about their business practices?
b) Mark made the statement in his preaching that “You can never have too much
money”. Do you think there is a danger of people using a teaching like this to
justify any sort of business practices under the guise of making money for the
kingdom of God?
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Good money; Bad money
***Business people only***
The next few questions addresses the idea that how a business person makes money is
as important as how much money they make for the kingdom of God.
• Institutional sin-injustice
• Business ethics
In a sermon Mark said that there was nothing good or bad about money, it’s
just how we use it that matters. He said:
“You see, [certain types of] music’s not wrong. It’s what you like
or dislike. It’s like a gun- it’s not right or wrong till somebody
uses it. Money’s not good or bad until you use it good or badly.
Music’s not wrong, colours aren’t wrong, it’s what you like.” Ps.
Mark Ramsey, 10/03/2002 AM, ‘Your past doesn’t determine your
future’.
a) So Mark says that “Money’s not good or bad until you use it good or badly”.
Personally, I would disagree with that and argue that money can in fact be bad if
it is acquired in an ungodly way. I raise this point because at times Mark’s
preaching has left me with the impression that if a Christian business is making
money, then that’s necessarily a sign of God’s favour.
a. Do you think profit is the best way of seeing whether the favour of God
is on somebody’s business?
b. As a godly business person, what other fruits would you expect from
your business?
i. What other indicators of success do you use in your own
business?
b) How important is it to you that you have an ethical businesses, not just
businesses that makes a lot of money?
a. How do you go about deciding what financial contributions you make to
Citipointe projects?
c) The reason I ask these questions about ethics is that I was thinking about the
COC businessman who made a lot of money out of selling diet pills. I’m not
saying it was right or wrong, but what I did think was this: ‘Does the product
actually ‘work’?. Did it help people lose weight? And then I wondered about the
ethics of making money for the kingdom of God from a product that might not
have even worked. At the end of the day we live in a consumer society and we
can make money out of a lot of products and services. Some products and
services bring blessing and healing to a nation, and other don’t. For example, as
a woman I would question the ethics of making millions of dollars from the sale
of a weight loss drug, which can trade largely on a person’s insecurity without
actually helping them get over it.
a. So can you speak a bit about this tension between having a successful
business that contributes lots of money to the kingdom of God, with
having a business that is a source of blessing to its employees, its
customers, and society more generally?
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d) Can you think of any instances of businesses run by Citipointe members where
you have been concerned about people’s business practices or the products they
are offering?
a. What is your response to this?
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Business Practices
***Business people only***
You preached a sermon in January on the ‘Power of Community’ and told an amazing
story about a builder from Canada. I’ll read a bit of what Ramsey said about this guy:
“We’re not too busy, we’re just doing the wrong things. I listen to
people. I think I’m fairly busy and [have] got it together, then I
listen to somebody who’s building 100,000 homes in one year.
He’s a builder…obviously. And he gets up every morning and he
prays for an hour. He flies to Europe on Monday coz that’s where
he’s building his houses, from Vancouver, Canada, over that side
of the world. Every Monday. He flies back every Friday. He’s a
greeter on the door at his church. He probably gives the church
one to two million dollars a year in tithes and love offerings. But
he’s a greeter every Sunday- never misses it. And yet he builds
100,000 homes a year. All of a sudden I didn’t look so busy
(laughs). Like I was doing nothing. The fear of commitment is we
think we’re too busy. We’re not too busy, we’re just scared of
commitment.” Ps. Mark Ramsey, 03/02/2002 AM, ‘Power of
Community’.
This guy is a very profitable Christian businessman. The starting point is that he is
Christian. The end point is that he donates a lot of money to his church. Listening to this
story raises the question for me of what it takes to sustain this business, particularly the
environmental cost of flying, and emotional cost of this hectic way of life.
a) How similar are your business practices to those employed by non-Christian
business people that you come into contact with?
a. What sorts of things do you see yourself doing differently, both
deliberately and unconsciously?
b. Are there boundaries that you put around your work life that differentiate
your work style from non-Christian business people around you?
i. For example in terms of time management or how you operate
your business, or how you set priorities?
b) Who do you consider your greatest mentors in the area of business?
a. Christian
b. Secular
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Ethics of advertising
***Business people only***
In a sermon titled ‘Restless Spectators’ Mark criticised advertising for being untruthful.
This is what he said:
“It’s like advertising. Don’t you love advertising? Coz they
promise you the world and give you nothing. And they just love it.
I mean, I would love to make ads about the church. Everybody else
lies. I would love to make ads about people floating around
church. And have a big logo- ‘If you need a lift, come to church’.
We would be on 60 Minutes in 60 seconds. Yet the rest of the
world lies through their teeth about their product and who they
are, and it’s okay. And when the whole thing about advertising is,
is that when you take of the wrapping and the package all you have
left is the wrapping and the package. There’s nothing, you see, and
the world’s restless. They’re looking for truth. They’re looking for
a people who live what they believe.” Ps. Mark Ramsey,
28/04/2002 PM, ‘Restless Spectators’.
Three months later Mark made a similar comment about advertising. This is what he
said in July:

“I look at advertising and I think it’s amazing how they lie.
Advertising is an incredible amount of lies. You get this thing on tv
that says, ‘Buy this, it’s $25.’ And when you go to get it, it’s
actually $25 without the arms or the legs. It’s another $15 for the
arms and legs. It’s another $7 for the batteries. And by the time
you walk out of there, the thing’s $45 and only lasts a week, and it
said $20 and a lifetime guarantee. You look at McDonalds’ new
burger, or a big Hungry Jacks thing or something like that, and on
the add this incredible thing it covers their hand, it’s got stuff
running down the sides of it, it’s as high as two stories, and you
walk into the store and say, ‘I’ll have one of those new ones’ and
they put it in your hand and it’s this big! ‘That’s it sir, that’s the
one. That’s the new…’ Really? Advertising lies to get you in, it
costs you something. The devil uses the same plans with the sin
around our lives.” Ps. Mark Ramsey, 07/07/2002 PM, ‘What is
your cost?’.
a) Mark obviously objects to the tactics employed by people who advertise
untruthfully to try and create a demand for their product. I’m wondering, what
sort of ethical principles guide how you use advertising in your business?
b) Advertising can be used to create a want in somebody. Can you say a bit about
from an ethical perspective of using advertising to try and sell a product to
people who really don’t need it. That is, of going out of your way to create a
market for a product in order to gain a profit?
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Appendix F

