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ABSTRACT

Dale A. Stoops

Consumer Culture and the Free Church Tradition:
Addressing the Problems of Consumerism through a Eucharistic Ecclesiology

The Free Church tradition suffers from a disconnect between
theology and practice which allows consumer culture to
infiltrate the church. Consumerism often manifests itself through
objectification, alienation, and disengagement. The Free Church
can find hope through renewing its sacramental heritage and
embracing a Eucharistic Ecclesiology of communion,
community, and compassion. This project will identify the
problems of consumer culture through survey of social sciences
and theological engagement. It will then address the theological
heritage of the Eucharist and the loss of sacramental
appreciation within the Free Church tradition. The reclamation
of Eucharistic theology provides the framework for a Eucharistic
Ecclesiology that addresses the influences of consumerism and
leads to a revitalization of spiritual formation, clergy
development, and laity participation.
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CHAPTER ONE

INTRODUCTION

Discussions in theology often make the distinction between orthodoxy and orthopraxy:
right beliefs and right practices. The two perspectives remain connected but separate branches of
theology addressing both what we know and how we practice what we know. There appears a
tendency in local church settings to focus largely on what one knows at the expense of right
practice. This is not to say every local congregation possesses faultless belief or practice.
However, an emphasis on belief apart from practice, or practice from belief, often forgoes a
grounding within Scripture that supports the sacraments. A disconnect occurs when belief and
practice do not align, producing vulnerabilities within the church. Free Church tradition remains
particularly prone to being anemic in a disconnect between theology and praxis, leaving it
without the strength to resist cultural influences.

It is presumptuous to claim the North American context in which consumerism and
individualism has spread characterizes the entire North American region. However, within areas
of the Midwest the tendencies appear among a more conservative constituency. The
demographics show many areas of the Church of the Nazarene to be predominately white,
middle-class.! The congregations alluded to within this study reflect this context. The
presumption of this study holds these to be a traditional reflection of the Church of the Nazarene.

The purpose of this writing is to begin a conversation within the Church of the Nazarene

on the harmful consequences of consumerism and how a shift in the way the church views and

1 “Religious Landscape Study: Members of the Church of the Nazarene,” Pew Research Center, 2023,
https://www.pewresearch.org/religion/religious-landscape-study/religious-denomination/church-of-the-
nazarene/.


https://www.pewresearch.org/religion/religious-landscape-study/religious-denomination/church-of-the-nazarene/

practices Eucharistic theology can present a way forward. The USA/Canada Region is at the
forefront of local church education, vitality, and leadership. With a conversation centered on a
Eucharistic Ecclesiology, the denomination can find strength and direction within clergy
education, spiritual disciplines, laity participation, and the Eucharist.

As opposed to high-liturgy churches which partake of the Eucharist weekly, Protestant
evangelical churches, many within the Free Church tradition, tend to observe the sacrament
quarterly or monthly at best. Partially, this can be attributed to an education which favors the
cognitive role of the office. Janine Morgan documents the shift in philosophy arising from the
Reformation and rationalism. She argues the emphasis on rationalism, particularly within the
church, resulted in an emotionless religion, focused more on anchoring doctrine within Scripture
to the detriment of an impassioned faith.> According to Morgan’s analysis, the church will often
be described as dry and cold. Naturally, it would be remiss to discount the excitement of
Pentecostal worship or the early days of the holiness movements. Traditions often emphasize one
characteristic of the Presence of God over another. Whereas one may anticipate physical
manifestations of the Spirit’s power, another may focus on a change in morality and ethic. Some
churches centralize the task of preaching, while others the reception of the Eucharist. Wesleyan
holiness churches would want to include all dimensions, however, pragmatically, they tend to
emphasize the preached Word leading to a change of behavior. It is this description which is
meant by a Free Church tradition—a church which places less emphasis on sacramental ritual

and more attention to an unwritten, free-form liturgy.? This is opposed to a High Church liturgy.

"m

2 Janine Paden Morgan, “Emerging Eucharist: ‘This Is His Story, This Is My Song,
2011): 446,
http://ezproxy.nts.edu/login?url=http://search.ebscohost.com/login.aspx?direct=true&db=rfh&AN=ATLA0001867
4728&site=ehost-live..

3 This definition does not include Protestant churches which chose to adopt a written liturgy or prayer book.
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A High Church liturgy relies upon traditional, scripted ritual as its core theological
instruction and formation. Traditions within a High Church liturgy view the Eucharist as the
penultimate act of worship within the liturgy, while the sermon or homily 1s secondary at best.
The acts and postures of worship prepare the congregant to receive the Eucharist. High Church
liturgy 1s sacramental in identity, a sign of the life of faith, embodying the risen Lord. High
Church functions through a set order of service and prescribed readings, following the liturgical
Christian calendar. Tradition may be viewed as nearly or equal in authority to Scripture.

Theologically, liturgy is commonly defined as the “work of the people.” Free Church
traditions and High Church traditions inherently have a liturgy. The people are shaped by the
rituals, free-form acts, or written liturgies within the worship of the church. This formation
within the liturgy of the worship influences the spirituality of the believer. The liturgy is an
expression of the church’s ecclesiology. It is the structure, philosophies, and activities of the
church, guided by its theological groundings, which characterize its ecclesiology. Though, Avery
Dulles notes: “while all Christians distinguish between the ‘true’ Church and its defective
sociological realizations, there 1s no general agreement about what the true Church is or how it is
to be recognized.” The prominent image the church has of its identity is in the eschatological
reality of God’s kingdom. A Eucharistic ecclesiology forms its liturgy around the sacramental
identity of Christ. It is an expression of the kingdom of God embodied within the life of the
church.

Free Church tradition does not have a robust enough ecclesiology, whether in its
theological or philosophical strength, to resist cultural influences. There can be disconnect

between the theology of a Free Church tradition and its practice, particularly regarding the

4 Avery Dulles, Models of the Church, Expanded (New York, NY: Image, 1987), 137.
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Eucharist, which allows consumerism to infiltrate the church. In contrast, a Eucharistic
ecclesiology is better able to respond to the challenges within the contexts of this study in this
era of the church.

One example of weak resistance occurs through the presence of consumerism in Free
Church settings reflected in the two vignettes below, as well as in the research of Dirk Ellis who
identifies the Church of the Nazarene as a Free Church tradition. Often consumerism may
pervert the Christian faith in these Free Church settings—particularly when faith, viewed as

transactional, becomes narcissistic.

a. Vignettes
The following two vignettes illustrate the problem within the context of a Free Church
tradition within the Church of the Nazarene. These examples are not meant as a criticism to any
congregation they reflect, therefore all names and places have been changed. The vignettes serve
as indicators of the contextual problem of consumerism within the North American church of the
Nazarene tradition.

1. The Traditional Nazarene Congregation

First Church of the Nazarene resides in the heart of Midwest America. The people
describe the congregation as a friendly, welcoming place. They look forward to meeting visitors
and hope to leave a positive impression. The leadership within the congregation have a long-
standing relationship with the people, many of which either helped organize the church or are
descendants of founding members. Many of the people regard the primary motivation for the
church 1s to make disciples, consequently most of the ministries revolve around teaching and

equipping. The Sunday School groups are the driver of these ministries. They are built around a
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11. The New-Traditional Nazarene Congregation

City Community Church 1s also located in Midwest America, within the same cultural
region as First Church. It developed out of a traditional congregational context. The church
leadership recognized a need for change when attendance began to decrease, and enthusiasm
waned. The congregation moved to incorporating newer music within their Sunday worship.
Unfortunately, a few older members could not accept the loss of their familiar and treasured
songs, and so they left to find another church which continued to sing only the hymns. The
people of City Community lamented the loss of these members but felt that change was
necessary for their growth.

The worship service gained a new enthusiasm with more up-tempo and contemporary
music. The remainder of the service was largely left unchanged. The culmination of the liturgy
continues to be the sermon and preparation for it is the pastor’s main responsibility. The
Eucharist is served monthly, with fear that a more frequent observance would lose meaning. The
ministries of the congregation shifted focus through their cultural change. Sunday School and
discipleship remain the primary means of congregational instruction. The community ministries
increased with a focus on community development. The people of City Church are well-
connected with the school system, allowing for ministry opportunities within the life of the
community.

The congregation experienced growth and eventually felt the need to begin a building
campaign to accommodate the influx of new members. The new building 1s being designed with
a larger sanctuary and more classrooms to allow for the current ministries to expand. The
congregation organizes programs and events to entertain the people and creatively disciple. Both

the onsite ministries/events and the communal ministries/events are seen as essential to the life of



City Church. The success of these ministries is not based upon the number of people who attend
the service, but the number of people from the community being reached. Overall, the
congregation views the ministries as opportunities to share their faith and non-threateningly
invite people to the church.
i1. Reflection

Both illustrations share commonalities among churches within the Nazarene tradition in
the Midwestern United States. There would be a wide spectrum within these congregations as to
a specific translation of Scripture being read, music artists represented, theological leanings, etc.
However, there are very similar ecclesiological and sacramental identifications among them.®
The sermon and music are considered the most important aspects of the liturgy with the former
holding the central role. Every act of the worship service leads up to the sermon. The activities
and ministries of the church may focus inward or outward, but largely are intended to build up
the community of faith either overtly or inherently. Community development among the
congregation is often conducted within the realm of formal instruction in the paradigm of
teacher/student relationship. Spiritual growth appears to be equated with intellectual maturity.
Accountability structures are also difficult to determine, likely (if at all) occurring organically
among informal relationships.

Ministry success 1s concentrated on numerical and structural growth. Vision originates
and flows from the leadership, beginning with the pastor. The congregations operate within this
hierarchical structure. Strengthening the audience accessibility 1s a primary goal of the

leadership. Additionally, within Free Church traditions it is often perceived that maintaining

® | do acknowledge there are congregations within the Nazarene tradition with an affinity for a written liturgy
and/or emphasize sacramental rituals in worship, however, as they appear to be in the minority within the
tradition, | am focusing upon the Free Church liturgy which is found in my context.
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engagement through increased entertainment is considered important. Capital campaigns towards
building improvement and expansion are viewed as key indicators of ministry effectiveness.
These emphases can be aligned with a consumer culture in regard toward maintaining comfort,
self-indulgence, individual engagement, and a desire to acquire/attain more. These observations
do not suggest that all congregations prove consumerism, nor diminishes the effectiveness of
their ministry. Rather, the reflection suggests there is a presence of consumerist culture which
may lead to a loss of the missio dei. Perhaps a different tradition, one that embraces a
sacramental approach to ministry would be more efficacious. It is evident more data is needed to
define the scope of Free Church ecclesiology, for which Dr. Dirk Ellis has provided.
b. Ethnographic Study of the Church of the Nazarene by Dirk Ellis

Dr. Ellis in his graduate research for Andrews University and Seventh-Day Adventist
Theological Seminary partly examined if there was a loss or modification of the Wesleyan
theology of Christian perfection within the Church of the Nazarene. He conducted a survey of
liturgical practices, hypothesizing that a contributing factor to a loss of identity was related to
“the denomination’s rejection of prayer book worship, the failure to develop a robust liturgical
and sacramental theology, and the demise of revivalism.”® The English-speaking churches
selected within the denomination were given detailed instructions and surveys for the pastors and
congregants. Dr. Ellis received completed surveys from 53 churches and 1,550 congregants.’

Dr. Ellis discerned from the data three types of congregations: those who prominently
used the prayer book, those which occasionally used the prayer book, and those who rarely made

use of the prayer book. The research showed many Nazarene churches surveyed rarely employed

5 Dirk Ray Ellis, “The Relationship Between Liturgical Practice and Spirituality in The Church of The Nazarene with
Special Reference to John Wesley’s Doctrine of Christian Perfection” (Andrews University and Seventh-Day
Adventist Theological Seminary, 2012), "Problem.”

7 |bid., “Method.”



the prayer book in their liturgical practices. Specifically, the congregants suggested reciting
creeds and praying written prayers to be of little value to a healthy spirituality. However, the
majority of those surveyed believed congregational singing to be valuable. Over a third surveyed
suggested their spirituality to be personal and not connected to the official teachings of the
denomination. Additionally, a similar percentage believed regular attendance not to be necessary.
The survey also asked the participant to value private and corporate worship. Dr. Ellis found that
nearly half of the congregants valued the former over the latter. Interestingly, the three liturgical
types he discerned did not show much difference in responses.®

The lack of differences alludes to a deeper liturgical deficit. Ellis attributes this to an
aversion of ritualism within the church, which has plagued the sacramental practices. Further, he
writes: “The desire for inward-focused experiential worship has placed overly subjective
practices at the forefront of worship and marginalized the enduring practices of Christian
antiquity that potentially serve therapeutically as means of grace for the healing of the sin-sick
soul.” This suggestion of Ellis supports the idea that a lack of rejection of negative cultural
influences resulting in a weak spirituality. The surveys point to an anemic spirituality guided by
a Free Church ecclesiology with a low-emphasis on what they perceive to be adverse traditional
High Church rituals, adopting instead their own free-form rituals.® Inherently, a Free Church
ecclesiology without an emphasis on sacramental rituals may lack a robust spirituality.

c. Thesis
This writing argues that a Wesleyan theology of the Eucharist embraces a stronger

formational and missional core, inviting a Free Church setting to resist consumerism’s tendency

8 Ellis, “The Relationship,” “Results.”
9 Ibid., “Conclusions.”
10.5uch as altar calls, testimonies, etc.



to view the Christian faith as transactional and individualistic. This Eucharistic ecclesiology
reveals a faith that is resistant to the desire to look inward with apathy towards the world; rather,
viewing faith as a movement toward the Other, while engaging the world around it.

This work will center its discussion around the Eucharist to address consumerism in a
Free Church setting by redefining a Wesleyan sacramental theology considering social science,
biblical engagement, and theological reflection. The objective of this exercise is to illustrate how
a renewed Eucharistic theology informs a Eucharistic ecclesiology helping the church engage
with God, one another, and the world through a ministry of Communion, Community, and
Compassion.

d. Defining of Terms

It would be helpful to identify and define the terms which are meant by High Church,
Free Church, and Eucharistic ecclesiology.

