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ABSTRACT
ROOTED AND GROUNDED IN LOVE:
CULTIVATING THE CHRISTIAN HEART
THROUGH DISPOSITIONAL SPIRITUAL FORMATION-IN-COMMON
by
John Chester Harp, Jr.

Culture today, emphasizes quantifiable metrics and a bigger-is-better mentality
that infects many churches. This emphasis fosters behaviors and attitudes that result in
attempts to control the religious experience and to encourage church growth rather than
receiving, by grace, an experience from the Holy Spirit, which often results in the
church’s failure to root and ground a disciple’s heart in transformational experiences of
God’s love. This failure cultivates spiritually immature disciples.

The solution sought in this study was to evaluate a researcher-designed
discipleship process that catalyzes and cultivates a dispositional way of living that is
receptive and responsive to grace, called Becoming Rooted. Becoming Rooted is a twelve-
week formation-in-common experience that illuminated the four foundational
dispositions of awe, humility, gentleness, and abandonment.

A pedagogy of consonance and receptivity cultivated by dispositional living
proved responsive and sensitive to grace, combating the willfulness of the disciples.
Becoming Rooted proved to be a culturally effective and relevant model of discipleship
with promise for postmodern settings. Strong implications are discovered for the future

development of curriculum for churches’ core leadership and the cultivation of mature



transformative disciples. The cultivation of mature transformative disciples has

implications for the future mission, health, and vitality of churches.
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CHAPTER 1
PROBLEM
Introduction
The words to the 1974 folk song, Cats in the Cradle, are haunting. These words
capture a fcar of passing on to the next generation an empty and mecaninglcss way of lifc.
Thc song promotes the idea of something more to life than mere utilitarian concerns. The
listencrs are invited to reflect on what truth is, what their valucs arc, and how they will
end life. Cats in the Cradle is a cry for the transformation of empty lives into something
important, uplifting, and ctcrnal:
Well I've long since retired, my son’s moved away,
I called him up just the other day.
I said, “I"d like to see you, if you don’t mind.”
He said, “I"d love to, dad, if I could find the time.
You see my new job’s a hassle, and the kid’s got the flu,
But it’s sure nice talking to you, dad,
It’s been sure nice talking to you.”
And as I hung up the phone, it occurred to me,
He’d grown up just like me,
My boy, was just like me. (Chapin)
At the end of the song, the son has grown up with the father’s values, futility, and self-
centeredness. Today churches struggle with a just like me syndrome with no
transformation of disciples taking place.
Contemporary churches are suffering from growing up just like me with very little
real connection to people outside the church (Rusaw and Swanson 11-15). The modern
American church is self-centered and, according to Dallas Willard, “has not been

imparting effectual answers to the vital questions of human existence” (Renovation 21)

and has replaced obedience with “Christian consumerism” (Great Omission 52). The



Harp 2

contecmporary church, in the West, is losing ground to population growth, losing power
and influence, and, in general, seems 1o be dying (Winscman 3-5; Frost 5-7).

Some churches have become very efficient at posting outward numerical growth
in statistics such as membership or attendance but have failed to transform the interior
spiritual lives of their members. Currently developed models for church growth are
pragmatic and utilitarian. Jim Belcher suggests pragmatists have adopted business,
psychological, and marketing models to sustain growth (9-10). The pragmatic and
utilitarian church is just like me instead of being like Jesus. Michael Frost calls this
phcnomcenon the “Sunday Christian™ lifestyle where church has little or no effect
throughout the week (8). David Kinnaman and Gabe Lyons (46) and George Barna (6)
quote research that confirms very little observable differences exist between self-selected,
born-again Christians and their unchurched neighbors. In recent research, the Barna
Group rcported in an article that lifestyle behaviors are statistically the same. Greg L.
Hawkins, Cally Parkinson, and Eric Arnson’s research found that many people have
become stuck in their spiritual lives because they are weighed down with unchurched
behaviors such as addictions, inappropriate boundaries and relationships, and materialism
(49).

Writers such as David E. Fitch, Belcher, and Dick Staub challenge the Western
church’s accommodation to modernity and a culture of success, cfficiency, superficiality,
and entertainment. These writers are cspecially critical of the model of church derived
from an uncritical acceptance of modern culture’s belicfs, valucs, and behaviors.

Christendom was the modecl for church that shaped Western Christianity from the

fourth century and has left significant adaptations in thc church (Guder 47-54). The twin
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pillars of Christendom were the structures of church and state (Frost 4). Contemporary
churches have been shaped by Christendom “into their current form and abandoned them
to a world that is completely over it all” (4). Many churches want to continuc to model a
just like me spirituality.