Interview questions – Mark Ramsey

Life History
Growing up
1. How long have you been a Christian for?
a. How did you become a Christian?
b. When did you become part of Christian Outreach Centre?
2. Where were you born and where did you grow up?
a. How would you describe your family dynamics?
b. Can you say a bit about your family’s attitude to money, when you were
growing up, and your own attitude to money now.
3. Where did you go to school?
a. Was school a positive time for you? How has it shaped you?
4. In terms of interests and hobbies, what are you passionate about?
a. You use a lot of sporting illustrations in your preaching. What role have
sports and the outdoors had in your life and in shaping the person you
are?
b. Have you ever had a near death experience while surfing?
Work
1. Could you give me a brief outline of your working life?
2. Can you please describe what you do now in the position of Senior Pastor of
Citipointe Christian Outreach Centre?
3. How did your experiences with COC in America shaped who you are today?
a. And shaped your sense of mission for this church?
Overseas
4. What developing countries have you travelled to or lived in?
a. You mentioned the Madras train station last night as having had a huge
impact on you. Which countries stand out in your mind and what was it
about them that impacted you?
India: Poverty and Oppression
In a June sermon titled “Bringing Heaven to Earth” you told a story about freeing a
demon possessed girl at a meeting on top of a building in India.
“I was in India a bunch of years ago and they were having a
church meeting on top of a flat building. And it could probably
sit, stand, 20 people and if you’re in India if it seats or sleeps 20
there’s usually 70 or 80. And if it’s a bus for 100 there’s usually
250 in it. That’s how they work over there- lousy mathematicians.
And we’re up there doing this, and there’s this little girl sitting in
the corner. A very fashionable Indian girl, she had the sari, the
little nose [ring], the red dot, very fashionable in India. And we
were doing this thing, I’m teaching away. Anyway, we didn’t know
she was demon possessed. She didn’t look demon possessed, she
was just sitting there, listening. And this thing inside of her, and I
don’t what her family was into, or what they did, started to
manifest. It started to roar. She stood up, she looked like the
Incredible Hulk. Her eyes rolled back, head spinning around, I was
about to call Buffy (laughter from congregation). And she’s there
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and she starts to roar, I mean roar! And anyway, she comes
charging in. About four guys jumped on here. She just threw them
off- incredible power. I’m watching this. And just as she throws
them off she runs to the edge of the building and is about to jump
off and kill herself. Just as she leapt somebody reached out and
grabbed her by her hair, pulled her back in over the thing. Another
four guys jumped on her, we wrestling her to the ground, and in a
few minutes we cast out the demon and she was set free and got
born-again by the spirit of God. You see, there are signs of the
kingdom to come. There are signs. When the kingdom starts to
invade your life, there are signs of the kingdom that should be
around your life.” Mark Ramsey, 23/06/2002 AM ‘Bringing
heaven to earth’.
a) What were your impressions of India?
b) What is your understanding of why people, say in India, are in such poverty and
under oppression?
c) Is their poverty a spiritual problem?
d) What can be the response of an Australian church like this one to the problems a
nation like India faces?
Has you experience in India, or in other developing countries, affected what you see the
mission of the church as being?

Influences
5. Are you a big reader?
a. Who’s books do you devour?
b. Are there any books that you read over and over?
c. What translations of the Bible do you mostly rely on?
d. What are some books you’ve read in the last 12 months or so?
6. Have there been any Christians/leaders/other people/books/sermons that have
changed the course of your ministry or very strongly influenced where you are
today?
a. Who’s preaching do you listen to for spiritual growth in your life?
7. Who are the Australian church leaders that you model yourself on?
8. Which ministers/theologians/writers are you most inspired by?
a. Do you consider Kong Hee to be an influence on your ministry? I ask
that question because in a sermon you mentioned that you’d been
listening to Kong Hee ‘all week’.
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Preaching
9. How do you go about preparing your Sunday sermons?
10. Why do you preach the way you do? What reasons underlie the choice you’ve
taken about how to communicate to the congregation?
11. Is your preaching style one that comes very naturally or do you work at it?
12. What sorts of techniques do you use to try and get your message across in the
best way possible?
13. When you preach, what are you trying to achieve? Let’s look at a few of the
series you preached in 2002. I’ll read out the name of the series and if you can
just, in a few words, tell me what you wanted to achieve from each series:
Series Name
Elijah
Bulletproof Christians
God’s Good Ideas
The Power of the Secret Place
Living blessed so you can be a blessing
Church- Why Bother? [Principles of harvest]
Sex in the city- God’s way

Dates
Jan-Jun [11]
Apr-May [4]
May-Jun [2]
Jun-Jul [5]
Sept [7]
Oct-Nov [4]
Nov-Dec

Hermeneutic
14. How do you read the bible? What hermeneutic do you employ?
a. Can you say a bit about how you approach the scriptures?
b. Do you read theology & other books when you prepare your sermons.
c. As an example, can you describe how you put together the series on
‘living blessed so you can be a blessing’, which you are using again this
year.
Doctrine
• Theological formation
You make it clear that you are not certain about theology. You said the following in a
sermon on ‘Church- Why Bother?’
“Your doctrine on end times will mean nothing in heaven. Your
doctrine on tongues will mean, or prophecy, will mean nothing in
heaven. I believe 30% of all our doctrine’s wrong anyway. I
believe we all need to get to heaven and talk about it for eternity.
We [have] got to get to the bottom line of why we’re here. And this
church, number one reason to exist, is to make it as hard as
possible for people to go to hell. Number two, to make it as easy as
possible for people to live great Christian lives. Empowered lives
that bring the glory of God to the world.” Ps. Mark Ramsey,
27/10/2002 AM, ‘Church- Why Bother? Pt 2’.
So you’re convinced that we’re really only getting part of the way towards the truth
with our human understandings.
a) Does this mean you have a certain degree of flexibility built into your belief
system, where you’re willing to accept differences of belief within the church?
b) Can you think of an instance in the last couple of years where you have had a
significant change of belief about a particular doctrine?
c) What doctrine do you find the most difficult to grapple with?
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d) How do you go about the process of picking and choosing doctrine, since there’s
so much out there?