High Church within this discussion will include churches that use a written liturgy and/or
prayer book with a particular emphasis in the liturgy on the Eucharist. These churches would
include Roman Catholic, Orthodox, Anglican, and others which use a formal liturgy. These
traditions often have inherited or constructed a liturgy which has been employed for centuries.
They place an emphasis on tradition and sacraments and do not practice a free-form liturgy.
Often the service is led by a priest/pastor, though other official positions may take part within the
liturgy or rituals. Some discussions might suggest these congregations to be labeled as
“liturgical,” though this term assumes that other churches which do not have a prayer book also
do not have a liturgy. However, all churches have a liturgy, whether written or free-form. This
work chooses to use High Church for any tradition Protestant, Catholic, or Orthodox which use a

written or prescribed liturgy with a special emphasis on the Eucharist.
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Free Church within this project consists of Protestant evangelicalism which does not
strictly follow a written liturgy or primarily emphasize the Eucharist during times of worship. It
sits in contrast to High Church liturgy which often follows a written liturgy (generally tracing
roots back for centuries) and usually emphasizes reception of the Eucharist as the primary
function of worship. Liturgy within Free Church traditions is often free-form, that is lacking
consistency from one congregation to another, often deferring to the local worship leader or
clergy to construct. Though similar elements of worship and theological beliefs may be common,
one congregation’s particular liturgy may not be like another. The assumption of this study is an
apparent disconnect between theological beliefs of denominational tradition and the practices of
local congregations. Free-form liturgy allows for the pastor or church leadership to organize the
liturgy in what manner is deemed appropriate. The responses and applications for Free Church
for this study will focus largely on the Church of the Nazarene, which finds its roots in
Anglicanism but often practices a free-form liturgy.'!

A Eucharistic ecclesiology embraces the theology and ritual of the Eucharist as an
understanding for spiritual formation and identity, both for the believer and the congregation. It
1s more than an appreciation of the sacraments or a regular observance of the Eucharistic liturgy,
rather a way of life: viewing the Eucharist as informative and formative. High Church traditions
often embrace the Eucharist as primary and form a theology of life and function around it. This
does not equate High Church liturgy with Eucharistic ecclesiology, that is to suggest a

Eucharistic ecclesiology must be High Church. On the contrary, this particular study focuses on a

11 Although individual congregations may practice a written liturgy, this conversation will focus on the
congregations which practice a free-form liturgy. Also taking into consideration that some of the rituals within the
Manual of the Church of the Nazarene 2017-2021, (Kansas City, Mo: Nazarene Publishing House, 2017) find
inspiration within The Book of Common Prayer, (Huntington Beach, CA: Anglican Liturgy Press, 2019), this
discussion will assume observation of these to be the exception and not the norm to a local congregation’s weekly
liturgy.

11



re-formation of Free Church traditions centered around the Eucharist without necessarily
embracing a strict written liturgy or weekly observance of the sacrament.?? A Eucharistic
ecclesiology forms the church around the movements of the liturgy, as outlined by Henri
Nouwen: chosen, blessed, broken, and given. These movements embrace spiritual formation that
counters consumerism’s effects of objectification, alienation, and disengagement through an

emphasis on communion, community, and compassion.

e. Methodology

Researching culture, including consumer culture, remains a continuous task as scholars
seek to understand and help society make sense of the world and as marketers wish to know the
wants and needs of the people to make a profit. The writings on the Eucharist also appear
extensive: from different theological traditions, cultures, and ideologies. The research within this
document seeks to form a basis of understanding of consumerism, and its effects on culture, as
well as on the Eucharist and sacramental theology. This discourse focuses on four areas of
inquiry: social scientific (including the psychological, sociological, and economical fields),
historical and biblical research, theological studies, and faith community development.

The first chapter establishes the problem by first noting a disconnect of practice and
theology in the Free Church tradition. It provides the setting by outlining the context and
providing congregational surveys and demographic data. Further, it defines terminology for this
dissertation.

The second chapter discusses the biblical and theological foundations of Eucharistic

theology within the Gospel Institution Narratives and Paul’s instructions to the church, as well as

12 This is not to discount the efficacy of High Church liturgy.
12



observing shifts within the Free Church tradition from its New Testament roots to the present
day and notes the Church of the Nazarene’s lack of sacramental emphasis within this tradition.
The following section delves into the rise and influence of consumerism by referencing social
scientific and theological sources. The second chapter concludes by studying Vincent Miller’s
work on consumer culture and noting elements within consumerism which propose a challenge
to the Free Church tradition.

The third chapter suggests a theological response to these challenges by examining
Wesleyan sacramental theology within Methodism, from the Wesley brothers to American
Methodism. It moves to provide an overview of Eucharistic theology within the Church of the
Nazarene and suggests a lack of consistency in theology and practice. The consequence of this
research leads to a Eucharistic ecclesiology which aims to combat the harmful effects of
consumerism within the Free Church tradition by offering a renewal of Wesleyan Eucharistic
understanding.

The fourth chapter provides a new framework of spiritual formation through liturgical
practices, challenging Wesleyan-holiness sacramental theology by calling for a renewal and
outlining a Eucharistic ecclesiology. It is organized around Nouwen’s themes of the Eucharist
being chosen, blessed, broken, and given. These themes guide the development of a Eucharistic
ecclesiology of communion, community, and compassion which combat the negative influence
of consumerism.

The fifth chapter reflects upon this renewed ecclesiology by emphasizing the place of
spiritual disciplines, community, and service within the sacramental life. A Eucharistic vision of
life for the Wesleyan-holiness tradition within this ecclesiology introduces a sacramental

approach to ministry by adopting a paradigm of communion, community, and compassion,
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including teaching and valuing Eucharistic life to promote healthy, Christ-centered
congregations in contexts which are either unhealthy or seeking an alternative form of ministry.
The implications of such an ecclesiology extend to clergy development and laity participation
and creativity within the liturgy of the church. The intended outcome is one of transformation
from an inward-focused faith to a missional faith, whereby the people of God join in the missio

dei as an embodied presence of Christ.
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CHAPTER TWO

UNDERLYING ISSUES BEHIND THE PROBLEM

Within the foundation of the church, as established by Christ in the Gospel accounts and
the Acts of the Apostles, there is a sacramental understanding of life. Throughout the evolution
of the church’s history, theologians and congregations have navigated various cultural
philosophies and influences. The church in its current age, however, is least prepared to resist the
influences of culture. By abstaining from the depths of Eucharistic theology, the Free Church
tradition has experienced a disconnect between its belief and practice and developed an anemic
ecclesiology. If a church is challenged by the culture it engages, whether through consumerism,
racism, militarism, politics, etc., the church no longer effectively represents that which was
commissioned by Christ. Consumerism reveals this anemic ecclesiology through
commodification, prioritizing the self over the community, and valuing use over giftedness. This
chapter will focus on the movement from a New Testament sacramental vision to the
development of Free Church spirituality. This will highlight the intended response of the Free
Church tradition to dissuade elitism within the established church and the exclusion of laity from
participation within the liturgy. The discussion will move on to the Church of the Nazarene’s
placement within the holiness movement and its development of Eucharistic theology.

The discussion shifts to address an overview of consumerism within culture through the
lens of social science and the theological works of William Cavanaugh and Philosopher James
K.A. Smith. The study relies on Vincent Miller’s work, Consuming Religion, to establish
negative influences of consumerism in general, and particularly within the Free Church, focusing

on its inability to mitigate the power of objectification, alienation, and disengagement. These

15



characteristics prove antithetical to the work and purpose of the church and the gospel that
provides a counternarrative. The second half of the review addresses primarily the harmful
effects of consumerism including major theological concerns, and analysis of the Free Church’s
deficits. Only after recognizing the full challenges of consumerism does the study then move to
provide a more positive theological response. The suggested response of an ecclesiology
grounded in the Eucharist, undergirded by both Wesleyan sacramental imagination and High

Church practice, follows in Chapter Three.

a. Movement from New Testament Sacramental Vision to Free Church Spirituality
The New Testament sacramental vision lies within the Gospel Narratives of Institution

and in Paul’s writings. This tradition guided much of the church’s practice, eventually being
recorded in written history. The organization of the church developed into a High Church
tradition which ultimately replaced the family meal gatherings that characterized early practices
with the Eucharistic rite. The Free Church tradition arose in response to perceived malpractices
within the church. It sought to dispense with elitism and exclusion. As the tradition evolved, its
adoption of free-form liturgy allowed gaps in its theology and practice. Arising out of this
tradition, the Church of the Nazarene has been inconsistent in its Eucharistic practice. This
disconnect in the Free Church tradition is discussed 1n this section, allowing for consumerism to
infiltrate the church.

1. New Testament Biblical Foundations and Contemporary Expressions

A reexamination of the New Testament sacramental vision exposes the shift in the
spirituality of faith through the history of the Free Church tradition as it has been exposed to

modern culture. The Scriptures comprise the basis of sacramental theology: Eucharistic
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establishment by Christ and precedence within the early church. The writings of Luke’s Gospel
and of Paul in 1 Corinthians will primarily be examined through biblical scholarship and
theology for an understanding of the Eucharist in the New Testament.

The Gospel narratives outline the birth, life, death, and resurrection of Jesus Christ.
Recognizing Christ as a person of the divine Godhead separates Christianity from its Jewish
roots. Jesus, preparing for his impending death, gathered the disciples to participate in the Last
Supper. During the evening, Jesus picks up a loaf of bread and a cup of wine.

And he took bread, gave thanks and broke it, and gave it to them, saying, “This 1s my

body given for you; do this in remembrance of me.”

In the same way, after the supper he took the cup, saying, “This cup is the new covenant

in my blood, which is poured out for you. (Luke 22:19-20, NIV).

The disciples had gathered with Jesus in a secret meeting place. Jesus took a few moments to
give a preamble to the meal itself. He told his disciples how he “eagerly desired to eat this
Passover with you before I suffer” (verse 15). He had established two things at this Passover
Meal: 1) what 1s to transpire is tied to the celebration of the Exodus; and 2) He 1s about to suffer.
Jesus then promised not to eat the Passover meal or drink wine until the kingdom of God comes.
David Neale describes this as a transformation of the Passover celebration to an eschatological
longing. The Eucharistic narrative recognizes the fulfillment of the Exodus promise in the
kingdom of God to come.'® Luke’s gospel establishes the Last Supper as an event indicative of
the Passover meal—a type of the traditional Jewish celebration. The meal Jesus shares with his

disciples becomes the fulfillment of the Jewish festival. Therefore, the Passover lamb is now

13 David A. Neale, Luke 9-24: A Commentary in the Wesleyan Tradition, New Beacon Bible Commentary (Kansas
City, Mo: Beacon Hill Press, 2013), 220. “The Lord’s Supper transforms the Passover meal into a symbolic ‘second
Exodus’ with an eschatological banquet motif. The full redemptive power of the Exodus will finally be realized in
the kingdom of God . . .”
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realized within the Lamb of God, Jesus. The synoptic Gospels recognize this correlation as more
than symbolic, but a cosmic reality.

There are two elements to the Supper which traditionally became the sacrament of
Eucharist: the bread and the cup. In the gospel of Luke, Jesus said the bread represents his body
which 1s given “for you.” Neale offers a possible source for this offering, the Suffering Servant
of Isaiah 53. It 1s also likely the phrase, “do this in remembrance of me,” echoes a principal basis
for Passover.!* Thus, the bread can be seen to symbolize the Passover bread. Neale suggests a
similarity of bread eaten quickly and being unleavened as a metaphor for urgent deliverance
from God’s judgment; a similarity he believes now represents God’s judgement at the cross. The
bread became a central image in the Passover celebration, just as it has become a central element
in the Eucharist.

The cup of wine is the second element Jesus employs during the meal. He told the
disciples, in verse 20, “This cup is the new covenant in my blood, which is poured out for you.”
Again, Neal finds a correlation with Passover and the Eucharist. Jesus’ description can be viewed
first as a reference to his blood soon to be spilled on the cross. However, it may also reference
the blood of the lamb in the Egyptian Passover which was dashed upon the doorways with
hyssop branches in Exodus 12:22. The writer of Hebrews said, “There 1s no forgiveness without
the shedding of blood” (Hebrews 9:22). The Old Testament practice of making animal sacrifices
was instituted to atone for the sins of the people. The New Testament, however, makes it clear
this practice is no longer necessary as Jesus has become the “lamb without blemish or defect” (1

Peter 1:19).