Kinnaman and Lyons share the results from three years of research with people in
the age range of 16-29. People they interviewed were mostly outside the church and
Christian faith. They concluded that people in this age range age have a very negative
view of Christianity as it is practiced today (29-40). Kinnaman and Lyons warn of the
church’s tendency toward “hijacking’ or softening the view of Jesus in response (32-33).
Today’s Christianity is, in essence, no longer in pure form (29). Put another way,
Christianity has lost the vitality that is received by grace when the church is rooted and
grounded in the love of God. Specifically, outsiders object to the church’s “swagger” and
scnse of “self-importance” (26) instead of seeing Christianity lived out awe-filled,
humble, and gentle lifestyles.

The research of Martha Grace Reese suggests that the church is not always
listening to even its newest members. In her book, Reese reports that new members do
not want the church of just like me but instead want transformed lives (59-72).

Without a healthy spiritual model, the just like me church engages in
accommodation. Fitch argues that this accommodation is typificd in the Western church’s
entanglement with the philosophy of the enlightenment and modernity. The cntanglement
has motivated the church to “individualize, commodify, and package Christianity” (13).
As a result, the church defines success in quantifiable terms (27-46). In a similar

argument, Belcher questions if ministry has becomc all about technique and strategy
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instead of a deeper theology of transformation (37). Staub suggests accommodation flows
from the interaction of the church with the superficial, soulless, and deluded beliefs,
valucs, and behaviors of popular culture’s version of faith, which Staub labels
Christianity-lite.

Ultimately the just like me church has adopted cultural values of quantification,
cfficicncy, shallowness, and powerlessness. The church is lacking truc transformational
methodology to help converts become disciples. The lack of practical theology informing
the church’s methodology combined with accommodation distorts the church’s core
understanding on issucs of ministry, leadership, spiritual formation, and Christian
maturity.

These issues are not limited to the United States. Howard A. Snyder suggests that
globalization drives quantitativeness in church. For Snyder globalization is not just a
product of cultural pressurcs but a thought process symptomatic of an anthropology
without God at the center. Snyder identifies three relevant descriptors about
globalization. First, globalization is “[h]Jumanistic culture and religion” (141). This
humanistic culture and religion is human effort trying to build a lasting monument or
edifice to itsclf. Said another way globalization is a self-help and sclf-achicvement
mentality that focuses on function, management, and control, which I refer to as
functionalism. In the church, functionalism is expressed when the church and leadership
rely on fixed qualities, management, functional skills, and techniques rather than on the
message of Scripture and the work of the Spirit to transform disciples.

Snyder’s second descriptor of globalization is “egotism and hubris” (142).

Egotism and hubris move beyond striving for excellence to striving to make a name for
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oneself. This striving is centered in pride and arrogance. It is striving for recognition, for
success dcfined by worldly standards of bigger is better.

Snyder’s third globalization descriptor is “new technology™ (142). New
technology 1s not limited to such things as the computer, e-mail, and the Internet. New
technology allows people to interact without the emotional fallout of their opinions and
actions. In addition, new technology is the expectation of the quick fix, immediate
results, and reductionism. New technology is secn in the expectation that things can be
fixed or corrected by adding the right program, playing the right music, or hiring the right
staff. It has developed into a mind-set that Christian A. Schwarz calls the *“Technocratic
Paradigm” (88).

According to Snyder, “commodification” (144) is the “tendency is to turn
everything into monetary economics, undermining traditional community relationships
built on trust, face-to-face intimacy, and experience shared over time” (145-46). What
makes commodification so dangerous in the church is that it “combines three social
dynamics that alrcady are vigorous in all Western societies: technology, materialism, and
individualism” (146). Commodification centers spirituality in the consumer rather than in
God.

Alan Hirsch says, “Because of the competitive situation of the market, advertisers
have become so insidious that they are now deliberately co-opting theological ideas and
religious symbols in order to sell their products” (107). Commaodification is so prevalent
in church that many churches articulate discipleship and evangelism as a form of
marketing. The marketing goal of increased attendance reduces discipleship to

quantitative and commodified measurements.
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The bottom line of business reduces the circumstances and situations in lifc to
mere numbers, formulas, and programs. A busincss-minded goal is to make disciples
quickly, efficiently, and in the greatest numbers. Thom S. Rainer and Eric Geiger raise
important questions along these lines. They emphasize the importance for the church to
engage in counting but Rainer and Geiger challenge the church about counting the right
things in the right ways (120-23).

When success in ministry becomes defined by business models (Fitch), then
ministry and discipleship have been reduced to quantifiable behaviors. The easy approach
1s to equate discipleship with church involvement without necessarily translating
discipleship into the transformation of the heart or character (Hawkins, Parkinson, and
Arnson). Demands for the church to be relevant are perceived and defined in marketing
terms. Relevancy becomes defined as things a person needs to make life better. All these
understandings of discipleship and rclevancy differ from Jesus’ concept of spiritual
formation. For Jesus the goal is not the outer measurable and observable behaviors and
performances but the inner condition of the heart (Matt. 5-7), which requires a
transformation of the Christian heart not just relevancy. Transformation leaves leaving
behind a self-oriented lifestyle for a new way of living a grace-directed life of being
Christlike that culminates from trust and confidence in God.