Eschatology
• Eschatology
• Ecclesiology
You say that you don’t like being asked about theology. In a sermon you called, “Not a
Cruise Boat but a Fishing Boat” you said this
“People get caught up on theology, man. ‘Well what about
tribulation? What do you reckon? Are you a pre-trib, a mid-trib,
or a post-trib?’ Don’t really care. ‘What about the rapture. Do
you believe in the rapture?’ Personally, I’m not going to tell you,
I’ll offend some people. ‘But doesn’t it matter in the long run?’ I
don’t think so. I’ve got a bottom line that when we get to heaven,
you’ll probably find out that some of your theology as well as mine
was wrong. I think what’s more important than our theology is we
get everybody to heaven so we can talk about it. (Lots of cheering
and applause from congregation). That’s what we’ve got to do. Get
the important things happening. Get them saved. To heaven with
these people. To hell with the devil. To heaven with people.” Mark
Ramsey, 14/07/2002 PM, ‘Not a Cruise Boat but a Fishing Boat’.
I get the impression that you say you don’t like talking about end times theology. But
people get their theology from somewhere and if you don’t preach about it they’ll get
their ideas from somewhere.
a) Where do your ideas about end times come from? Do you get any of your ideas
from popular theology or academic theology?
b) Do you see any evidence of how popular writing like the Tim LaHaye “Left
Behind” series has essentially formed the basis of people’s end times beliefs?
c) Can you explain your personal understanding of end times, including your
beliefs about the rapture which you didn’t go into in the sermon?
d) What relationship do you see between your beliefs about the end times and the
way you live your daily life? How do your beliefs about the future influence
your present?
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COC and SOCIAL Sustainability
CHURCH V CULTURE
Church v culture
On the first Sunday of 2002, Neil Myers preached a sermon at Citipointe and spoke
about culture. I’ll read part of what he said:
“There’s an outward man, there’s an inward man. Everyone is
affected by culture… And even though the spirit of God is there,
there’s a culture and it tries to come in and take over. And one of
the things today, is that, you know, the spirit man is the real you,
but there’s a culture, the outward man…the spirit man wants to do
something but then you’re challenged and you’re pulled by culture.
Culture that makes you want to be different, culture that wants
you to feel like as if you’re accepted, culture that says you’ve got
to dress a certain way.”
“Older people, you just don’t have to be like the ‘Joneses’. I
believe we’ve got to let the church reinvent a new culture. It’s
called the kingdom of God. It’s called the kingdom of God- the
church being awakened by the fire. Where we’re so hungry for the
anointing, where we’re hungry for the presence of God that the fire
of God would come into us.” Ps. Neil Myers, 06/01/02 PM.
e) How would you describe the culture that exists at Citipointe now?
f) What vision do you have for the sort of culture you hope to build here in the
future?
g) Neil warns people not to get caught up in ‘keeping up with the Jones’’. Do you
see any evidence of people at Citipointe getting caught up in a consumer-driven
materialism?
a. Is it something you try to avoid in your own life? Why/Why not?
h) How would you hope that the culture in this church is different from the
Australian culture more generally?
i) The Australian lifestyle is very decadent in comparison to the way the majority
of people in the world live- for example, we use a lot of energy driving and
flying around, we eat so much food that we are the second most obese nation in
the world. As Christians in Australia, do you think we should we be modelling a
different lifestyle, not just spiritually, but materially as well?
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For or against culture?
In a sermon titled, ‘How clear are you colours’ you read out a story that someone had
sent you some years ago. The statement speaks about being clearly identified as a
disciple of Christ. There are a couple of statements in there that I’d like your comment
on. I’ll read out the story:
“I’ve got this other thing that somebody sent to me years ago. And,
ah, I’ve never preached on it. Never used it in a message. But I
thought tonight would be [a] worthwhile time. It says this:
My colours are clear.
I am part of the fellowship of the unashamed.
I have the Holy Spirit’s power. The die has been cast. I have
stepped over the line. My decision has been made. I am a disciple
of his.
I will not look back, let up, slow down, batt away, or be still.
My past is redeemed. My present makes sense. My future is secure.
I am finished and done with low-living, slight walking, small
planning, smooth knees, colourless dreams, tame visions, mundane
talking, chintzy giving, and dwarfed goals.
I think the boy means something, doesn’t he. He goes on, he says:
I no longer need position, plaudits of popularity. I do not have to
be right, first, tops, recognised, praised, regarded or rewarded.
I now live in his presence. Lean by faith and walk by patience. Lift
up by prayer and labour by his power.
My face is set. My walk is fast. My goal is heaven. My road is
narrow. My way may be rough, my companions may be few, but my
guide is reliable, my mission is clear.
I cannot be bought, compromised, detoured, lured away, turned
back, deluded or delayed.
I will not flinch in the face of sacrifice, hesitate in the presence of
adversity, negotiate at the table of the enemy, or ponder at the
pool of popularity.
I will not give up, shut up, or let up until I have stayed up, stored
up, prayed up, paid up and preached the cause of Christ.
I am a disciple of Jesus. I must go on till he comes. Give till I drop.
Preach till all know. And work til he stops me.
And when he comes for his own he will have problem recognising
me.
My colours will be clear.
What a powerful statement isn’t it? (Applause from congregation).
Powerful statement of somebody that’s caught a picture of what
God is and what he wants to do on the earth.” Ps. Mark Ramsey,
07/04/2002 PM, ‘How Clear Are Your Colours?’
There are two statements that I want to ask you about here (in bold) because they seem
to go against other parts of Citipointe’s activities aimed at being relevant and attractive
to the community.
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I no longer need position, plaudits of popularity. I do not have to
be right, first, tops, recognised, praised, regarded or rewarded.

a) You have said in the past that Citipointe is one of the best churches in the
country. Isn’t that contradictory to the statement I just read? Doesn’t this
statement challenge what “success” is, saying it’s not what our culture would
say it is?

I will not flinch in the face of sacrifice, hesitate in the presence of
adversity, negotiate at the table of the enemy, or ponder at the
pool of popularity.
b) Let’s look at this ‘pool of popularity’. How do you hold in tension the vision of
Citipointe being a church that is attractive to the community (which in a sense
makes it ‘popular’), and being a church that challenges the dominant culture?
c) These statements give the impression a Christian who is in strong opposition to
the dominant culture and who sees persecution and hard times as a big part of
living for Christ. As Senior Pastor of Citipointe, what sort of opposition do you
face from the dominant culture?
d) How would you describe the relationship between Citipointe and the
surrounding culture?
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SOCIAL CHANGE
Lighting up the city
• Social change
• Eschatology doctrine
You talk about saved people bringing light to the city of Brisbane. For example at the
end of one altar call you said:
[After the altar call was completed]. “Welcome to the kingdom of
God! Hallelujah! Heaven rejoices. Every person, every single
person who gets born again means there’s one little bit less
darkness in our city and one more bit of light. Hallelujah! One
more piece to the kingdom of God. What a great God he is!... Be
somebody’s answer today. Rejoice in somebody. Love God, love
people, love the house [of God]”. Mark Ramsey, 13/01/02 AM,
‘The Boat of Religion’.
e) How do you see people getting saved at Citipointe as creating more light in the
city of Brisbane?
f) What do you mean by ‘Brisbane as the City of God’? If Brisbane were the ‘City
of God’, how would it be different to the Brisbane we see today?
g) To what extent do you think the people of Citipointe should see social change in
their communities and their cities? Is radical change possible?
• To what extent is Citipointe called to bring about social change?
h) From your understanding of end times, are social problems just part of life? Do
you see that they can ever be radically solved before Christ’s return?

Wilful wrong choices
I want to read you a section out of sermon you did called “How Clear are Your
Colours?” In it you say that the problems in the world are not because of God:
[1 Kings 18:18 Elijah speaking to Ahab] “Elijah says [to Ahab],
‘Hey, lets get it clear. Let’s get it right. This is not because of God
or me, this is because you’ve chosen to forsake the Father’s
house. You’ve forsaken all the things of God and you built the
idols up of sin and of Baal. This is not God’s fault, it’s your fault!’
Now we’ve got to see some things very clearly here. Elijah starts to
establish, or starts to put into place, the reality of what life’s about.
You see, your life and my life is not blaming God, not blaming the
church. As a matter of fact, most of where we’re in, our
predicaments, are because of our own decisions. And it’s so easy
to back off and to blame God, and that’s what Ahab was doing, he
was blaming God, ‘It’s God’s fault’. No, it’s your fault! You know,
[people talk about] the judgement of God. You know what I really
believe is the greatest judgement of God? I believe the greatest
judgement of God is when God says, ‘Hey, do what you want. Do
what you want’. You know why? Because bad choices end up in
bad results. Bad decisions turn into bad results. And when God
says to mankind, ‘If you just want to do what you want, go ahead.’
You can look at the world we live in. It’s a mess. It’s a disaster.
Things are going wrong all over the place. Why? Not because
God backed out of the system. Because man turned his back on
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God. It’s not God’s fault, it’s man turning his back on God.” Mark
Ramsey, 07/04/2002 PM, ‘How clear are your colours?’
a) You say that many of our predicaments are the result of our own choices, and
the wilful turning away of people from God. Does that mean that people’s poor
choices are to blame for ecological and social problems?
d) You speak about the “mess the planet’s in” and the “disaster of the world around
us”. What do you mean by that? What important social problems do you see?
a. What economic problems do you see?
b. What global problems do you see?
c. What problems are there at the level of the family?
d. At the level of the individual?
b) Do you believe that things need to be totally messed up on the planet in order for
God’s plan to unfold?
c) In your opinion, are these things problems: the disappearance of plant and
animal species, loss of habitats, dryland salinity, and water and air pollution?
d) In your opinion, are these things the result of our disobedience to God’s
commandments?
e) Would these things be happening to the planet even if all of humanity were
living in obedience to God?
f) Do you see the effect of your choices as having not only a spiritual legacy, but a
natural legacy also? As part of your personal life choices, do you consider what
natural legacy you will be passing on to the generation’s generations, to allow
them to prosper as you have?