14 Neale cites Exodus 12:14, 25-27; 13:3, 9, 14 as corresponding Passover texts. These verses use the language of:
“lasting ordinance,” “commemorate,” “celebrate,” and “reminder” (NIV).
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Luke’s gospel account of the Supper appears to have been altered by some Italic and

Syriac sources by excluding vv.19b-20. Luke records that Jesus took the bread, blessed it, and
said “this is my body. . .” Some manuscripts exclude the following verses from these altered
sources which read:

‘given for you; do this in remembrance of me.” In the same way, after the supper he took

the cup, saying, ‘This cup is the new covenant in my blood, which is poured out for

you.’
Bradley Billings probed the implications and reasoning of such a change. He found the most
likely reason was to address the accusations made by the Greco-Roman world. The most
expressed concern against Christianity was aimed at the community meal. Due to the clandestine
early morning or late-night gatherings, Christian meal practices garnered suspicion. The secret
nature of their gatherings, coupled with the mysterious ritual they observed, the Eucharist, led
many to accuse the Christians of cannibalism among other things. Justin Martyr, one of the early
Christian apologists, refuted any accusations that the ritual meal involved infanticide or
cannibalism. Early Christians practiced their faith in 1solation of the surrounding culture, in part
because of the societal pressures/ persecution. This, however, only fanned the flame. While
Greco-Roman gatherings were often homogenous, Christian gatherings were often diverse due to
the belief among Christians that there is no distinction among people. This belief was considered

radically counter-countercultural; thus, the Gospel message was often viewed as a threat.®

Billings concludes the “longer reading” of the traditional Lukan narrative is genuine. He also

15 Luke 22:19b-20 NIV.

16 Bradly S. Billings, “The Disputed Words in the Lukan Institution Narrative (Luke 22:19b-20): A Sociological Answer
to a Textual Problem,” Journal of Biblical Literature 125, no. 3 (Fall 2006): 519,
http://ezproxy.nts.edu/login?url=http://search.ebscohost.com/login.aspx?direct=true&db=rlh&AN=230253428&sit
e=ehost-live. “Whereas shared meals in the Greco-Roman world were generally as homogeneous as possible, the
Christian corporate meal proceeded on the grounds that there was to be no distinction between peoples. In this
the gospel imperative was both radical and counter-cultural, even dangerously so.”
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suggests a timeline between 150 and 200 A.D. where the once joined Luke-Acts narrative was
separated. This separation likely led to the adoption of the “shorter reading” in some manuscripts
to serve as a precaution for Christian communities which were scrutinized for barbaric acts and
suffered violent repercussions.!” Though the institution narrative was altered for concern over
social perception, the practice of the Eucharist was continued by the early church as an
observance and reminder of Jesus.

Paul provides the clearest scriptural picture of the sacrament as practiced in the early
church. His vision of the church is theologically grounded in Christology, evidenced by a
sacramental ecclesiology. The church symbolizes a unity of the body as the Body of Christ and
practices a self-giving love. N.T. Wright notes the meaning of agape connotes a practical
outpouring of compassion.'® As there is a theological understanding of faith, there is a
proportionate pragmatism. A visible expression of their faith became the celebration of the
Eucharist. Paul viewed the sacrament as a unifying element with the early church. As John
McRay discusses, Jewish and Gentile believers met to share a common meal, indicating their
mutual faith and love. This agape meal was often accompanied by the Eucharist within the house
churches of the early believers. These homes were not large, private dwellings, but often

communal housing with small apartments. It was a cramped, stufty, gathering of people who

17 Billings, 525. sometime between 150 and 200 c.e. the Lukan text of a still conjoined Luke-Acts volume was
altered at the point of the institution narrative, producing the enigmatic “shorter reading” represented in Codex
Bezae and its small number of Syriac and Italic allies, so as to safeguard the Christian communities for whom the
texts were produced from further allegations of flagitia and from further outbreaks of the violence experienced at
Lyons.

18 N.T. Wright, Paul: In Fresh Perspective (Minneapolis: Fortress Press, 2005), 164. “Those who were called by God
when the gospel was preached were to become a single community, meeting together for worship and prayer, and
not least helping one another practically, which would normally include financial support.”
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shared a common faith.!® The women of the faith community often served the meal.?° The
Eucharist served as a reminder of their faith in Christ, as a unifying element of the church, and a
call to love in service.

The Luke-Acts narrative imparted the words of institution, as well as denoting its use
post-Pentecost (Acts 2:42-47). The first letter to the Corinthian church, however, outlines the
ritual itself. Paul commented on the use, practice, and abuse of the Lord’s Supper in 10:15-18
and 11:23-34. He wrote: “For whenever you eat this bread and drink this cup, you proclaim the
Lord’s death until he comes” (1 Cor 11:26). Sampley highlights the connection between Jewish
tradition, including Paul’s heritage as a Jew, and the sacrament of the Lord’s Supper. He writes:
“The idea of memory and remembering has roots that reach back into Israel and are a part of
Paul’s Jewish heritage . . . The old story becomes the teller’s story; liturgy unites the old story
with the current worshipers’ story.”?! For Paul, the sacrament was more than just a ritual to be
performed legalistically, rather it was an invitation to join the story of God’s salvific work. It 1s
in this vein he wrote: “you proclaim the Lord’s death until he comes.” Paul believes the
sacrament rehearses the whole narrative of redemption in Christ, placing the believer within this
story every time they participate in the Eucharist. They discover their identity within the
narrative of God’s story. The Eucharist is more than a ritual, it is a liturgy for life.

The Corinthian church abused the practice by becoming intoxicated and over-indulging
to the point of excluding others from participating. McRay argues for a contextual understanding

of the early church’s misuse. He notes that the house churches met either in larger homes of

13 John McRay, Paul: His Life and Teaching (Grand Rapids, Mich: Baker Academic, 2003), 393. McRay notes on the
size of the dwellings: “In the Roman Empire in the first century, 90 percent of the free population and more than
90 percent of the slaves lived in small, crowded, high-rise apartment buildings.”

20 |bid., 395.

21, paul Sampley, “1 Corinthians,” in The New Interpreter’s Bible: A Commentary in Twelve Volumes, vol. X, XI|
vols. (Nashville, Tenn: Abingdon Press, 2002), 935.
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wealthy members or in smaller gatherings within the lower-class communal dwellings. The
former partook of the best food and sat comfortably, while the latter ate lesser food within a
common area. McRay suggests a gluttonous overture to the gatherings, where those who came
late were left with no food or joined a drunken gathering. He also discusses an alternative
scenario where within the communal tenement dwellings, the poor would combine their
resources to provide a potluck meal and overindulge at the expense of those who came late.?? In
either context, it is understood that the people minimized the faith and ignored the call of Jesus to
love others as a fitting expression of a right relationship with God. It is due to these failings that
Paul explained some pre-requisites to participation in vv. 27-34. There should be a “discerning”
of oneself, an evaluation of one’s relationship to the Christ whose presence is manifested in the
Eucharist traditions. Paul warned that those who would participate in the sacrament in an
“unworthy manner” would be judged as some (v. 30) have already. He also suggested the people
should wait for one another before participating, implying the communal nature of the
sacrament.

Currently, the liturgies of the church are varied, yet most contain the element of the
Eucharist—whether practiced weekly, monthly, or yearly. The Eastern Orthodox churches, for
example, follow the Byzantine Divine Liturgy developed around 800 A.D. The Eucharist is the
pinnacle of their liturgy. From the entrance and prayers to the chants and reception of the
elements, the Divine Liturgy finds its place in this sacrament. Similarly, the Roman Catholic
Mass finds its climax in the Eucharist. The traditional Eucharistic Prayer precedes the reception
of the elements, with a silent reflection after communion. Ulrich Zwingli, the Swiss Reformer, is

known for celebrating communion only four times year, as opposed to the weekly celebrations of

22 McRay, 396.
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the Roman Catholic and Orthodox churches. The elements were also delivered by the deacons to
the people as they remain seated. This, again, contrasts with the previously mentioned liturgies
where the people participate by physically moving forward to receive the elements from the
priest. The Anglican and Episcopal churches derive their liturgies from the Roman Catholic rite.
Many of the liturgies require confession, pardon, and a Prayer of Thanksgiving before receiving
the Eucharist. This includes the United Methodist Book of Worship (1992) and the Presbyterian
Book of Common Worship (1993). Pentecostal worship varies from the previously mentioned
liturgies, their receiving of the elements, similar to Zwingli, is done four times a year. The
Pentecostal churches, however, place importance on exercising the gifts of the Spirit. In the
Vineyard Christian Fellowship, communion may be observed during the middle of the liturgy,
however, it is optional. The highlight of this worship is in the opening medley, climaxing in the
sermon.”3

Despite such variation in liturgies, the Eucharist has been a common element of Christian
worship throughout church history and across many denominational lines.?* The form and
practices of the liturgy have shifted throughout, however, the sense of the sacramental remains.
The definition and vision of sacrament differs from one tradition to another and certainly has
evolved since the New Testament period. The Eucharist is, though, what James White calls the
most distinctive Christian practice of worship. The foundation of the recognizable sacrament is
not found within early Christianity, yet within the Jewish roots that the movement of Jesus Christ
was built upon. White references three elements of Jewish worship which have influenced the

Eucharist—an influence that when forgotten, leads to a distortion of the sacrament. These

I Frank C. Senn, Introduction to Christian Liturgy (Minneapolis: Fortress Press, 2012), 45-64,
http://web.b.ebscohost.com.ezproxy.nts.edu/ehost/detail/detail?nobk=y&vid=4&sid=e48c84 15-e7be-4e27-ab72-
ea3bd27fcclb@sessionmgr1i03&bdata=InNpdGU9IZWhvc3QtbGI2ZQ==#AN=528105&db=nlebk.

24 This is not true of all, i.e. the Friend’s Church (Quakers) and Salvation Army.
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elements are the temple, synagogue, and family meals.?> Firstly, within the worship of the
temple, the altar holds a prominent place. Sacrificial worship was an integral part of Jewish
culture. The relationship between God and the people was contingent upon the sacrifices of the
people made upon the altar by the priest as mediator. Temple worship was a means of relating to
God as the chosen nation, while also serving a restorative role between individuals. The notion
of sacrificial worship echoes within the Eucharistic language of the gospel accounts. Jesus
speaks of his body and blood being broken and poured out. Secondly, worship within the
synagogue further highlights the relationship of the Eucharist to Jewish culture. Synagogue
worship included forms of prayer where one blessed and thanked God. White notes these prayers
recounted God’s mighty and saving deeds, while also imploring God to realize the promises
hoped for within the writings of the prophets. These prayers became foundational for the
Eucharistic prayers of blessing. Thirdly, the family meals often included prayers of thanksgiving
and sharing of food and drink. White specifically focuses upon the connection of the Eucharist
with the Passover meal. Bread and wine are used during both meals and special words of
promise are spoken. White notes: “Words and significant acts help to make present the saving
power of God’s acts culminating in the great event of liberation and look forward to God’s future
works of deliverance.”?® These three elements of Jewish worship encapsulate the vision of God’s
kingdom made present through Christ. Further, through the institution of the Eucharist, Christ
made it possible for the church to remember and realize this vision of liberation and redemption.
Apart from the letters of Paul and what historical records can provide, little 1s known of the

Eucharistic practices within the early church. It is not until the second and third centuries with

5 James F. White, Introduction to Christian Worship, 3rd ed. (Nashville: Abingdon Press, 2000), 230.
26 |bid., 232.
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the writings of the Didache that the Eucharistic prayers are revealed. Justin Martyr provides the
first description of a Eucharistic service as a response to allegations of cannibalism within church
worship. The third-century writing, The Apostolic Tradition, provides additional insight to
church practices, outlining prayers and practices of the Eucharistic liturgy. By the sixth century,
White notes, the marriage of Word and Table became the norm for the next thousand years. The
words became varied throughout different regions, but most held to the actions of the Eucharistic
liturgy alluded to in the New Testament institution narratives. White mentions the several
geographical divergences with the wordings of the Eucharist, traditions such as: Alexandrian,
Antiochene, Armenian, East Syrian, Alexandrian Basil, Byzantine, Gallic, Celtic, Gallican, and
Roman. White notes: “A common characteristic is florid language and Eucharistic prayers
which, except for the sanctus and words of institution, change entirely according to the day or
season, providing extraordinary variety.”?” Even within the Roman traditions, several variances
developed, prompting Charlemagne to seek uniformity within the rite to aid in perpetuating
imperial unity. However, it was not for another couple hundred years when Gallican rituals were
combined with the Roman rite that a unified sacramentary was offered. This Western Eucharistic
liturgy was inherited by the Medieval Reformers.

The fellowship of the meal characterized the Eucharist for the early church. From these
New Testament foundations and correctives, the church stretched across the known world. The
rituals carried the church through persecution, cultural influences, and heretical challenges. In
fact, McRay argues this was the understanding for the church as it continued to meet as house
churches. He says: “The Lord’s Supper was celebrated in the context of such communal meals

by a large proportion of Christians through the fourth century, when the construction of large

27 White, Introduction, 242.
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basilican church buildings began, and with this an emphasis on sacrament and liturgy and a
corresponding diminution in the practice of communal dining.”?® The High Church approaches
to the sacrament have separated the Eucharist from its early context within the agape meal. The
detachment of the Eucharist from the fellowship gathering may even be more noticeable within
the Free Church tradition where the preached Word 1s primary. Additionally, it is likely the early
church met weekly, and observed the Eucharist within this gathering.?® This is often in contrast
within the Free Church traditions which observe the sacrament less frequently and partake in
various manners3. Since it can be inferred that the church no longer views or observes the
Eucharist with the same comprehension as the early church, it would be appropriate to elaborate
on the evolution of the Free Church tradition and its influence on the Church of the Nazarene.

11. Free Church Tradition and Its Beginning

The Eucharist has been practiced by the universal church since its institution over 2,000
years ago. Free Church tradition has only existed since the Reformation, five hundred years ago.
Throughout this time, the Eucharist has been a part of the long-standing liturgical practice of the
people of God. In the Roman Catholic Church, it is received during “Mass,” in the Eastern

churches it 1s the “Divine Liturgy,” while in Protestant worship it can be called the “Eucharist,”

28 McRay, 397.

2 |bid., 398-401. McRay discusses the interpretations of the original language and their relevance to the
determination of the early church’s beliefs and practices concerning the eucharist. The word koinonia, which Paul
uses to discuss the “fellowship” of the church, references a “’participation in’ the process of eating and drinking (1
Cor. 10:16). It is a participatory memorial for all Christians rather than the observation of a sacramental
performance by the clergy” (398). Further, he notes there is no word “day” in the Greek text when referencing the
time of meeting in Acts 20:7. The phrase is kata miav sabbatou, which means “according to first of week.” McRay
argues this use of idiom can apply to a year, day, or week. What is likely from the context is that Paul met with the
congregation at Troas to break bread with them on the first day of the week because it was their tradition.
Additionally, when considered with the context of Acts 20:7, it is probable the Lord’s Supper was eaten every
Sunday within the Corinthian church (401).

30 some churches may partake through individual servings, common cup, by intinction, etc. See Dirk Ellis,
“Relationship . . .” 90-92.
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“Holy Eucharist,” “Communion,” “Holy Communion,” or “Lord’s Supper.”®! In 155 A.D., Justin
Martyr provided the first full description of a Christian liturgy, an order of service for the people
of God to embody when they gather for communal worship.3? In light of such common
appreciation, Free Church tradition was not intended to develop something new but to “reform”
liturgical practice by making it accessible to the people. By the time of the Reformation, the
Eucharistic prayer, summarizing and proclaiming the faithfulness of the church, had lost its
original meaning.3* The Reformation focused upon personal piety and the unworthiness of the
worshipper to partake in the sacrament without humble contrition. Theological understandings of
justification became narrowed to substitutionary atonement, losing the sense of Christ’s sacrifice
in its restorative sense. The Eucharist conformed to this theology and became a means to secure
the favor of God rather than a proclamation of the favor already resting upon God’s people. This
section will discuss the rise of the Free Church tradition in response to perceived ecclesial
malpractice. Later in the chapter, a section will then demonstrate how consumerism has
infiltrated the church and perverted recent ecclesial practice in a way that has lost the original
intent of the reformers.

Protestantism, taking a life of its own following the Reformation period, sought to engage
people on an individual level. Martin Luther, for instance, felt every person should have access
to the Holy Scriptures in their own language, often seen as a positive development from the
Reformation. Above all else, the Reformation was a response to a characterized evil within the

church, that of indulgences and the exclusion of congregants. Free Church tradition began, as

31 5ee Appendix | for a more detailed examination of other views on the sacrament.

32Senn, 43-44.

33 White, Introduction, 243. White notes: “Inasmuch as this occurred at all, it had been relegated to the creed as
part of the service of the word (in the West) or as a prelude to the anaphora (in the East).”
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Christopher Ellis notes, as a rejection of “Papist” worship and any aspect of worship which could
not be traced to Scripture. Tradition and human innovations were not considered as authoritative
as the revealed Word of God. This is the premise behind the ordo of Free Church worship where
the content 1s more important than the structure of the liturgy. Ellis describes four main themes
within Free Church tradition: Scripture, devotion, community, and eschatology.®*

The rise of Free Church tradition was accompanied by the introduction of Scripture in
common language. The Reformers intended for the people of God to have access to the Word of
God. Additionally, they believed the ecclesiastical and liturgical formation of the church should
be grounded in Scripture. The liturgy was viewed as an act of worship to God, not from
obligatory obedience to a human authority. Much of what the Methodists would later reclaim, the
Reformers hoped for an inward disposition of the heart which accompanied outward practice.
The Free Church tradition also desired for devotion and an openness to the Spirit. Free-form
practice was believed to allow for the work of God within the personal lives of believers and the
liturgy of the church. Ellis writes: “The set-apartness of the Church is not a ritual separateness,
dependent on various ritual actions, but a moral commitment to the ways of God, obedience to

35 This emphasis on Scripture and devotion

his ordinances, and commitment to him in worship.
were viewed as instrumental in reforming the church. These inward dynamics were believed to
work outward within the Christian community and the eschatological calling of the Church

within the Kingdom of God. The Free Church tradition viewed the Church as “holy people not

holy places.” The intention was to minimize sacred things and place significance on the people

and community development. Despite periods of persecution, the church saw worship as trusting

34 Christopher J. Ellis, Gathering: A Theology and Spirituality of Worship in Free Church Tradition (London: SCM
Press, 2004), 74-75.
35 Ibid., 86.
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together in the faithfulness of God. This focus upon God’s grace has been exemplified in the
Free Church tradition’s soteriology and eschatology. Further, Ellis notes a theme of context and
horizon, remembering the past and looking to the future. These Eucharistic themes were
important for the Free Church tradition in moving away from the confines of the written liturgies
of the High Church. Additionally, the Reformers intended to include the congregation through
congregational singing, responsive prayer, and the corporate partaking of the Eucharist.
Unfortunately, the development of an individualized Protestant ecclesiology evolved in
the centuries to follow. Frank Senn comments on how Protestant churches developed in the post-
Revivalist era:
Preliminaries included songs of gathering and praise, testimonies, the offering, and the
pastoral prayer. Both the offering and the intercessions lost their connection with the
word and the meal. The high point of the service was the sermon. Under the influence of
camp-meeting practices, pulpits were reduced in size and often became podiums on
which the Bible and the preacher’s notes could be placed. But sermons were no longer
read; they were delivered ex tempore so that the preacher could freely move about the
stage and more effectively engage the hearers.3®
The Protestant liturgy became focused more on entertaining the worshipper than on their
formation. In fact, Gordon T. Smith illustrates this theological shift in the worship space:
“Increasingly the visual center of worship is not the podium as the center for preaching and
teaching, or the communion table as the focus of our worship and representing the presence of
Christ, but a screen—often so large and dominant that it overshadows all other potential signs or

symbols of our common faith.”*” Without a grounding in the sacraments, the liturgy moved away

from a communal worship to an individualized worship where prospective worshippers now

36 Senn, 29.
37 Gordon T. Smith, Transforming Conversion: Rethinking the Language and Contours of Christian Initiation (Grand
Rapids, Mich: Baker Academic, 2010), 190, Kindle.
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“church shop” based upon their wants and desires. Church membership is a fluid relationship
contingent upon the believer feeling entertained and/or fulfilled by the services of the ministry.
Alongside a shift in Protestant ecclesiology came a change in liturgical worship. As
previously mentioned, an individualized worship experience became predominantly the norm in
Free Church settings. Coinciding this experience was a shift in Eucharistic worship practices.
William Barclay, a Presbyterian theologian, notes how Protestant theology has revolved around

the Eucharist being a “memorial of the sacrifice of Christ” and a “commemorative sacrifice.”3®

Receiving the sacrament became an observance of Christ’s sacrifice and eventually this
observance was relegated in importance. The Eucharist lost its significance and gave way to
preaching as central in Free Church liturgy. The partnership of Word and Table is lost in favor of
elevating preaching as the primary liturgical act. Kilmartin believes this again to be the result of
Reformation theology:
The purpose of sacraments is not to provide the occasion for affirming in the liturgical
assembly, by a delayed reaction, what has already come to pass. The understanding of
communal worship behind this interpretation, which reduces worship to the fulfilment of
a natural-law obligation to give due honor to God, forms part of the tradition of scholastic
and Reformation theology .3
The focus of the sacraments as a memorial observance is linked to nominal Christianity, at the
very least a legalistic version of the faith. Introduce consumerism to this culture and the focus
shifts to doing things better for the sake of attracting more participants.*® Faith becomes
transactional in nature: “Jesus died, I acknowledge his death and offer my faith, Jesus saves me, I

observe the law-obligations, and Jesus lets me into heaven.” There is a give-and-take in this

relationship. Often prayer develops into wish-fulfillment or a transaction whereby offering a

38 william Barclay, The Lord’s Supper (Louisville, Ky: Westminster John Knox Press, 2001), 99.

3 Edward J. Kilmartin, “Sacraments as Liturgy of the Church,” Theological Studies 50, no. 3 (September 1989): 538-
539, https://doi.org/10.1177/004056398905000306.

40 This became a focus of the seeker-sensitive movement.
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certain number of prayers or good works 1s exchanged for an expected miracle. Personal
preference and needs are given the highest priority within this Free Church spirituality.

Hideo Ohki cautions against this one-dimensional approach. He claims a liturgy focused
only on the sermon or homily, no matter how well constructed or delivered, is an incomplete
witness to the faith.*! He names preaching as the prophetic function and the observance of the
Eucharist as the priestly function. Ecclesiology has held these two in tension rather than as
separate offices of the clergy. Ohki continues: “If the church is merely a happening that occurs
each time the Word of God is preached, then the issue of the formation of the church will never
even be raised. The formation of the church is a concern that will manifest itself with deep
meaning only by the recovery of this balance of which we have been speaking.”*? There is no
single act of the church which sets itself against another, however, the loss of one reverberates
throughout the whole. Free Church ecclesiology has wrongfully viewed the liturgical acts
through a perspective of their commodity (a phrase of consumerism) for the promotion of a
particular spirituality. However, Paul wrote that one part of the body is not greater, the loss of
one 1s felt by all. The Eucharist invites the believer into an experience that does not overpower
but informs and complements one’s knowledge about God. The sacramental life embodies what
it represents.

This concept of a symbiosis continues when discussing the graces of God. If we were to
argue justification as the telos of faith, then we would live deficient lives. Gifford Grobien

summarizes this point in stating the understanding of justification as a grace-filled moment

“1 Hideo Ohki, “The Formation of an Eschatological Eucharistic Community: An Issue for the Protestant Church in
Japan,” Mid-Stream 24, no. 3 (July 1985): 230,
http://ezproxy.nts.edu/login?url=http://search.ebscohost.com/login.aspx?direct=true&db=rfh&AN=ATLA0000949
849&site=ehost-live. “Through the medium of preaching as the incarnate Word, Christ is witnessed to. But no
matter how perfect the sermon may be it is by nature an incomplete and inadequate witness.”

42 |bid., 232.
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whereby one is given a new Christian character by Christ with the call to do good deeds. This
new life 1s not complete, however, as the believer continues to grow and develop through
practices of the Christian community, among which he lists preaching, prayer, rituals, and good
works.*® A holistic theology of the biblical narrative views the redemptive arc of history through
the lens of God’s love as central. Conversely, due to the Enlightenment, the church devalued the
sacraments. As James White notes, the Roman Catholic church focused upon the validity of one
receiving the Eucharist, viewing it primarily as effecting grace. On the other hand, much of
Protestantism viewed the Eucharist as memorial, where, particularly in America, the Eucharist is
aligned with religion’s purpose of being morally edifying.** Since Vatican II, the Roman
Catholic rite has changed and with it several Protestant denominations. The mass is conducted
within the native language of the congregation and the Eucharistic liturgy follows more closely
that of early recorded worship services, while the priests were given pastoral discretion.
Additionally, White notes how the church has allowed human sciences to influence the church’s
understanding of human perception and the interpretation of symbols. This has resulted in
churches emphasizing the quality of the Eucharistic service and including the corporate body
within the liturgy. While many mainline Protestant denominations have adopted some form of a
Eucharistic liturgy, the Frontier and Pentecostal traditions continue to allow pastoral discretion in

the structure.* The frequency and theological implications of the celebrations vary throughout

43 Gifford A Grobien, “Righteousness, Mystical Union and Moral Formation in Christian Worship,” Concordia
Theological Quarterly 77, no. 1-2 (January 2013): 148,
http://ezproxy.nts.edu/login?url=http://search.ebscohost.com/login.aspx?direct=true&db=a6h&AN=ATLA0001953
469&site=ehost-live. “In justification, a person is newly born in Christ, which grants him a new Christian character
to do good works. This character continues to develop through the exercise of virtues under the guidance of the
Christian narrative, that is, the practices of the Christian community, such as preaching, prayer, rituals, and
communal good works.”

44 James F. White, A Brief History of Christian Worship (Nashville: Abingdon Press, 1993), 155.
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American Protestantism in denominations or non-denominational churches which do not adhere
to a written liturgy.*®

Within American Protestantism, these writers argue that Free Church tradition disregards
the full redemptive story, focusing upon good deeds or personal preference which may only
value liturgical acts for their usefulness. Further, the worshipping body may, as an extension of
this ecclesiology, be appreciated for what they can offer. However, the biblical narrative
expounds that growth in Christ—spiritual formation—occurs as the believer observes the
practices of the faith community, which include, but are not limited to, preaching and the
sacraments. The Eucharist 1s an important liturgical act of the church, informing and
transforming the life of the believer and the community of faith. The sacrament and its rituals
should not be under-valued or disregarded, as the Free Church tradition has been culpable.

111. Church of the Nazarene Lack of Sacramentality Connected to the Free Church

Growing out of the Wesleyan-holiness movement, with a focus on personal piety, the
Church of the Nazarene adopted the rally cry of “called unto holiness.” Officially organized in
1908 at Pilot Point, Texas, the Nazarene movement embraced its holiness roots. How deep did
the roots go, however? The new denomination was birthed from several holiness movements
across the United States. Connecting many of them was their heritage in Wesleyan and
Methodist tradition. Sacramentally, the movement would either follow the path of American

Methodism or Wesleyan with its roots reflective of Anglicanism.*” The Church of the Nazarene,

embracing a place in the Free Church tradition focused on life transformation, also became more

46 Though it could be argued to what degree even individual High Churches perceive or adhere to a theologically
grounded eucharistic liturgy.

47 Though this does not account for the entirety of theological roots of the Church of the Nazarene as it grew from
an amalgamation of holiness movements.
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aligned with the evangelical tendency to lessen the frequency of sacramental observance within
the liturgy.*®

At its inception in 1908, the denomination published the Manual of the Pentecostal
Church of the Nazarene. It outlines the movement’s theology, polity, and organizational
structure. The Nazarene doctrine on the Lord’s Supper was that it is a “memorial and
communion supper . . . essentially a New Covenant ordinance.” The Manual continues by calling
it “declarative” of God’s grace through the death of Christ and the salvation made possible
therein. The sacrament is for those who show “reverent appreciation for its significance” and
have “faith in Christ and love for the saints . . .” The denomination encouraged believers to
receive the sacrament as often as possible.*® During the most recent quadrennial publication of
the Manual in 2017, the gathered assembly revised the statement, organized under the “Articles
of Faith.” The statement no longer includes the word “memorial” or “New Covenant ordinance.”
It acknowledges John Wesley’s conviction that the sacrament is a “means of grace” where
Christ’s real presence 1s among the gathering through the Holy Spirit. The statement reads: “All
are invited to participate by faith in Christ and be renewed 1n life, salvation, and in unity as the
Church.”®® The previous requirements for reception continue: reverent appreciation, faith in
Christ, and love for the saints. As Geoffrey Wainwright observed among the Methodists thirty
years ago, the Church of the Nazarene seems to be rediscovering an appreciation for the

Eucharist. However, this revival of sacramental theology is a recent trend and has not always

been the modus operandi.