•

In that the soil, water, air and living things of this planet that we use to
get food and to breathe and to process our waste, are handed on from one
generation to the next. We determine in what state it will pass from our
hands to our children’s hands.

•

Why/Why not?

Everyone has a story
• Social justice
• Eschatology
• Creation doctrine
In your sermon titled ‘Church- Why Bother?’ you spoke about the idea of every person
having a story. I’ll read what you said:
“People are wonderful and every human being has their own story.
Every human being has their own story. And they might be the
most sinful person that you know on the face of the planet. Every
terrorist has a story. Do you know those people in Russia that took
on that thing, as much as what they did was evil and bad, do you
know what they said? ‘It’s because the Russians are killing our
children we’re doing this’. There is a reason behind every action.
Whether it be right or wrong. Every person has a story. Every
single person. And we’ve got to get big enough in ourselves not to
prejudge people but understand every person has a story and
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we’ve got to learn to live passionately about God’s Creation and
God’s Creation is called people.” Mark Ramsey, 27/10/2002 AM,
‘Church- Why Bother? Pt 2’.
b) I thought this statement was really valuable because it puts evil things in context.
You pointed out that people have reasons for doing the things they do. My
question is, do you believe the reason behind these acts of violence all over the
world is a purely spiritual one? Do you think our systems and institutions and
policies contribute to these things?

Devil’s fault
In this section of a sermon titled ‘What is the Cost’ you say that the devil is the reason
why the world is a mess. I’ll read you the section:
“The devil’s been around for a long time. Plays with people’s
minds consistently. That’s why the world’s in a mess. That’s why
people go and blow themselves up to kill thousands of people.
That’s why people rape and abuse and victimise people. That’s
why kids can’t even go home and be safe in their own houses.
Because there’s a devil. There’s a hellish plan to destroy every
person that’s made in the image of God. He’s against you. You
need, I need, God’s help to survive and to have victory in this
world.” Mark Ramsey, 07/07/2002 PM, ‘What is the cost?’
a) Is it only the devil that’s to blame for these societal problems?
b) To what degree are we as Christians, and as part of society, contributing to these
problems with our policies and our choices?
c) Do you believe that part of Citipointe’s mission is to fight against the sin that we
see institutionalised in governments, institutions, and businesses around the
world? That is, to address institutional sin and not just personal sin? For
example, do aboriginal people suffer in Queensland just because of the devil, or
do we in Brisbane contribute to their suffering with the polices we make/support,
our lack of action, lack of contribution, ignorance?
d) Do you believe it is worthwhile to fight against institutional injustice?

OTHER CULTURES
Multicultural Day
In August you had a multicultural day for Father’s day. You spoke about it like this:
“It’s going to be great to bring your father, to bring your friends, to
bring other fathers, the whole thing. One thing you’re guaranteed
about fathers is they like food. Especially Asian food, so we’re
going to have plenty of that. There’s going to be South African
food. There’s going to be all sorts of things. It’s going to be a
great, great day. And it’s going to have the whole theme,
‘Celebrating Australia’s multiculturalism’. So if you know
people from other nationalities, bring them along. It’s a great
day for them to come and mix and meet with us and the whole
thing. So that’s the first Sunday in September. It’ll be fantastic. It
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really will be a great, great day.” Ps. Mark Ramsey, 18/08/2002
AM, ‘Open the Eyes of our Heart’.
d) How important to you is it that this church is a place that attracts people from all
cultures and backgrounds?
e) What does multiculturalism mean to you?
f) What was the purpose of this event?
a. Just for fun or something more?
b. Do you put on special days like this so to help people develop
relationships with people of other cultures, and break down negative
stereotypes?
g) Why are events like this valuable?
h) Reaching out to the large Asian community in this area seems to be something
that Citipointe is committed to. I’m interested to know why that is part of
Citipointe’s mission, as opposed to just leaving that cross-cultural outreach to a
“Chinese” congregation?

MISSIONS

Natural v Spiritual impact

PNG Safety standards: An opportunity for a ‘real’ response
In a sermon you told a story about a crocodile you saw in a zoo in PNG. You noticed
the lax safety standards. You were speaking about how we fail to realise the power and
incredible abilities we have in Christ Jesus, and said:
“A bunch of years ago I was in Papua New Guinea and I went to
the zoo up there. And they don’t have the same health and safety
standards, they don’t have the same construction codes. And I
went to the zoo and I was looking and I saw this huge crocodile so
I thought I’d come down and visit it. 20 foot it would have been, as
long as two of those pews and about as high. Monstrous big
crocodile. So I thought I’d go down and have a look. So I’m
walking towards it, and as I get close to the thing I started to look
like (sic) what was protecting us from it. You know what it was? It
was a few poles and chicken wire. Chicken wire! Chickens can
break out of chicken wire.” Ps. Mark Ramsey, 05/05/2002 AM,
‘Bulletproof Christians Pt 4: Rebuilding the walls of your soul’.
When I heard this story it raised a question in my mind. This zoo didn’t have the same
health and safety standards that a zoo in the developed world would have. Say in PNG,
people’s lives are put in danger just in going to work everyday. I remember being in
Thailand and seeing people building a road in Chiang Mai wearing thongs on their feet.

Missions
I want to read what you said as you were taking up the missions offering one Sunday in
March:
“Father, we bring this missionary offering to you today. We ask
that God, as we give, we would see that finance be released into
the kingdom. God, we’d see it go across the South Pacific. God, to
South East Asia, that the spirit of God may use it to reach
multitudes and multitudes and multitudes for Jesus. God, we’d see
people raised up. We’d see them fed spiritually and naturally,
Father. We look after the young people, the children, the
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homeless. And God, we want to do that in your name because
that’s the quest you’ve given us in Jesus name. And all that
agreed said, amen.” Ps. Mark Ramsey, 31/03/2002 AM, ‘Part 1’.
a) You mention that people should be fed both naturally and spititually by
Citipointe’s missions programmes. How do missions from this church see
people fed naturally?
b) One way of feeding someone naturally is to alleviate the suffering around their
lives by acting to change the structures and institutions and policies and people
that oppress them. To see change that benefits future generations, not just shortterm improvements. Do you see this as a role for missions coming out of this
church or, alternately, is that a role for governments and other organisations?
c) What is the vision for missions at Citipointe over the next 5 years?
a. Where is the balance between evangelism, local church planting and
social change?
d) How do missions emanating from Citipointe tie in with what’s being undertaken
through Global Care and COC International?

Do a Missions Trip
As part of the Elijah series you spoke about “Half-hearted Christians”. At one point you
were saying that people need to “get a life” and break out of being so safe and secure all
the time. This is what you said:
“The book of Matthew says it like this: He who tries to save his life
shall lose it, but he who is prepared to lose his life for my sake,
shall save it. That’s an incredible statement. Coz think about it. We
so often want to save our lives. We want to save our reputation. We
want to save this. We just don’t want to go too far, or do this. But
in trying to save our lives, we loose life. You know, people that are
so scared about doing things, never do anything? Because they’re
so busy trying to save their life. They won’t venture out. They
won’t go on an aeroplane or go on a missions trip, or they won’t
do this, because they’re so busy trying to save their life. But when
you start to save your life, you end up doing nothing so you have
no life. You don’t have a life. So in the very essence of trying to
save it, you lose it. Isn’t that an incredible thought. That by [being]
so busy trying to be so safe and so secure and never really
believing God for miracles or breakthrough, never really believing
God for some incredible thing to happen, never stepping out of the
boat, but just seeing if the water holds. And even if it doesn’t, go
down smiling…”Ps. Mark Ramsey, 31/03/2002 PM, ‘Elijah Series
Pt 7: Halfhearted Christians’.
You used the example of going on a mission trip as something people might do to
jump out of the boat and break out of their safety and security.
b) In your opinion, why are mission trips so valuable?
c) In what ways does sending people from this congregation out to developing
countries, help them live great Christian lives?