8 Although it has incorporated a Eucharistic liturgy reflective of the Book of Common Prayer, local congregations
within the Church of the Nazarene have not always honored this tradition.

4 Manual of the Pentecostal Church of the Nazarene (Los Angeles: Nazarene Publishing Company, 1908), 30-31.
0 Manual of the Church of the Nazarene 2017-2021 (Kansas City, Mo: Nazarene Publishing House, 2017), 34-35.
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Throughout the theological development of the movement, the Church of the Nazarene
has been inconsistent in its opinions on the Eucharist. Dirk Ellis observes this through the merger
of various holiness groups which brought a range of sacramental emphasis. Quakers saw the
sacraments as unnecessary and distractions, while the Anabaptists diminished Wesley’s view.
This becomes evident, Ellis notes, in the rarity of observance and haphazard administration of
the sacraments. As the Wesleyan-holiness movements spread and formed new denominations,
including the Church of the Nazarene, observance of the Eucharist changed. Ellis discusses a
shift which has occurred within the denominational sacramental practice. He identifies an early
value and emphasis on the sacraments, yet with each addition of a holiness camp to the fold,
sacramental theology became muddled from various theological roots. In fact, he notes how the
sacraments become of secondary importance to the liturgy of the church.>! As previously
mentioned, the 1908 Manual encourages receiving the Lord’s Supper as often as possible,
however, in 1928 this endorsement was removed. Though this appears to be a sudden change of
policy, Ellis says the denomination was “never in danger of being deemed constant
communion.”?* He supports this accusation by referencing several periodicals and biographical
accounts which reference some portions of the denomination receiving the Eucharist less
frequently than others. It appears there was a recommendation for a minimum quarterly
observance, but even this was not adhered to by every congregation. Ellis suggests one reason
for the inconsistency of doctrine and practice is the emphasis on the Eucharist being an

ordinance and not a sacrament, citing Brent Peterson’s assertion of a lost “sacramental vision.”

*1 Dirk Ellis, Holy Fire Fell: A History of Worship, Revivals, and Feasts in the Church of the Nazarene (Eugene,
Oregon: Wipf & Stock, 2016), 144. “Even though many of the first-generation Nazarenes valued the eucharist and
emphasized the importance of baptism, the sacramental confusion created by the divergent holiness streams
served to further relegate the sacraments to a place of secondary importance or beyond.”

52 |bid., 145.
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Kyle Tau supports this inconsistency by claiming many of the denominational theologians, such
as H. Orton Wiley, W. T. Purkiser, H. Ray Dunning and J. Kenneth Grider, rarely expounded
upon the practice of the sacrament beyond acknowledging it as a sacrament of the Church. It was
not until Staple’s work, Outward Sign and Inward Grace, that the movement found a voice for
sacramental theology. Tau asserts that of all the theologians, not one had proved capable of
demonstrating a theological coherency with existent beliefs and practices among the
ecclesiastical community.>® Throughout the growth of the movement, the Church of the
Nazarene has remained preaching-centered. Ellis’ conclusions suggest as much: “Overall the
balance between Word and Table found in Wesley’s liturgical theology as well as that of the
ancient church is absent from many Nazarene liturgies.”>* In fairness, there may be encouraging
signs of a shift in sacramental theology by the recent changes to the “Articles of Faith”
concerning the Eucharist. However, Diane Leclerc cautions for the need of a renewal in
Eucharistic practice and holiness preaching as companions in sanctification and spiritual growth
in the grace of God.>®> These writers suggest that belief and practice must align for effective
change to occur.
b. Rise and Influence of Consumerism

The theological and ecclesiastical developments through the last few centuries have

brought positive and negative changes within the church. The church has endured major shifts

within its own culture, let alone the geopolitical climates of its context. Secular culture has no

53 Kyle Tau, “A Wesleyan Analysis of the Nazarene Doctrinal Stance on the Lord’s Supper,” Wesleyan Theological
Journal 43, no. 2 (2008): 103,
http://ezproxy.nts.edu/login?url=http://search.ebscohost.com/login.aspx?direct=true&db=rfh&AN=ATLA0001687
745&site=ehost-live. “none has successfully shown in significant ways how any of this theological development
relates to the actual belief and practice suggested by the concrete ecclesial body . . .”

54 Ellis, Holy Fire Fell, 163.

%5 Diane Leclerc, Discovering Christian Holiness: The Heart of Wesleyan-Holiness Theology (Kansas City, Mo: Beacon
Hill Press of Kansas City, 2010), loc. 5404, Kindle.
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doubt influenced the church, whether through the Enlightenment, Industrial Revolution, or
Modern and Post-Modernism. Unfortunately, the deterioration of sacramental theology has
caused a weakness within the church to respond to such cultural influences. Currently, one of the
great influences is the rise of consumerism with its characteristics of commodification,
prioritizing of the self, and valuing usefulness.

1. Consumerism and Consumer Behavior within Human Science and Political Ethics

Consumerism finds itself entrenched in the United States’ economical system within the
concept of capitalism and a free market. There is a private producer of goods and services who,
in turn, offers these products to a consumer. The U.S. economy is built upon this relationship of
supply and demand. The initial question on the anemic nature of Free Church ecclesiology,
particularly within the Church of the Nazarene, was on the fundamental identity of consumerism
as a negative force within society. This question led to an investigation of its impact upon
community development, particularly within the faith community and subsequent theological
responses.

Michael Solomon has provided a multi-editioned textbook on consumer behavior, where
he defines and extrapolates the consumer culture. He provides an overview on the consumption
process, a three-staged event consisting of: prepurchase issues, purchase issues, and postpurchase
issues.>® The consumer may take part in any of these three stages and could take the form of
organizations or groups. Opposite the consumer is the marketer who exists to meet the needs of
the consumer. Solomon says: “Marketers can satisfy these needs only to the extent that they

understand the people or organizations that will use the products and services they sell.”’ It is

%6 Michael R Solomon, Consumer Behavior: Buying, Having, and Being, 12th ed. (Hoboken: Pearson, 2017), 7.
7 |bid., 8.
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for this reason marketing professionals study consumer behavior. Age, gender, family structure,
social class and income, race and ethnicity, geography, and lifestyles all help define and focus
the marketing of goods and services. Solomon, writing in 2017, noted that over 2.5 quintillion
bytes of consumer data are created in a single day. Additionally, he says this number doubles
about every 40 months. *® We can easily imagine that number has increased within the last
several years as the world continues to be more reliant on technology and cybershopping.
Evaluating this data, marketers can understand and shape trends. In fact, Solomon describes how
marketers influence the worldviews of society and peoples’ lifestyles: Consumers’ ideas of the
world, their identification with certain people as heroes, even the ways in which they dress are all
impacted by marketing.

Consumer behavior notices how consumers often buy products for their meaning rather
than their use. Brand loyalty and image impact a person’s choices. The study also observes the
difference and impact between needs and wants. A need is something necessary for life or for
achievement of a goal, while a want is defined as a specific manifestation of a need which is
influenced by culture and personality. Solomon illustrates how hunger is a need, but one’s
fulfillment of that need can take various forms.

Solomon also identifies the role of social media in consumer behavior. The social media
platforms are highly influential in people’s lives and in marketing evaluations. Research has
shown people not only desire to join social communities but contribute to them as well. To
demonstrate the impact of social media, Solomon provides staggering statistics: “It took radio 38

years to reach 50 million listeners. TV took 13 years to reach 50 million users. The Internet took

58 Solomon, 12.
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4 years to reach 50 million people. In less than 9 months, Facebook added 100 million users.”®

Social media provides instant social interaction, participation, and influence.

Consumer behavior further identifies the ethics of business. Solomon notes there are
certain society standards by which a culture judges what is right or wrong. He claims there are
universal values of “honesty, trustworthiness, fairness, respect, justice, integrity, concern for
others, accountability, and loyalty.” However, the notions of right and wrong differ among
cultures, people groups, and organizations.®® One important question he addresses within the
ethics of business is if marketers manipulate consumers. The fundamental identity of the market
is to supply goods and needs which the consumer needs, that is, the consumer holds the power to
choose when, how, and what interactions take place with organizations. However, marketers
have been accused of creating artificial needs, suggesting they design their own market. Solomon
rejects this notion by referring to his definition of needs and wants. The need exists and cannot
be created, yet how it is fulfilled may be suggested by the market; the market also may simply
create an awareness of the need. The idea could be related to the old axiom: “you can lead a
horse to water, but you can’t make him drink.” If the need or desire is not present, the offering of
a product is inconsequential. However, if the need is identifiable, multiple means of addressing
the need may be provided and marketed. This is not to say all marketing is equal or free from
manipulation.®?

Consumer behavior explores the role of materialism within culture and how possessions

play an important role in the lives of people. Materialism is defined as the importance attached to

9 Solomon, 21.

%0 |bid., 35.

51 One form of manipulation has been the use of subliminal messages and the effectiveness or ethical use of such
means within advertising. A second form of manipulation can be discovered within children’s television networks
that intend to implant certain products within the minds of children who may influence an adult’s purchases.
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these possessions. Research indicates US consumers have increasing and easy access to goods.
Additionally, self-identity is impacted by these goods. Consumers may value the product before
the purchase, believing it has the power to bring them happiness. Their satisfaction has been
found to wane after they acquire it when they realize this did not happen. Despite this finding,
Solomon says consumer’s demands continue to grow.

11. Challenges to Consumer Behavior

Rather than continue to recite the optimism of consumer behavior, Solomon notes there is
a dark side. People are not always rational consumers. In fact, these negative consumer behaviors
negatively impact individuals and society. For instance, excessive drinking and tobacco use are a
result of societal pressure. Cultural fixation on acquiring wealth has led to shoplifting and fraud.
Cyberterrorism is an increasing concern in this technological age. Consumer and social media
addictions, physiological or psychological dependency, are further problems. Additionally,
cyberbullying is an alarming reality within the social media culture. Solomon also describes
compulsive consumption, excessive shopping for the sake of relieving anxiety, stress, and
boredom, similar to compulsive eating. Studies find these compulsive behaviors may be
manifested in a way likened to a drug addiction.

The United States has observed a shift in the communal ethic with an emphasis placed
upon the individual. Some psychological studies have argued individualism 1s damaging mental
health. Rob Whitely has suggested the evidence points to individualism decreasing membership
in social and religious organizations. He believes this negatively impacts mental health resulting
in increased suicide rates and a lack of support structure necessary to the treatment of disorders

like PTSD. Therefore, he concludes social support and community involvement are necessary
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means to counter mental illness and improve mental health.®? Matthew Smith says this trend
towards the individual impacts the national ideology as well. He cites BREXIT as one example
and the recent American presidential campaigns as another. He finds mental health to be a
societal and individual responsibility.®® On the other hand, individualism on its own is not
necessarily a social evil. According to Abigail Marsh, nations which have been ranked as the
most individualistic are also the most generous. She contends the growth in personal wealth and
individualism, despite conjuring some cost to society, does not equate to a rise in selfishness.®*
Marsh may not believe individualism leads to selfishness, however, it 1s difficult to reconcile the
mental health statistics with her findings, especially in light of the dominance of consumerism
with its emphasis on commodification and individual desires.®

The impact of consumerism has been noted to decrease mental health. Clair Brown,
studying the effects of consumerism, suggests it leads to identity being tied to the accumulation
of possessions. Eventually, this leads to an inequality among those who are able to buy and those
who are not. She writes: “Feelings of social discontent and anxiety rise with growing inequality

and keep people fighting to maintain their social position, leaving them unsatisfied with their

52 Rob Whitely, “Is an Increase in Individualism Damaging Our Mental Health?,” Psychology Today, accessed May 1,
2019, https://www.psychologytoday.com/blog/talking-about-men/201707/is-increase-in-individualism-damaging-
our-mental-health.

83 Matthew Smith, “Does ‘Rugged Individualism’ Undermine Mental Health?,” Psychology Today, accessed May 1,
2019, https://www.psychologytoday.com/blog/short-history-mental-health/201809/does-rugged-individualism-
undermine-mental-health.

64 Abigail Marsh, “Could A More Individualistic World Also Be A More Altruistic One?,” NPR.org, accessed May 1,
2019, https://www.npr.org/sections/13.7/2018/02/05/581873428/could-a-more-individualistic-world-also-be-a-
more-altruistic-one.

55 See “Mental Health Myths and Facts,” MentalHealth.Gov, accessed May 1, 2019,
https://www.mentalhealth.gov/basics/mental-health-myths-facts, and Vanderbilt University, "Indicators of despair
rising among Gen X-ers entering middle age," Science Daily, accessed May 1, 2019,
www.sciencedaily.com/releases/2019/04/190415200249.htm.
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new, fancier, lifestyles.”®® Individualism and consumerism are on the rise in American culture.
Psychologists have noted this tendency negatively impacts mental health, while supporting the
benefits of social organization.

Solomon continues his text to describe the effects on personality, attitudes, family
systems by consumer behavior. He also notes the creation of consumer cultures: cultural subsets
and even a global culture. Solomon’s text helps to describe and define the culture of
consumerism, particularly the field of consumer behavior. His work examines the relationship of
consumer and marketer as a shared, dependent interaction. He dismisses the idea of marketing
manipulation; however, he does note the negatives of consumer behavior. He seems to deflect
the blame of these negative behaviors upon the culture rather than on consumerism itself.
Materialism is a result of personal choice or misplaced manifestations. Consumer behavior
studies culture, influences society, but is not responsible for negative cultural conduct. It 1s an
interdisciplinary study of consumer/marketing relationships. It seems there 1s unresolved
controversary as to whether it should be an academic study or an applied discipline. Solomon
appears to write for informative purposes rather than cultural commentary. He idealizes the
consumer relationship and the ethics of business, while noting but deflecting the negatives of
consumer behavior. If marketers defer to the power of the consumer, then the consumer is the
one to whom all things are held accountable. The consumer, however, 1s influenced by
marketing. It 1s difficult to see how these societal evils are to be addressed.

Endres and Panagopoulos researched the impact of political activity on consumer

behavior. They discovered consumers alter their purchase habits based upon the political

56 Clair Brown, “Why Over-Consumption Is Making Us Unhappy,” Psychology Today, accessed May 1, 2019,
https://www.psychologytoday.com/blog/buddhist-economics/201803/why-over-consumption-is-making-us-
unhappy.
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leanings of companies. Buying and boycotting is impacted by this political consumerism. In fact,
political-consumer behavior is intimately linked to political knowledge, interest, and ideological
passion. Political consumerism appears to be centered on punishing a company which is opposite
one’s political leaning rather than rewarding one which is aligned with them. In fact, the authors’
conclusion suggests a consumer’s choices and behavior is an expression of the polarization in
party politics, political views, and personal preferences. They appear to agree with Solomon’s
description where consumer behavior is a barometer of cultural values, while also holding the
power to alter the offerings of the marketer.

111. The Consumer

Restad writes an overview of the history on consumerism and the impact of consumers on
culture. He offers a definition of consumer as impacted by the economic, social, technological,
geographical, and spiritual contexts in which they live. However, he writes: “‘Consumer’ clearly
1s an identity. However, it is so thoroughly entwined with cultural and group identities (including
the expected gender, race and ethnicity, and class, as well as ‘producer’) that it stymies attempts
to isolate and examine it as a unique or separate entity.”®” The last two centuries have identified
and offered warnings about consumerism. Writers have noticed the shift in a culture of scarcity
to one of abundance; of necessity to comfort and convenience. Restad concludes that the ever-
evolving nature of the consumer has led to its indeterminate definition.

A consumer may be more than an individual, yet unable to truly be named. He writes: “It
encapsulates that essential, transformative quality of unpredictable, pent up desire for change,

improvement, advancement, distinction, and inclusion that historians find endlessly fascinating

57 penne Restad, “The Third Sex: Historians, Consumer Society, and the Idea of the American Consumer,” Journal of
Social History 47, no. 3 (2014): 770, doi:10.1093/jsh/sht109.
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and society finds compelling and disruptive.”®® More than offering a simplistic definition, Restad
offers a historical and social recounting of studies on consumerism. It is hardly a new
phenomenon as it has evolved over time. However, as culture is rapidly changing, so too does
the identity of a consumer. The author does not address the ethical dimensions of consumerism
except to merely state they have been debated through the last couple centuries. However, he
does 1dentify the insatiable appetite of consumerism to acquire and progress.

These resources, while helpful in defining consumerism and its many facets, fail to
address one important aspect of society: economic inequality. From an economic perspective and
the study of consumer behavior, resources are dedicated to those can participate within the
consumer/producer/marketer relationships. Goods and services are traded from producer and
consumer; however, the conclusions are hardly definite as to whose best interests are being
served. Greed, prejudice, pride, and individualism are prevalent characteristics in these
relationships. At its best, the culture which derives from this paradigm is altruistic and concerned
for justice. Unfortunately, the rise of materialism and individualism from the consumer culture
has resulted in far less noble cultural reflections. It is the concern of philosophers, ethicists, and
theologians to discern the moral implications of social and individual behavior.

c. Preliminary Responses to Consumerism

A deeper question emerges from these conversations within the human sciences. It is
concerned with how the church is to respond to consumer culture. If it cannot be decided
whether consumerism is inherently evil or the effects and influences of consumerism are
dangerous to the Christian faith and ecclesiastical practices, then how is the church to respond to

it? One thing is understood: consumerism, as a part of American capitalism and culture, 1s

68 Restad, 781.
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present within the church. Several theologians provide a contemporary response. In particular,
the work of Vincent Miller provides the strongest theological organizing principle for engaging
consumerism in a critique of the Free Church tradition and in support of a Eucharistic
Ecclesiology.

1. Preliminary Theological Responses

William T. Cavanaugh addresses these concerns for culture. In his work, Being
Consumed: Economics and Christian Desire, he discusses when a free market is truly free, how
Christians are to consume rightly, being global and local, and how scarcity is not inevitable. He
challenges economic inequality by directing every transaction to consider the well-being of both
parties. As a Roman Catholic theologian, he naturally points to the felos of every interaction
being participation in the life of God. He does not dismiss capitalism; though, he does call for a
revisioning and renewal of current practices.®

In addressing consumerism specifically, Cavanaugh claims the primary dilemma is not
greed. He states greed 1s characterized by an over-attachment to things while the main concern of
consumerism is detachment. In fact, he notes: “Most people are not overly attached to things, and
most are not obsessed with hoarding riches. Indeed, the United States has one of the lowest
savings rates of any wealthy country, and we are the most indebted society in history.””®
Solomon even noted this tendency towards detachment in his discussion on consumerism. People
believe the item or service will bring satisfaction to their life, but they are disappointed once

their hopes are realized. Constant dissatisfaction is one of the key characteristics of

consumerism, according to Cavanaugh.

59 william T. Cavanaugh, Being Consumed: Economics and Christian Desire (Grand Rapids, Mich: Eerdmans, 2008),
loc. 15, Kindle.
70 bid., loc. 402.
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An argument based on greed and materialism establishes a dichotomy between things
spiritual and material. The incarnation of Christ most prominently disproves this dualistic notion.
Rather than being about the things themselves, Cavanaugh argues the struggle 1s between what 1s
valued for meaning and identity. Consumerism lends itself to the pursuit of things—despite the
consequences and ethical dilemmas in production, producers, and product.

Unfortunately, there are two things Cavanaugh fails to address in this discussion. First,
Solomon elaborates on various failings of consumer behavior: notably, compulsions, addictions,
and unethical decisions. Cavanaugh, on the other hand, appears to assume consumerism is itself
a disease, organically breeding these negative behaviors. Secondly, he does not acknowledge
consumer ethics. Endres and Panagopoulos discussed political consumerism and the decisions of
consumers being grounded in an organization’s practices and ideologies. Simultaneously,
Cavanaugh is pessimistic of consumerism and hopeful for humanity. He is far more specific,
though, in detailing unethical practices of production and consumption, specifically the
detachment between consumer and the path of production. Once more, Cavanaugh does fail to
acknowledge the concern of some consumers in organic products and “green” production. He
does reason that there is a lack of concern due to society’s detachment with production for the
sake of convenient consumption. He writes: “We are invited to participate in this transcendence
of the material world of production and producers. We are invited to buy products that
miraculously appear on store shelves without inquiring into their origins.””* Solomon also
acknowledged this attitude is prevalent within American culture.

Unlike the other authors mentioned above, Cavanaugh does suggest an alternative

narrative to that of consumerism. Recognizing there i1s no inherent evil within the material,

1 Cavanaugh, loc. 479.
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Cavanaugh points to a restlessness within humanity as the source of disparity. The consumer
spends an inordinate amount of time and resources seeking to answer the questions of “what is a
good life and what or who fulfills this desire?”’; though, as Cavanaugh notes, the answer is either
ambiguous or nonexistent. Consumerism seeks to satisfy the discontent with endless acquisition.
This desire is natural, but misplaced. Conversely, the narrative of scripture speaks to this desire
as an innate search for God. Fulfillment can only be found in transcending a desire for the
material (not rejecting them) and viewing “them as participating in the being of God; but that
view simultaneously causes us to look through and beyond things to their Creator.”’? He centers
the satisfaction of humanity firmly within the narrative of scripture. It points beyond itself to the
Other, which, though he does not use the terminology, is sacramental language.

Philosopher James K.A. Smith approaches the discussion from a different perspective. He
begins with human desire rather than human consumption. Smith believes the longings of a
person are expressive of their identity. While Descartes began with the fundamental statement of
cognitive recognition as indicative of identity, Smith states this overlooks the power of habit.
Knowledge and action do not always correlate. He observes the inconsistency as a result of
impulse which is grounded in desire. Rather than embracing a reductionist narrative of humanity
as purely cognitive beings, Smith invites a more holistic approach. Like Cavanaugh, he locates
this within a biblical model. This desire is directed towards a felos, a fulfillment. He claims this
1s “to be oriented toward some sense of the good life is to pursue some vision of how the world

ought to be.””? Transformation of culture occurs, not only through this revisioning but in

reworking one’s habits. He continues: “In short, if you are what you love, and love is a habit,

72 Cavanaugh, loc. 554.
73 James K.A. Smith, You Are What You Love: The Spiritual Power of Habit (Grand Rapids, Mich: Brazos Press, 2016),
10, Kindle.
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then discipleship is a rehabituation of your loves.”’# Imitation and practice reorient oneself
towards this new vision of life. A misorientation of one’s loves occurs when one absorbs the
false narrative within cultural practices. Smith states a way forward is found in acknowledging
the various liturgies of culture and immersing oneself in positively formational practices.

Smith notes there are cultural rituals and symbols which are constantly shaping the lives
of people. These develop into unconscious habits and practices; longings concentrated within the
narrative in which one is immersed. Smith argues that not only does language and symbols
recount this narrative, but also the space in which is located. He writes:

How do we learn to be consumerists? Not because someone comes along and offers an

argument for why stuff will make me happy. I don’t think my way into consumerism.

Rather, I’m covertly conscripted into a way of life because I have been formed by

cultural practices that are nothing less than secular liturgies.”

Restad had described the historical recognition and study of consumerism but could not explain
its origination. Smith, on the other hand, attributes this to misdirected habit and desire immersed
in alternative narratives. He illustrates by discussing the compulsion of technological
dependence.’® He says this is less about what is being viewed as much as why. He believes it is
from an egocentric vision of life. Solomon ascribed this to negative consumer behaviors. Smith
describes it as being involved in misdirected liturgies.

Maintaining religious language, Smith discusses consumerism as a gospel consisting of

secular liturgies (rituals engaged in the meta-narrative). He proceeds to articulate several aspects

of the consumerism narrative which have formed culture. First, he observes that within

74 James K.A. Smith, 18.

75 |bid., 45-46.

76 A person could walk into any restaurant and find most of the people on their cellular devices. Family
conversations at home can be dominated by either discussions of social media or a lack of discussion due to
spending time on social media. People do not know how to sit in silence or solitude, but rather seek
companionship or entertainment from technology.
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marketing, the consumer—consciously or unconsciously—notices a satisfaction associated with
the product. These visual icons portray a narrative of happiness within the acquisition of the
material. Immersion within this liturgy leads to the consumer believing their brokenness can be
healed through consumption. Marketing often concentrates on a primal desire for friendship,
happiness, love, etc., offering their product as a road to fulfillment. Smith believes this to be
counter to the biblical narrative of shalom. Second, he notices a habit of criticism and
competition within the narrative of consumerism. Certain self-images are presented as
appropriate and become a standard by which all are judged. This leads to objectification and a
debasement of others who do not conform. Third, consumerism offers itself as a remedy to life’s
shortcomings. It is presented as a therapeutic practice and a solution to one’s problems or
failures. The temporary excitement associated with acquisition is heralded as the aim of life,
while menial tasks, responsibilities, and obligations are despised. One’s purpose becomes trying
to replicate the excitement as often as possible.”” Similar to Cavanaugh, Smith recognizes
consumerism’s obsession with the new, necessitating the removal of the old. This liturgy of
consumption becomes applied to relationships as well. Fourth, Smith discusses the detachment of
consumers from production and transport. He echoes Cavanaugh’s arguments here on the desire
to consume overriding concern for others. Smith condemns the narrative of consumerism in
favor of a biblical narrative of fulfilment found in God. He suggests a reorientation of one’s
practices and a conscious reordering of habits.

Solomon’s approach to consumerism is pragmatically concerned. He hopes in an
idealized relationship of consumer and marketer where a need is satisfied through a want (a

specific manifestation of a need supplied by culture). He recognizes there are negative consumer

7 The increase of internet shopping, or e-tailing, on websites like Amazon have illustrated this trend.
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behaviors and, while lamenting their existence, does not offer an alternative. Endres and
Panagopoulos discuss political consumerism as indicative of one’s ideals. Consumerism is a
means to an end, notably social change. Restad provides a historical account of consumerism and
attempting to define a consumer. He acknowledges no such adequate definition is available.
Unfortunately, he also does not outright condemn consumerism or attempt to characterize it as a
positive or negative within society. Cavanaugh approaches consumerism theologically, noting its
deficiencies to fulfill the biblical felos. Similar to Smith, he likens consumerism to a type of
spirituality, though people would not recognize it as such. It becomes a way for people to find
meaning within their lives and be identified for what they possess. One’s worldview and
interpersonal relationships are formed by their immersion and participation in the consumer
culture. It becomes a kind of spirituality, one which is not compatible to the Christian faith. He
does not advocate an end to capitalism; however, he is very skeptical of consumerism as a
positive force. James K.A. Smith develops an existential argument against the narrative of
consumerism by embracing an approach centered on reorienting one’s desires and habits.
Consumer culture develops into a false liturgy, instructing and forming individuals
towards a particular end. As James K.A. Smith observes: “If we are unreflectively immersed in
the liturgies of consumerism, we will, over time, “learn” that the end goal of human life is
acquisition and consumption.””® This telos would direct individuals to endlessly shop, consume,
and abandon for the sake of gaining more. Cavanaugh warns how this cycle comes at the
expense of others. He details in his book, Being Consumed, the harsh and unfair conditions of
international laborers who work for the sake of consumerism’s wants and desires. He writes:

“Most of us do not consciously choose to work others to death for the sake of lower prices on the

78 James K.A. Smith, 86.
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things we buy. But we participate in such an economy because we are detached from the
producers, the people who actually make our things.””® The exploitation of humanity is
antithetical to the gospel, yet Christians become participants in the very culture which promotes
it. These notions of objectivity, consumption, and self-gratification are important characteristics
in understanding the negative influences of consumerism.