•

What balance is there between going on a Christian adventure tour vs a
mission trip?
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d) Have your experiences of missions in developing countries changed the way you
personally think about wealth and poverty, blessing and suffering?

CURRENT AFFAIRS
War is spiritual
In October you preached a sermon titled “Prayer that doesn’t Bore God”. At one point
you spoke about war and said:
“Tonight, this is a real war we live in. The war doesn’t exist in
Afghanistan. The war doesn’t exist in Indonesia. The war exists
in the spiritual realm. And if we can be front line people and take
hold of that, then we safeguard our nation, we safeguard our
peoples. But if we’re not prepared. If we give up and we play it
easy, if we pull back, if we just play church, then the enemy will
come in like a flood and take out whatever they want. Today, God’s
calling you to rise up. God’s calling you to be this country’s
answer. The Bali bombings don’t happen here. The Moscow (sic)
doesn’t happen here. The church, it’s up to us, it’s up to you. You
don’t have to do anything different, you’ve just got to intersect the
will of God.” Ps. Mark Ramsey, 27/10/2002 PM, ‘Prayer that
doesn’t Bore God’.
c) You said, quote, “The war doesn’t exist in Afghanistan. The war doesn’t exist
in Indonesia. The war exists in the spiritual realm.” Can you describe how you
see the war in Afghanistan as being an entirely spiritual war, rather than a war
over governmental power, trade, or oil?
d) If you see the war in completely spiritual terms, does that mean you believe that
no government action, whether it be a naturally fought land war or a new set of
policies and agreements, will help solve the conflict?
e) In your mind, is it inevitable that terrorism will escalate?
Preaching about ‘Church- Why Bother?’ you spoke about a holy war that’s going on in
the spirit. You said:
“There’s a holy war going on, whatever you believe, it’s a Holy
war. It’s not against lands and things, it’s against a spiritual war
that ever from the day of Ishmael and Isaac’s been going on. It’s
a holy war and we’re in the middle of it. It’s not going to go away.
It’s not like you can pretend it’s not going to happen, but I want to
tell you what, the only way to provoke the power of God is to bring
the church up to a level that resists the devil and he will flee in
Jesus name. That’s our job.” Ps. Mark Ramsey, 20/10/2002 AM,
‘Church: Why Bother?’
b) Can you say some more about what this Holy War is?
c) What books, teachings, and people have shaped this view that you have?
d) What sense do you make of September 11 and other recent terrorist attacks
within this framework?
e) Would you say that you’ve always looked for signs of this Holy War, or has you
interest sharpened since Twin Towers?
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Current affairs
In October you were preaching on the topic, ‘Church- Why Bother?’ You were making
the point that the reality is that we live in a world where incredible evil happens every
day. You said:
“And I want to tell you, right now, I don’t know whether you
realise this or not. And if you don’t watch the news turn it on and
get a shock. September the eleventh last year [2001] changed the
world that we live in forever. It is no longer a feasible thing just to
travel willy nilly throughout many countries of the world. We are
no longer isolated from a thing called terrorism. We are no longer
some separate country that we’re growing up on the back of sheep
and no worries. There is an incredible world that we live in that
has incredible evil. And there’s only one answer I believe, one
answer, and that has got to be the gospel of Jesus Christ. And if it’s
the gospel of Jesus Christ there’s only one solution and that’s the
church that the gates of hell will not prevail against.” Mark
Ramsey, 27/10/2002 AM, ‘Church- Why Bother? Pt 2’.
d) You mentioned terrorism here. In your sermons throughout 2002 you mentioned
terrorism very regularly, more than any other issue we faced as a nation. Why is
terrorism such an important issue for you?
e) You make an effort in your sermons to point out problems that are raging in the
world- for example terrorism, and the trade of drugs and munitions. There is a
political element in your preaching. Why do you alert people to these things?
a. Do you think Christians are living in fantasy land? Not reading the paper
and aware of the state of the planet’s people?
f) You said, and I quote, “September the eleventh last year [2001] changed the
world that we live in forever”. Given that many countries eg. India, Pakistan, Sri
Lanka, Israel, Palestine, Ireland, to name just a few, have been living with
terrorism as a daily reality for a long time, I’m interested to hear how you think
September 11 changed the world?
g) What were the implications of September 11 on how you viewed
a. the world
b. Australia
c. the mission of Citipointe and COC?
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World Events
You preached about ‘Sowing and Reaping’ in September and made a statement that I’d
like to talk about a bit more. You said:
“So your life, your future, is not dependent on the world. Your
future’s not dependent on Iraq, Iran, Pakistan or Afghanistan. It
doesn’t matter. Your future is determined on what you know, what
you do, and if you do those things long enough. Hear this, ‘cause
this is what determines who you are and what you will be. It’s not
an accident and it’s not a happenstance. What a person sows, they
reap.” Mark Ramsey, 01/09/2002 PM, ‘Sowing and reaping’.
b) How is it possible to say your daily life is completely independent of the events
going on in the world around you?
c) Given that there are Christians in Iraq, Afghanistan who are suffering terribly as
a result of the turmoil in their countries, how do you, as a Christian at Citipointe
say:
a. that your life is not dependent on what is happening in Iraq or
Afghanistan?
b. that what is going on in Iraq, Iran, Pakistan or Afghanistan doesn’t
matter?
d) As you have said before, Australia is not immune from a terrorist attack which
could be triggered by conflicts in any of the countries you mention. To me, the
reality is that a chemical or any other attack against Australia would certainly
affect Christians as well as non-Christians. How can you draw a line in the sand
between the sowing and reaping of an individual, and the sowing and reaping of
a nation? Isn’t your destiny affected by both- what you sow and what is sown on
your behalf, by leaders for example?

Terrorism
In your sermon, ‘Church- Why Bother’ you spoke about terrorism in some depth. You
said:
“There are people that are willing to lose their life for the cause,
but I want to tell you God is calling us to live our life for His
cause. And we’ve got to see the big picture. We can back off and
pretend it’s not happening. I don’t get angry that much in life, I’m
fairly even keeled in life, but last night as I was watching the news
I can’t remember getting so angry in my spirit as I listened to
somebody who represented the Anglican church. And they were
talking about the reason this happened in Bali was because we’d
aligned ourselves with United States foreign policy. I can’t
remember when. I felt like going through the tv, grabbing the guy
out of his dress, laying him on the ground, and start to say ‘You
want to know, just by backing off and pretending it’s not happening
it’s going to fix things’? You think terrorists care if you’re innocent
or not? Do you think terrorists care if you’re a Muslim or not? Do
you think terrorists care that if you don’t make your ground that
‘Oh, we’ll take pity on you’? Terrorism is from the very pit of hell.
It’s demonic by nature. It cares nothing about their own people, it
cares nothing about anything whatsoever. It’s not for anybody, it’s
for them. And as I look at the world we live in, the world’s a
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different place. And I don’t believe that as a church, as a
Christian, that I can sit back and say, ‘Well. Well that’s a bit of a
sad thing that happened in America [and] in Bali. I believe there
is something of the Holy Ghost that’s got to get inside of us and
we’ve got to start to proclaim the goodness of God wherever we
go, wherever we are, whoever we speak to. The world is now
looking for something that’s an answer. They’ve run out of
answers. And I’ll tell you what, we’ve just begun the greatest time
in [the] church’s history right now, right here. So, in saying that,
it’s just an introduction to my message this morning. I’ve entitled
my message this morning, ‘Church- why bother’?” Mark Ramsey,
20/10/02 AM, ‘Church- why bother’.
c) You seem to be urging people to shift their apathy and recognise what’s going
on in the world around them. In preaching this, what do you want people’s
response to be?
a. Do you want to activate people to pray?
b. Do you want to activate people to take political action?
d) Some Christian commentators in the United States and Australia viewed
September 11 as America reaping the harvest from the unjust policies they have
sown in other countries: policies and agreements that have financially profited
the United States but caused oppression to people outside the USA. Why do you
respond some forcefully against that idea?
e) Can it be that these things in the natural, like unjust foreign policies, contribute
to the spiritual war? That is, that it’s not purely spiritual, that there are unjust
things we sow in the natural that we also reap in the natural?