11. Vincent Miller’s Consuming Religion

Located within community and comprised of people who are influenced by the
surrounding culture, the church finds itself confronted with the positives and negatives of
consumerism. Georgetown Professor of Technology, Vincent Miller, describes the church’s role
as engagement with consumer culture and commodification through education and
empowerment of the laity. Miller wrestles with commodification, religion influenced by
consumer desires, the origins of desire itself (both consumer and religious), religion within
consumer culture, and the response religious traditions, including observation of the sacraments,
may have to consumer culture. His original work, written in 2003, addresses some key
difficulties within consumer culture of alienation (leading to selfish individualism),
objectification, and disengagement. The following section will examine Miller’s argument and
bring it in conversation with present culture. This examination will allow the next section to
identify how the characteristics of consumer culture remain and affect the church.

The 1nitial definition Miller provides for consumer culture describes the prioritizing of

beliefs and interpretations around use, while values and the foundation of beliefs are relegated.®

In fact, Miller notes any critique of consumer culture often proves to be a benefit, owing to the

7% Cavanaugh, loc. 483.

8 vincent J. Miller, Consuming Religion: Christian Faith and Practice in a Consumer Culture, 2003, (repr., New York:
Bloomsbury, 2013), 1. “Itis primarily a way of relating to beliefs a set of habits of interpretation and use—that
renders the ‘content’ of beliefs and values less important.”
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nature of consumer culture to reframe any idea into a marketing technique. Miller balks at the
use of consumer culture to describe the phenomenon entirely. He believes it to be too generalized
a term referring to a capitalist society marked by high levels of consumption without naming the
underlying condition. He prefers instead to discuss a “consumer society,” a group of people
where consumption establishes a unifying principle and identity. A society defined by
consumption suffers a reorientation of ideals, traditions, symbols, and practices. Miller ascribes
this to a commodification of culture whereby these characteristics are detached from their
traditional contexts, leaving them without foundation.®! These symbols, traditions, and practices
become “useful,” providing more meat for the insatiable grinder of consumption’s marketing.
The commodification of culture took place over time through the 20" century, from
Marxist thought, Frederick Taylor’s labor management, Henry Ford’s use of Taylor’s practices,
and the rise of the single-family home. Karl Marx believed one of the fundamental needs for
government was to alienate its workers from their creativity. Men and women focused less on
imagination and creation to production and efficiency. In fact, Marx introduced the idea of
materialism and the gathering of goods to fill needs. The origins of the goods were unknown and
unimportant. This encouraged ignorant and apathetic consumption. The introduction of Taylor’s
labor system and Ford’s production revolution furthered this materialism. Previously, skilled
labor was preserved, admired, and carefully bequeathed to an apprentice. Due to this shift in
production, engineers became the holders of knowledge. Miller notes this lack of skilled work,

combined with the exhaustion of the worker in the process of production, led to the home

81 Miller, 32. “This results in the liquidation of cultural traditions whereby the elements they comprise (beliefs,
symbols, practices, and so on) are abstracted from their traditional contexts and engaged as free-floating signifiers,
put to decorative uses far removed from their original references and connections with other beliefs and
practices.”
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becoming a place reliant on mass consumption.t? Multiplying this effect led to a decline in
traditions and beliefs being passed down to the next generation. The more options a consumer
society provides, the less concerned a generation becomes about tradition. Miller suggests,
therefore, this buffet of choices from commercial consumption result in identity formation and
expression, ultimately leading to a weakening of religious traditions. Each family begins to view
religious formation as an amalgamation of spiritual choices.

Owing to its use of detachment, consumer societies make use of religious symbols,
traditions, and beliefs if they are of use for consumption. Miller notes specifically how religious
music is often marketed and packaged for increased sales and consumption. The church itself is
not immune to using the tools available in hopes of also seeing an increase. For example, the
church often makes use of corporate media. However, Miller notes the implications as
encouraging the laity to use the same interpretative practices and approach religious beliefs with
the attitudes they use of the same media avenues and techniques within consumer society. Action
and 1deals are removed from interpersonal relationships to a disembodied virtual voice.
Symbolism 1s reduced and everything is objectified becoming a means to market. Therefore,
churches which are not High Church and lacking an emphasis on symbolism suffer particularly
to the machine of commodification. This became most clear during the seeker-sensitive
movements within Protestant traditions. Miller writes: “contemporary religion has been
transformed into a narcissistic, therapeutic enterprise by generations of rootless ‘seekers’ who

lack allegiance to religious institutions or communities.”®* Religion becomes a personal means to

help someone feel better about life—a tool within the buffet of consumer options to attempt and

82 Miller, 41. “This ‘deskilling’ had consequences that went far beyond the shop floor. Combined with the ever
more complete exhaustion of the worker's energy in the course of the workday, it helped transform the home
from a site of domestic production into a place increasingly dependent on mass consumption.”

8 |bid., 85.

53



satiate an internal desire. Miller argues churches have done little to combat this cultural
perspective. When the church encourages the use of mass media to communicate it not only finds
benefit within their abilities, but subsequently undermine their hermeneutic and formation
structures. In present culture, the church uses Facebook, Twitter, and YouTube as means of
communicating and connecting with people, however they are largely means of consumption,
information, interpretation, and entertainment for culture. People often are selective and choose
to view only what appeases their personal preference or they find interesting.

The fundamental problem to the church regarding consumer culture 1s the similarity of
their understanding of desire. Miller describes their relationship not as antithetical but running
alongside one another with different goals in mind. They do not find themselves on course for a
head-on collision, rather consumer culture serves as a deflection of Christianity. Consumer
culture does not wish to supplant beliefs. Miller describes it instead as a misdirection—an
advertising term where commodities are marketed with the objective that they will fill a need or
desire. However, Miller notes “Misdirection works by encouraging consumers to think of
consumption as a way of enacting profound values and fulfilling serious desires. It is about the
substitution of a practice, not the substitution of values.”®* It is a change in practices or, in
theological terms, an alternative liturgy. Where the rituals of the church are meant to be
formative, consumer culture would realign the symbols and practices of the church to fill its need
for more. Consumer desire is defined by the seeking and never finding; it 1s a reinforcement of
the idea that there 1s always more to consume. Traditional characteristics of identity and values

are associated with commodities. When the product fails to produce the desired result, consumer

84 Miller, 109
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culture directs the consumer back to the market. Within this culture, religion can be disassembled
and removed from their contexts and communities to be used for means of pleasure.

As consumer society continues to offer possibilities for identity formation, religion is
drawn into these options. It becomes a buffet of options without a telos. The flexibility among
such a religion furthers the consumption of ideals or values to construct an individualized
religion that meets a need of the consumer. The difficulty with consumer desire 1s that it is never
satisfied—unlike Christian religion which articulates a fulfillment of desire in God. Consumer
culture is not about possessing but seeking. Where the church says, “here are our beliefs,”
consumer culture says, “here are options.” Consumer desire projects these options in an endless
pursuit of fulfillment which can only be found in more objects. Miller describes the “felos” of
consumer culture: “Consumer anticipation is at heart a way of accommodating the endless repeat
of the same, of finding pleasure in a world without hope.”®®> The danger of consumer culture is its
ability to subsume all cultures as means to an end: more commodities to be consumed. Where
theology seeks to offer a counter-narrative to culture by remembering historical traditions,
consumer culture subverts the narrative into something marketable. Miller describes the lack of
ideologies within consumer culture in a capitalist society as a non-entity for theology to dispute.
There are no concepts or beliefs for the academy to argue with logic-based formulations.

Miller’s argument centers around a solution to the problems of consumer culture which
cannot lie within theological constructs but in the realm of the ritual. A rediscovery of the
theological imagination is important to countering consumer society’s manipulation of daily life.
One method of approach is through education. Miller’s hypothesis is that consumer culture

thrives on an uneducated consumer base. The less people know, the more likely they are to buy

8 Miller, 132.
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with no regard to the implications of their purchase—they buy to merely consume, hoping it fills
a need (which as he has established throughout his work, consumption creates a vacuum that
consumer society says can only be filled by more consumption). Education brings awareness to
the process of consuming, breaking the cycle of endless, mindless consumption by introducing
ethical choice. Miller says an educated consumer base will start to make choices based on other
factors besides to fill a need. In altering the felos of consumption, the emotional rewards to
consumption shift from the act of consuming itself. He argues that by establishing an alternative
economy whose practices are more aligned with a Christian vision, consumption practices and
values are transformed. He says: “Their success is measured not as miniscule enclaves amid
regnant global capitalism but as meditative counter-practices that provide means for forming
believers' imaginations against the logic of the commodity fetish . . .”®® These newly adopted
rituals of educated consumption are formative practices for the ethics and values of the
consumer. The consumer becomes more aware of the origins and ethics of production, choosing
to buy and boycott based upon a company’s values. The cycle shifts to a process of desire,
research, investigation, and purchase, whereby there is consumer responsibility.

The same practice of educating the consumer base can be applied to religious education.
Miller argues for a renewed education of the laity in religious practices, rituals, and values, and
beliefs. Rather than allowing consumer society to establish a person’s identity, the church should
be informing a person’s character. The difficulty lies in the disposition of people’s context, he
writes: “Religious communities lack control not simply because they do not have theocratic
authority over their society but also because believers are not socialized solely within religious

communities. As in most times, the community shares most of its culture with people outside of

86 Miller, 183.
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the church.”®” People are informed by more cultural influences than the church alone. However,
Miller proposes that an educated laity saturated by an informed liturgy can be transformed by the
traditions and values of the church.

The main concern within his proposal is whether a church practices an informed liturgy.
Miller’s critique of the church concentrates on the composition and intent of the liturgy itself 88
He argues for an empowerment of the laity, suggesting there has been a loss of agency for their
own formation. Fearing a divide among the clergy and laity resembling the concerns of the
Reformation, the laity should be invited to exercise their voice within their tradition. Consumer
culture encourages people to take control of their own religious beliefs by demystifying religion
and disassembling it for consumption. Religion should anchor agency within religious tradition,
but also allowing for the laity to have input in the future. Miller cites the revisions of Vatican II
which view the congregation as active participants in the prayer of the church rather than passive
consumers receiving their religious needs from the celebrant. Laity agency is contingent on an
education congregation, otherwise their ignorance of the practices, symbols, and values will be
meaningless and misconstrued. The barriers to laity agency lie: first, within the structure of the
church where the clergy and leaders have primary influence of the liturgy; and second, the lack
of participation or willingness from the laity.

Consumer society has weaved its influence within the life of the church due largely to the
fact that the church 1s comprised of more cultures than its own. People are exposed and affected
by many narratives and cultures throughout their life. The most formative of these cultures are

likely to be the ones they encounter the most. Consumer culture is everywhere within American

87 Miller, 194.
8 Miller’s concern is directed primarily within his own tradition in the Roman Catholic church, however it can be
applied to any congregation, even those identified as Free Church traditions.
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society; therefore, the church must contend with this alternative economy and culture. The laity
are often more willing to adopt a religious community that syncretize consumer culture and
middle-class values. The cleric is viewed as the religious authority and the people are customers
who are served. Miller argues for theological education of a literate laity, resulting in a liturgy or
ecclesiology that allows the laity to be active participants of the liturgy and for their own
formation. Unfortunately, this deepening of laity agency may find no willing participants. The
cleric is then returned the agency for the liturgy and laity formation. Consumer culture has made
this a likely possibility where a people are more comfortable with being given a choice rather
than to create from within.

The solution offered for the problems of consumer culture are hardly a well-defined
process for countering the effects of commodification within the church or society. Miller instead
proposes educational reform and initiatives for the laity. One challenge to his premise, however,
is the lack of desire laity may have in further education or adopting initiatives and practices
which run counter to culture. The same could said for any theological or ecclesiological response
from the church. Miller acknowledges a laity-centered response is not necessarily more likely to
succeed than a cleric-centered one, although a response reliant on cleric response alone further
deepens a passivity among the laity which consumer culture already reinforces. Miller also
encourages the responsible use of media within the church, seeing great advantages for
communication and teaching. As the last twenty years since the original publication of his work
has evidenced, the balance of the internet’s benefits or harm to the church is precarious. Miller
could not have foreseen the influence and pervasiveness of media, particularly social media,
within culture or the church. Rather than resisting consumer culture’s effects, the church has

embraced many of its tools and attitudes. Simultaneously, the negatives of commodification have
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filtered within the cracks of a loose theological response. The primary dilemma with consumer
culture is its lack of solid form within broader society. The effects can be observed, but the
origins of them are harder to nail down. It is a systemic cultural anomaly that drives identity
formation and pursuits of desire. Ultimately, consumer culture centers around a cyclic process of
consumption and desire. The problems consumer culture poses to the church are important to

identify for the sake of reforming Free Church traditions to resist its influences.

d. Elements in Consumerism that “Infect” Free Church Emphasis
Regarding the background of consumerism discussed in the social sciences and
theological responses, with regard to the New Testament biblical foundations and evolution of
the Free Church tradition, Miller’s critique provides a theological framework for discussing the
theological response and development of Eucharistic Ecclesiology which occurs in the next
chapters. This section addresses the challenges consumerism provides to the Free Church
tradition and the competing narratives of the Eucharist and consumer culture.