SOCIAL ISSUES
Controversy
a) Do you make a deliberate effort to preach on current events and social
problems?
b) What do you want to achieve in doing that?
c) Do you want the members of Citipointe to be a politically active congregation in
terms of being politically aware, and active in state and Federal policy debates?

South Africa: AIDS
You spoke about some things that happened when you were in South Africa for the
COC Conference there in 2002. You told a story about the devastating impact of AIDS
in that country. I’ll read some of it:
“We were going through a little town and the graveyard is just
growing, like half this church building are fresh graves. Just
fresh, you can see the dirt just all brand new. Turned up,
somebody’s in there, somebody’s died. I mean, just not one or two,
this whole area. And I said, ‘What’s the story?’ and they said ‘This
is how many people die of AIDS in this town. It just keeps going.’
They predict this, that within 20 years, 20 million people will die
in South Africa because of AIDS. That’s all of Australia wiped
out! Not one person left in this country. 20 million people. That’s
half the population of South Africa. What this planet needs, and
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what Australia needs is a people that have the power and the
power of God over their lives to make a difference. We can’t afford
to let our country get to that stage. It is our problem, you see. And
we’ve got to start to realise, we need to let God do something in us
so he can do something powerfully through us. And that’s what
Elijah did in an incredible way.” Ps. Mark Ramsey, 26/05/2002
PM, ‘Fire On Mt Carmel’.
d) What was your purpose in telling this story?
a. What impact did you want it to have on the congregation?
b. How did you want people to respond to this?
e) When you explain a problem like this, why don’t you go the next step and point
out practical things people can do to help. Otherwise you risk just leaving people
feeling helpless? eg give to AIDS village in Cambodia
f) How do you feel speaking about this reality to a congregation who might find it
hard to imagine such suffering?
g) What effect do global problems like AIDS have on your sense of mission for the
church?

408

POLITICS
Political lobbying: road
In March you told the church that the road through the church was going to be closed to
prevent people from the community driving through the property. This is what you said:
“Don’t also forget that very soon, that this will be a no through
road, alright, during the week. So you can get to everywhere on the
property okay, you can come in either side, get everywhere, but
you can’t actually go through the road. We want to keep our
school safe and our students safe, and also we want to stop half
of Brisbane using our, ah, thing, coz it costs us $60,000 a year to
upgrade and everybody thinks that it’s open and, we’d love them
to use it, but noone’s paying for it, alright. So we want to close it
down. It’ll be open Sundays, open special meetings, it’ll be open
school times 8 in the morning and 2 [pm] and that, but it won’t,
‘No through road’. So go with us on that. If people are upset, be
their answer, not their problem alright. And get with them and say,
‘Hey, it’s okay. It’s for a good thing, it’s a good cause. It’s going
to help the church grow. It’s going to help our kids in school. So
be a part of that. And trust me, it’s a great decision we’re making
about closing that road off. It will force the government’s hand to
put in the proper road just up a bit, you know. So we need to
work on the government. Who knows you need to work on
government? (yes response from congregation). Yeah, you do.
Alright, so we’re going to put a little bit of pressure on them to do
that, and I think that will work very, very successfully.” Ps. Mark
Ramsey, 17/03/2002 AM, ‘Being in the Right Place at the Right
Time’.
You also gave an example of how you personally have been politically active. I’ll read
that too:
“How do we stay pure in this sort of world? I mean three weeks
ago, we take our kids to basketball and up in the basketball
stadium for all our young kids they’ve got a picture of a Levi jeans
ad and it’s got these girls kissing in a public toilet. They’re all over
themselves. And there’s a whole lesbian thing going on in front of
our kids and this is how they sell Levis. It’s everywhere we go. As a
matter of fact, we got on to them and last week it was taken down,
hallelujah. (applause and cheers from congregation). A little bit of
light goes a long way in a dark place I’ve decided.” Ps. Mark
Ramsey, 17/11/2002 PM, ‘Sex in the City God’s Way Pt 3’.
e) To what extent are politics part of seeing God’s answer for this world?
f) Is Citipointe a politically active church?
a. Other than the road, what other issues has Citipointe lobbied the state
government on since you have been Senior Pastor?
i. Who did the lobbying?
b. How did the lobbying occur-letters, meetings etc?
c. Do you want Citipointe to be any more politically active than it is at
present?
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d. In your mind, is there a place for Citipointe as a group of people to
contribute their time and energy to policy debates and being aware of
what’s happening in Australia and the world?
g) Do you see Jesus as a political figure with a political kingdom?
h) You yourself, as shown from the action you took at the basketball court, are
politically active. What was your purpose in telling this story?
a. Are you attempting to activate individuals in this church to be politically
active?
i) What particular issues do you think are important for this church to be
politically active on?
a. Are there issues that you would stay well clear of that you don’t think
are the domain of this church?

PHYSICAL HEALTH
Physical health
• Overcoming body-mind-spirit dualism
• Stewardship
• Health/wellbeing
In September you preached a sermon on ‘The Pathway to True Riches”. You made a
very strong statement about the need for Christians to look after their physical bodies.
Just before you gave the altar call you said the following:
“We, the church, have got to be a blessed people. You’ll not heal
somebody if you’re sick. You’ve got to find healing. ‘What I have I
give unto thee’. We’ve got a find a new level of living that keeps
our body well with what we eat, what we exercise, what we do.
Our thinking’s got to change about these areas. We’ve got to live
blessed to be a blessing. To carry truth, we’ve got to have so we
can give. Look after your body. Look after your mind. Look after
your soul. Take care of what enters in to it. As a matter of fact,
why don’t you let Jesus into it? Why don’t you let Jesus in your
heart. Let him come into your soul, to your mind this morning. To
every area of your life. Some of you need to really look at the way
you eat. It’s killing [you]. You’ll be out of here before your time,
before your due season’s up. Take care of yourself. Look at what
you believe today. Do right things and right things will happen.
The spirit of God is wanting a church that the gates of hell will not
prevail against. It’s a strong, healthy church. Healthy minds. It’s
an anointed church. Power of heaven over our lives…Strong
spiritually. Strong in our soul. Strong in our body. Jesus. [followed
by altar call]” Mark Ramsey, 08/09/2002 PM, ‘The pathway to
true riches’.
You made a similar statement in April when you preaching about strategies the devil
uses to take people out of their potential. Preaching about how to be a bulletproof
Christian, you said this:
“The devil has more faith in the church than most people do. He is
scared of them [and] he wants you out. And the best way to get you
out is to get you sick or get you offended. Two ways that he will try
and take you out. You need to look after your bodies! McDonalds
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might taste good, but it doesn’t bring good results in the end. You
can’t be very spiritual if you’re dead. You can’t change the world
if you’re sick. Look after your body, alright. One of the ways the
devil wants to take care of the church is to get us sick, alright. So
look after who you are. Be wise. Nothing wrong with having
McDonalds every now and then, but don’t make it a lifestyle.
Because if of what you partake of you become like. If you eat
enough icecream, you will become like icecream. And that’s not a
nice thought. Look after yourself. But in the spirit world, it’s the
same. Look after your soul so you don’t become offended.” Ps.
Mark Ramsey, 28/04/2002 AM, ‘Bulletproof Part 3’.
f) Why did you preach these messages about health?
g) What sort of action did you want people to take after hearing this message?
h) Should a good diet start in the house of God? How does your preaching on
eating well impact upon what’s on the menu at Rivers, what’s served in the VIP
Guest Lounge, and at other church functions?
i) You say that healing is not just praying and asking Jesus to heal us when we are
sick. You seem to be saying that healing is something we can do for ourselves
by looking after our bodies, eating well, and exercising. You are urging people
to take responsibility for themselves. This is a here-and-now, body-centred
spirituality.
a. Do you see the same principle being relevant to the way we look after
our shared body, that is, the earth?
i. In that God might be well able to answer our prayers to heal our
land when we no longer have enough fertile land to grow crops
on, but isn’t there an element of human responsibility that we
need to take before that?
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Appendix G

Coding questions

A. Sustainability behaviour: perceived
What environmental actions do you take?
What social actions do you take?
Actions outside of the church
What economic actions do you take?
Consumption patterns
How do you practice prosperity teaching?
What safeguards do you put around your seeking of prosperity?
How do you view the world? What worldview do you take?
How much attention do you pay to what’s going on in the world?
Taking a holistic, pragmatic approach to health, wellbeing, life

B. Personal sustainability beliefs
Receptiveness to Mark’s preaching
Did people say the preaching impacted their belief and their characters?
Did people express certainty or uncertainty over their beliefs
Did people express an openness to learning more about sustainability in the face of their
unknowing?

Environment
Environmental literacy
Is the ecocrisis real? Observed environmental problems
Do you trust scientists statements about environmental problems?
Is the ecocrisis worth worrying about?
What is a suitable approach to dealing with environmental issues
Impact of end times beliefs
Causes of environmental problems? Why is the environment in a mess?
Will God fix the problems?
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Beliefs about the Creation process
Value, amazingness of Creation to individuals in worshipping God
Purpose of the diversity of Creation
God’s purpose in creating the environment
Place of human beings amongst the rest of Creation
Attitude to animals
Expressing concern for animal welfare
Testing of products on animals, eating them
Expressed concerns about worshipping Creation?
Concerns about environmental issues being taken out of proportion
Are you worried about climate change?
Resource use
Do natural resources pose a limit to economic growth?
Acceptability of species’ extinctions?
Do you think that the beliefs of looking after our own bodies could equally apply to
looking after the planet, which is the current home for all bodies?
Longevity of the earth
Not thought of

Social
Is the world in a mess?
What issues strike you?
Perspectives on war and terrorism
Causes of social problems?/Why is the world in a mess?
Social change is possible
Political involvement is worthwhile
Social change is a worthwhile goal even when things around seem so bad
Salvation is not the end—change requires more than salvation
Social change begins with the individual? (but needs natural stuff too)
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Social change needs both individual and structural approaches?
Need to take a generational approach?
What is the kingdom of God?
Answer is to build strong communities in Brisbane, by loving all people.
What signs are there of kingdom of God being established in Brisbane?
Is there evidence of the Brisbane becoming the city of God?
How close does Citipointe need to be to the Australian culture?
Suffering and sickness
Physical health
Mental illness
Dress styles
Gender
Intellectualism

Economic
Is poverty a problem?
What do you think are the causes of people’s poverty?
What is an appropriate approach to development?
Can everyone have financial blessing?
What is blessing?
On Christians deserving God’s “best”
Are people poor because they aren’t Christian?
Awareness of issues of consumption
Encouraging entrepreneurship
God as the provider
How do you get blessed?
Do you believe Mark’s prosperity message?
Being blessed to be a blessing & generosity
Live in simplicity not luxury
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How did people perceive Mark’s preaching on generosity?
What other economic problems did people raise?

C. Comparison with Mark’s preaching
How they view Citipointe
Do people see that Citipointe is a successful church according to what Mark wants?
The facilities
What are people’s overall sentiments of the prosperity message?
What elements of prosperity message
-

People say they struggle with? Or that worry them?

-

Do people dislike?

Have people seen excesses of the prosperity message?
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Appendix H

Relative importance of values

Citipointe respondents were asked to rate the relative importance of 22 items as guiding
principles for their life. Analysis of the relative importance of the values is summarised
in Table 1. For some values, responses were not clearly one or the other of these and so
a range is indicated.
Table 1: Classification of the relative importance of various values to Citipointe respondents.
Value
Religious values
A spiritual life
Meaning in life (a purpose in life)
Wisdom (a mature understanding of life)
Devout (holding to religious faith and belief)
Global values
Equality (equal opportunity for all)
Freedom
A world at peace (free of war and conflict)
Social justice (correcting injustice, care for the weak)
Protecting the environment (preserving nature)
National security (protection of my nation from enemies)
Material prosperity values
An exciting life (stimulating experiences)
Successful (achieving goals)
Wealth (material possessions, money)
Enjoying life (enjoying food, sex, leisure)
Personal character values
Honest (genuine, sincere)
Politeness (courtesy, good manners)
True friendship (close, supportive friends)
Helpful (working for the welfare of others)
Creativity (uniqueness, imagination)
Clean (neat, tidy)
Social recognition (respect, approval by others)
Broad-minded (tolerant of different ideas and beliefs)

How the majority rated it as a guiding
principle for their life
Most important
Most important
Most important
Most important
Most important
Most important
Most important
Most important or Very important
Important to Very important
Important
Very important
Very important
Important
Important, Very important, or Most important
(equal spread)
Most important
Most important
Most important
Most important or Very important
Very important
Very important
Important
Important

The data summarised in Table 1 was developed on the basis of the raw data summarised
below in Table 2.
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Table 2: The number of Citipointe members (n=58) who value various principles for guiding their
life. Values are scored on the following scale: 0 (Opposed to my values or not important to me at
all), 1 (Of little importance), 2 (Important), 3 (Very important), 4 (MOST important).
Value

Protecting the environment (preserving nature)
Social justice (correcting injustice, care for the weak)
Prosperity related values
An exciting life (stimulating experiences)
Wealth (material possessions, money)
Enjoying life (enjoying food, sex, leisure)
Successful (achieving goals)
Global values
Equality (equal opportunity for all)
Freedom
National security (protection of my nation from enemies)
A world at peace (free of war and conflict)
Social recognition (respect, approval by others)
True friendship (close, supportive friends)
Religious values
A spiritual life
Meaning in life (a purpose in life)
Wisdom (a mature understanding of life)
Devout (holding to religious faith and belief)
Personal character values
Honest (genuine, sincere)
Helpful (working for the welfare of others)
Broad-minded (tolerant of different ideas and beliefs)
Politeness (courtesy, good manners)
Creativity (uniqueness, imagination)
Clean (neat, tidy)

Not imp.
No
response
1
0

0

-------------1

2

Most imp.
3
4

3
0

3
2

22
11

19
23

10
22

1
0
0
0

1
4
0
0

4
7
2
1

12
32
17
10

23
12
19
27

18
3
20
20

1
1
0
1
0
0

0
0
3
1
4
0

3
3
5
6
6
0

12
11
16
12
28
3

17
18
18
14
11
16

25
25
16
24
9
39

0
0
0
0

0
0
0
0

0
1
0
0

4
2
6
4

15
15
19
11

39
40
33
43

0
0
2
0
1
0

0
0
1
1
0
5

0
0
8
1
7
7

4
13
21
9
16
11

16
22
17
17
22
19

38
23
9
30
12
16
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Appendix I

Content analysis summary data

Table 1: Summary of the preaching series Mark Ramsey delivered at Citipointe COC in 2002.