1. Consumerism Challenges to the Free Church

There are three primary concerns with consumer culture Miller addresses which are
relevant to the argument of this paper. Through its redirection of practices and disassembly of
religious traditions, consumer culture can be identified by objectification, disengagement, and
alienation. Objectification focuses on the use of something or someone by removing its intrinsic
value. Disengagement removes any notion of a meta-narrative by focusing on one’s own created
narrative, which usually involves satisfying one’s own desires. Alienation separates the person

from community; there is no “we,” only “1.”
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Religion scholars have noted the negative effects of individualism and consumerism in
American culture. Timothy Gaines argues that Western philosophy adheres to an “ontology of
individual fragmentation.”®® He says rationality has become the basis for morality, but it is
entirely subjective: “This rationality is predicated on the exaltation of individuality, ontologically
rending one person from another.”®® The pervading culture tends to influence congregational
culture, mission, and values. Brent Peterson illustrates this point as he discusses a concern in
Wesleyan churches where the experiences of an individual believer and their “works of grace”
are prioritized and the communal dimension of the faith has been lost.?* The shift in
congregational culture has occurred slowly over the last forty years, but it has affected the values
of the church. The church growth movement influenced much of pastoral leadership over this
span. Though it was intended to highlight the need for spiritual growth, it quickly morphed into
physical accumulation. Jeren Rowell notes: “as often happens when movements develop, the
markers of this contemporary missionary project got reduced to what many called the ABCs:
Attendance, Buildings, and Cash.”®? This led to Eugene Peterson calling pastors “shopkeepers,”
primarily concerned with customer happiness, attracting new customers, and enticing customers
to greater financial support.?® Considering this trend in pastoral philosophy, it is right to assume

the values of church growth would trickle down into congregational life. Brent Peterson marks

8 Timothy R Gaines, “Eucharistic Participation: Holiness as the Relational Shape of Christian Moral Theology,”
Wesleyan Theological Journal 49, no. 1 (2014): 95,
http://ezproxy.nts.edu/login?url=http://search.ebscohost.com/login.aspx?direct=true&db=a6h&AN=ATLA0001972
052&site=ehost-live.
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91 Brent Peterson, “Eucharistic Ecclesiology: A Community of Joyful Brokenness,” January 2006, O,
https://nts.whdl.org/eucharistic-ecclesiology-community-joyful-brokenness-brent-peterson. “Part of my concern is
that too often in Wesleyan evangelical circles we have so focused on individual experiences and quantifiable
‘works of grace’ that we have lost sight of the communal reality of our faith.”

92 Jeren Rowell, Thinking, Listening, Being: A Wesleyan Pastoral Theology (Kansas City, Mo: Beacon Hill Press of
Kansas City, 2014), 57.

93 Eugene Peterson, Working the Angles: The Shape of Pastoral Integrity (Grand Rapids, Mich: Eerdmans, 1987), 2.

60


http://ezproxy.nts.edu/login?url=http://search.ebscohost.com/login.aspx?direct=true&db=a6h&AN=ATLA0001972
https://nts.whdl.org/eucharistic-ecclesiology-community-joyful-brokenness-brent-peterson

this as “Christian Individualism,” where the church is more concerned about its own needs.?*
Individualism and consumerism in the church takes many forms: division over personal
preference, exclusion of those who are different from the dominant group, or an emphasis on
personal piety at the expense of communal responsibility.

Returning to Miller’s concerns of consumer culture, objectification, disengagement, and
alienation are problematic to the spiritual life of the church. They are a hindrance to spiritual
formation and theological understanding. They shift the meta-narrative of scripture from God to
humanity and from community to the self. Due to the character of consumer culture to break
down religion into segments that can be commodified, the church’s emphasis on intrinsic value
and giftedness are at risk. Consumer culture tends to objectify anything and anyone because they
are viewed as another thing to consume. The tendency towards more is never satisfied and value
is placed only on use. Miller notes there is no time or motivation to develop attachments to any
person, ideal, or thing. Intrinsic worth is of no concern because it cannot promote consumption.

Disengagement is not concerned with alleviating the troubles of others. The sufferings of
people and the dangers in the world are inconveniences to seeking pleasure. The world is in a
hopeless state and the only goal of humanity should be to seek more pleasure in it. In fact,
consumer culture views “the other” and difference as entertainment and something to be used for
one’s own political or personal gain. Suffering is not ignored, but it is not sympathized for the
sake of its own. Advertisements for charity works make use of pictures and video of suffering
people or animals to inspire a person to give. However, the act of giving is often portrayed as

making the giver feel better about themselves rather than for inspiring systemic change.

9 Brent Peterson, “Eucharistic Ecclesiology,” title page.
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Alienation 1s important to consumer culture as well. It disintegrates attachments to
community so that something can be marketed and consumed by the individual. Even within the
realm of religion, spiritualities and theologies are offered as a buftet of choice for consumption.
Individual identity and formation are treasured as the ideal value within society. There are no
connections with tradition or commitment in personal formation. When one is dissolved of
attachments, they can be offered the wisdom of the ages and of multiple cultures. Self-identity is
offered as the only ideal which can be trusted, though it can never be fully grounded in any
particular community.

Consumer culture and the church converge within the halls of the sacred gathering place.
Culture rests in the seats or the pews within the minds of the people who are present to worship.
Eyes and ears conditioned by society receive Scripture and interpret from an amalgam of
perspectives. The church must grapple with the implications of consumer culture’s influence on
the life of the congregation and, as a result, itself. The narratives of consumer culture and the
Gospel cannot coexist.

11. Competing World Narratives

Like mixing oil and water, the church and consumerism do not combine well.
Consumerism which infiltrates the church, particularly the Free Church setting which has already
relegated the sacraments in importance, alters the worldview and lifestyle of the individuals and
congregation. Cavanaugh even notes: “It would be easy enough to assimilate the consumption of
the Eucharist into a consumerist kind of spirituality. The presence of Jesus could become another

kind of commodity to be appropriated for the benefit of the individual user.”® The purpose and

telos of a consumer culture is to advertise and acquire anything. The liturgy of the church, even

9 Cavanaugh, loc. 596.
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the place of worship itself, can become a product. Cavanaugh bluntly states: “The economy as it
is currently structured would grind to a halt if we ever looked at our stuff and simply declared, ‘It
is enough. I am happy with what I have.’”®® Contentment is not a characteristic of consumerism.
The individual desires more and seeks one’s own satisfaction in the search and acquisition of
things. Miller’s categories of the negative influences of consumerism help organize the
theological critique of the Free Church tradition’s disconnect in belief and practice.

Consumer culture operates by disassembling religion, removing it from its ties to
tradition and values. The liturgy needs a foundation, or it becomes free-floating, settling down
wherever the winds of culture take it. Likened to a hot air balloon that when it is tethered to the
ground, it can rise high above the ground but always remain in proximity to where it started.
However, when it is cut free from its foundation, it will float on the wind with an unknown
destination. Commodification is not concerned with the destination or the foundation, only that it
can keep a person floating around. As Miller observes, this emphasis leads to consumer’s
becoming alienated, disengaged, and things which were sacred, objectified. Consumerism
dismantles the Free Church tradition’s priority of inclusion, developing community, and
recognizing the holiness of people. Instead, this cultural influence desires to dismantle religion
and community for the sake of commodifying it. As the human sciences noted, human inequality
and exploitation are markers of consumerism. It intends to subsume all sacred elements into a
marketable package which feeds the cycle of acquisition. There is no telos beyond seeking more.

Contrary to this culture 1s the liturgy rightly observed. The Eucharist, and sacraments in
general, were instituted as a means of participation. James K.A. Smith speaks to the edifying

nature of the sacrament:

% Cavanaugh, loc. 524.
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The Lord’s Table is a leveling reality in a world of increasing inequalities, an enacted
vision of “a feast of rich food for all peoples, a banquet of aged wine” (Isa. 25:6). This
strange feast is the civic rite of another city—the Heavenly City—which 1s why it
includes our pledge of allegiance, the Creed. In this communion our hearts are drawn into
the very heart of God’s Triune life. . . . The Lord’s Supper 1sn’t just a way to remember
something that was accomplished in the past; it is a feast that nourishes our hearts. Here
is an existential meal that retrains our deepest, most human hungers.%’
The Eucharist becomes a means of grace, by which the individual and communal elements of the
body of Christ are changed by the grace bestowed in receiving the Body of Christ. The inherent
value of all things is affirmed within the sacrament. The Free Church movement intended to
reconcile deficiencies it observed within the church prior to the Reformation by returning to a
more participatory Eucharistic ritual. However, the Free Church became anemic and succumbed
to the rise of consumerism and became susceptible to its influences.
Traditional Christian theology is counter to the characteristics of consumer culture. As
Miller observed, the negatives revolve around themes of alienation, objectification, and
disengagement. The alienating nature of consumer culture 1s due to its concern with the self and
not community. The Eucharist 1s intended to be communal: one cup and one loaf of bread. It is
observed within the gathering of the people and represents the body of Christ entire consuming
the Body of Christ. Consumer culture also objectifies people and things for the sake of making
them commodities. Within theology is the understanding that all people are inherently created in
the image of God. Objectification diminishes the intrinsic value of people and all the created
order. Consumer culture leaves no room for compassion if it is for the sake of helping itself and
not for the acquisition of more. Consumer culture further encourages disengagement. There 1s no

“other” for which one should be concerned. Within Scripture, however, Jesus speaks often about

loving one another, caring for the outcasts, widows, and orphans. Jesus preaches and lives grace

97 James K.A. Smith, 98.
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and love to all. The preliminary responses in this paragraph suggest an alternative narrative, one
that may well be sustained within the practice of Eucharistic spirituality undergirded by both the
Wesleys’ sacramental theology and the Eucharist. The full response, in the face of the challenges

of alienation, objectification, and disengagement, appear in the following chapter.
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CHAPTER THREE

A WESLEYAN THEOLOGICAL RESPONSE

The incompatible relationship between consumer culture and the church merits a
response to the negative effects consumerism has within the church. A straight theological
rebuttal is important but is not enough on its own. Consumer society is symptomatic of a deeper
cultural desire or dissatisfaction. Consumerism is defined as the commodification of people,
values, or things for the sake of making them available for consumption. The desire of
consumerism is to acquire, and the goal 1s always to seek more. The church must first
theologically address the problems of consumerism, but then promote renewed vision and
practices for life which consider a fuller version of holiness. This response will explore an
understanding of Eucharistic theology from the perspective of John and Charles Wesley, the
development and weaknesses in Nazarene Eucharistic theology which allow for consumerism’s
influence and describe a Eucharistic ecclesiology which can counteract the negative effects of
consumerism. As Miller asserted, consumerism’s tendency to create objectification, alienation,
and disengagement are damaging to the church. The Free Church finds itself particularly
vulnerable due to the lack of alignment in theology and practice. Though it began by addressing
theological deficiencies in its day, the Free Church movement has allowed, 1n its free form
liturgy, consumerism influences to infect its ecclesiology. This is not to say that a withdraw from
free form liturgy to a formal High Church tradition 1s the answer. However, one way forward
may be to reexamine Wesleyan Eucharistic theology and practice through its roots in

Methodism, American Methodism, and the Church of the Nazarene. This will allow the
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Eucharist to inform and renew Free Church ecclesiology into something more robust and capable

of withstanding consumerism’s influence.

a. Understanding Wesleyan Eucharistic Theology
The Methodist movement sought to reform what appeared as a disconnect between
worship and practice. The theological awakening brought by the rigor of the Wesleys spirituality
stirred holiness movements throughout the world. Reclaiming an identity in a holy life, the
Wesleys affirmed the edifying practices of the means of grace. Among these, John Wesley
believed the Eucharist to be vital for the church. Renewing a Wesleyan Eucharistic theology
proves important for addressing consumerism within the Free Church tradition.

1. Methodism and the Eucharist

John Wesley, the theological forefather of the Wesleyan-holiness movement, along with
his brother, Charles, and the Oxford club, called the Eucharist the “chief means of grace.” The
Methodist movement, like the rise of the Free Church tradition, was a response to deficiencies in
contemporary practice. The rise of Methodism within North America became a new
denomination where certain sects slowly distanced from their Anglican roots as a formal written
liturgy to adopt free form worship. These open practices embraced creativity, but also allowed
for open interpretations on local levels where Eucharistic observance may have varied. John
Wesley wrote: “If, therefore, we have any regard for the plain command of Christ, if we desire
the pardon of our sins, if we wish for the strength to believe, to love and obey God, then we

should neglect no opportunity for receiving the Lord’s Supper . . .”%® His high view of the

sacrament was not accompanied by a Roman Catholic understanding of transubstantiation, but

% John Wesley, “The Duty of Constant Communion (Sermon 101),” accessed August 21, 2019,
https://nts.whdl.org/duty-constant-communion-sermon-101.
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by his firm belief in the grace of the sacrament. Nazarene theologian, Rob Staples agrees: “The
Eucharist may be understood as that means of grace, instituted by Jesus Christ, to which we are
invited for repentance, for self-examination, for renewal, for spiritual sustenance, for
thanksgiving, for fellowship, for anticipation of the heavenly kingdom, and for celebration in our
pilgrimage toward perfection in the image of Christ.”®® The Eucharist is not merely a memorial
observance or a commodity, rather it is a channel of the grace of God into the life of the
community of faith. Wesley believed it to be the “chief means of grace” precisely because it
involves multiple aspects of the life of faith, including other means of grace, such as: reading of
the Word, prayer, and communion with God and other believers. As Robert Martin explains, the
liturgy and movement within the sacrament effects the reality it rehearses: communion with God
and everything living thing.1% It is important to understand a Wesleyan theology of the Eucharist
and how it is a counternarrative to consumerism and a transactional view of the faith. The
Eucharist, as a liturgical element, 1s formational in the life of the church.

John Wesley held a high view of the Eucharist, encouraging his Methodist followers to
receive it as often as possible. He believed it was a necessity by the calling of Jesus and a
requirement for the strength of the believer. He wrote: “If, therefore, we have any regard for the
plain command of Christ, if we desire the pardon of our sins, if we wish for the strength to
believe, to love and obey God, then we should neglect no opportunity for receiving the Lord’s
Supper . . .”101 He taught that obtaining holiness on earth and life in heaven was possible through

the means of grace, one of which is the Lord’s Supper. The elements demanded personal

% Rob L. Staples, Outward Sign and Inward Grace (Kansas City, MO: Beacon Hill Press, 1991), 202.

100 Robert K. Martin, “Toward a Wesleyan Sacramental Ecclesiology,” Ecclesiology 9, no. 1 (January 2013): 29,
https://doi.org/10.1163/17455316-00901004. “The movement and pattern of the Lord's Supper, then, produces
the very reality to which it refers: communion with God and all things in<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>