Series name

Main theme

Elijah

Transform the current
generation, just as Elijah
transformed his
generation
Become unoffendable

Bullet proof Christians
God’s good ideas

Live a life marked by
radical love and
generosity
The power of the secret Bringing heaven to
place
earth
From mud to
Be transformed by God
magnificence
through life’s trials
Living blessed so you
Sowing and reaping
can be a blessing
Church- why bother?
The purpose of the
church
Sex in the city- God’s
Sex
way

No. of
messages
13

4
2

6

Month

Service538

Jan-Jun

PM

AprMay
MayJun

AM
AM

AM

2

JunAug
Aug

7

Sept

4

OctNov
OctNov

AM &
PM
AM

3

PM

PM

Mark Ramsey did not use the books of the Bible equally, nor scripture from the Old and
New Testaments equally.539 In 2002 he referred to or quoted scripture 357 times in the
62 messages he preached (Figure 1). Ramsey quoted twice as many scriptures (66%)
from the New Testament than the Old Testament. Scripture from the Gospels accounted
for about one third (29%) of all scripture references, with more drawn from the book of
Matthew (55%) than the other three books: Mark (5%), Luke (22%) and John (17%).

538
Generally a series will be preached in either the morning or the evening services; rarely will messages
in one series be delivered at a combination of morning and evening services. This reflects people’s
attendance patterns, with many people consistently going to morning services and others consistently
going to evening services.
539
Pentecostals do not follow a lectionary so are free to refer to as many or as few Scriptures as they
choose to in their messages. Following a lectionary makes subjective Scripture selection more difficult,
and presents a “constant danger of becoming locked inside our own personal canon” (Bodycomb
2003:66). Scripture choice can therefore be very subjective. Moreover, homileticians point out that a
virtually exclusive use of thematic approaches can be a weak approach because it can fail to bring forth
biblical themes that made sense at the level of a book or testament, not necessarily from individual
passages. These broad spectrum themes, for example the relationship Israel had to the land, may be
missed entirely. Instead, thematic messages can build on one another to develop an agenda of the
preacher’s own creation. Without exegesis, it is expected that the focus shifts heavily towards application,
where the relevance of the Scripture for practice today is what is emphasised. This is evident in Ramsey’s
preaching. For example when using texts from Proverbs, Ramsey lifts individual verses to employ as
snapshots of wisdom while the context of the book as a whole, or the surrounding text, is not considered.
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Based upon the total number of biblical illustrations, the books Ramsey referred to most
often were Matthew (16%), Proverbs (7%) and Romans (7%).

60
55
Explained in depth

Number of references

50
45

Explained briefly

40

Mentioned in passing

35
30
25
20
15
10
5
3 John

Revelation

1 John

James

1 Peter

Hebrews

2 Timothy

1 Timothy

2 Thessalonians

Philippians

Colossians

Galatians

Ephesians

2 Corinthians

Acts

Romans

1 Corinthians

Book of the Bible

John

Luke

Mark

Matthew

Jonah

Malachi

Daniel

Ezekiel

Isaiah

Jeremiah

Proverbs

Job

Psalms

2 Kings

1 Kings

2 Samuel

Joshua

1 Samuel

Numbers

Deuteronomy

Exodus

Leviticus

Genesis

0

Figure 3: Number of scripture references, by book of the Bible, made by Mark Ramsey during his
preaching at Citipointe COC in 2002 (n= 357).
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Table 2: Categorisation of the 324 nonbiblical illustrations used by Mark Ramsey in his preaching
of 62 messages at Citipointe COC Sunday worship services in 2002.

Illustration
Popular culture
Sport

Sexual abuse
Sexual depravity/promiscuity
Pornography
Rape
Prostitution
Homosexuality
Contracting HIV
Sexually transmitted diseases
Abortion

No. (% total)
83 (26%)
21
8
18
3
2
1
8
2
4
2
1
7
2
1
3
63 (19%)
4
4
3
1
1
1
1
1
1

Health related

Nutrition/food
Mental illness
Disease generally
Alcoholism
Pain
Stress
Cancer

4
3
2
2
2
1
1

Violence-related

Violence
Suicide
Crime
Gangs
Domestic violence
Hatred

5
3
1
1
1
1

Substance abuse

Drugs
Alcohol
Drink driving
Smoking

7
2
1
1

Movies

Television
Music

Life of a celebrity
Fashion
New Age movement
Contemporary concerns
Sex-related

Specific sports
Sporting personalities or teams
Movie plots540
Movie segment shown
Hollywood
Movie stars
Programmes
Advertisements
Popular musicians
Song lyrics
Punk music
Body piercing
Surf wear

540

The movies Mark refers to are: Titanic, Matrix, Lion King, Kung Fu, Lord of the Rings, First Knight,
Robin Hood, Indiana Jones, the Exorcist, Anaconda, Zulu, Eye of the Tiger, Rocky, Incredible Hulk, and
Monsters Inc. He referred to four of these movies more than once during 2002.
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Illustration
Economic

Credit card debt
Lottery winners
Greed

No. (% total)
3
1
1

Verbal abuse
Neglect
Homelessness (children)

1
1
1

Terrorism/terrorists
War
Munitions/weapons trade
Gun use
High seas piracy
Tribal warfare

60 (19%)
16
12
11
9
7
5
42 (13%)
19
4
2
1
1
1

Environmental

Climate change
Drought
Pestilence
Ocean pollution
Ghost gill nets

1
1
1
1
1

Other

Drug trade
Poverty
HIV/AIDS epidemic
Hunger
Mosquito-borne disease

3
2
2
1
1

Non-sexual abuse

Mark Ramsey’s personal life
Travel
Own experience of God
Sports
Wife and children
Own life history
Visiting other churches
Global issues
Violence-related

Health-related

Public life
Business or business people
History
Science or scientists
Politics
Schools
Other
Onstage drama or
demonstration
Miscellaneous
Written stories
Preachers/ preaching
Members’ testimony
General life
Animals
Marriage and divorce
Food
Total

33 (10%)
12
9
7
3
2
24 (7%)
7

Contemporary
Historical

5
4
4
2
2
19 (6%)
15
2
2
324
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Table 3: Major themes identified in a content analysis of 62 messages preached by Mark Ramsey at
Citipointe Christian Outreach Centre in 2002. The total does not add to 62 since some messages had
more than one major theme, meaning that there were two or more themes that were emphasised
equally in a message.

Major theme
Personal realm:
“Equipping and empowering individuals”
Life found in Jesus Christ
Hearing God, Holy Spirit
Personal relationship with God
Trials, perseverance, faith
Forgiveness, being unoffendable
Develop personal character
Prayer
Sex
Sin
The devil
Temptation
Repentance
Total
Social realm:
“Making a difference”
Love people
Changing a generation
The kingdom of God
God’s blessing, increase
Sowing and reaping
Role of the Church
Living generously
Total

No. messages

12
5
4
4
4
3
2
2
2
2
2
1
43

7
6
5
5
5
4
3
35
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