The demand for relevancy has turned the church into what some have called the
purveyor of religious goods and services. Unrestraincd desire for relevancy has resulted
in the commodifying of mystical experience, which ultimately ends in alienation, feclings
of abandonment and anger, and depression (Snyder 146). Movements abound in the

church that emphasize growth and a bigger is better philosophy (Fitch 27-46), but the
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rescarch of Schwarz reveals bigger is not always better (46). Barna suggests, “This is a
call for us to stop playing church and start being the Church by demonstrating the
transformation that has occurred within us as a result of an absolute, paramount
commitment to Jesus Christ” (x). Transformation of the Christian heart is a primary goal
of the church.

Alan J. Roxburgh and Fred Romanuk describe the church environment as
becoming more unfriendly where pressure is being placed on ministers to succeed at all
costs, a sentiment with which Fitch agrees. This increasing pressure is coming from the
congregation, from the church hierarchy, and from the ministers themsclves. However,
the functional and managerial paradigm of ministry holds an inherent degree of danger.
The functional paradigm of building a spiritual tool chest of plug-and-play ministries is
nothing more than human effort at control or turning the Spirit of God into a commodity.
For Thomas Aquinas, according to Robert Barron, the ego’s desire is “markcd by the
desire to grasp God, to have God, to know God in a manipulative way. But the God who
is known in this manner is an idol, a creation of the ego” (original emphasis; Thomas
Aquinas 32). When human effort is directed toward managing and appropriating God and
spirituality for self-serving, human exaltation or success, it is referred to as “functional
transcendence” by Adrian van Kaam (Formative Spirituality 6: 215-24). Functional
transcendence is the management of God and the religious cxperience for human
purposes, thereby reducing the mystery of God to the domain of fallen humanity.

Today’s contemporary church is obsessed with leading and managing the
kingdom of God.. Leadership has a tendency to become results oriented and susceptible

to a bottom line of mere numbers. Leadership, by definition and nature, tends to focus on
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quantifiable behavior and results. This penchant to ask only quantitative questions is a
serious concern for the church. Hawkins, Parkinson, and Amson suggest that for years
the only question that has been asked is, ““How many?’ but ‘How many? —by itself—
docsn’t completely address what the church is called to do. That question is a good start,
but it measures only what we scc” (7). Patrick Springle writes about a new movement
away from the traditional and quantifiable metrics of church size as a measurement of
success. Springle writes that today’s younger leaders are trying to find ways to measure
the intangibles such as obedience, love, and sacrifice.

George Gallup, Jr. defines ministry as “building a congregation of dedicated and
energized members who arc growing spiritually and, at the same time, arc reaching out in
concern and service to the world” (x). Stephen Seamands defines ministry with a
trinitarian formula as “‘thc ministry of Jesus Christ, the Son, to the Father, through the
Holy Spirit, for the sake of the church and the world” (9-10). Whilc these definitions of
ministry are widely divergent, they identify a key component that is pertinent to this
discussion. Gallup and Seamands identify the goal of ministry not as a sclf-oricnted
concern but as an outward, directed ministry service and formation for the benefit of the
church and the world. To accomplish this other-oriented ministry, the formation of
transformed disciples must be a priority.

The contemporary church’s view of ministry has become self-referencing and
now follows the path of least resistance to success. The church can often unwittingly
become manipulative, controlling, deceptive, and dominating. Modern functional
practices of leadership, discipleship, and spirituality foster the paradigm that the church

simply nceds to identify the correct methodology to get people involved in church. M.
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Robert Mulholland, Jr. suggests this faulty methodology of the church works like a
vending machine: “You do the right thing, put the money in the proper slot, push the right
button and get the product you want at the bottom” (/nvitation 22). Then when people do
not get want they want, they “adopt some new spiritual technique™ (22). In the adoption
of this faulty methodology, a church devolves into a commercial/marketing enterprise.

In “Only God’s Love Counts,’ James C. Wilhoit defines what van Kaam means
by “functionalism” as a “narrow skill and task oricntation” (176) and what happens when
people “get trapped in their functional competency™ (176). Functionalism simply mcans
that people often become trapped into thinking, wanting, and living as if they themselves
can and should control all aspects of lifec.

A theory of the human life form developed by van Kaam describes dimensions of
human personality. Appendix J shows these dimensions and their relational dynamics.
For this discussion, the relationship between the functional and transcendent dimensions
is important. In Formative Spirituality, van Kaam describes the functional-transcendent
crossover phase where human management and control have not given way to the
transcendent dimension of thc personality (6: 216). A condition exists where the
Christian fails to cross over, or come under the primary influence of, the transcendent
dimension. This condition is where pride becomes a controlling mind-set “to the point of
sclf-sufficiency even in spiritual matters” (216), a functional-transcendence.

Functional-transcendence describes the just like me church’s underlying problem
as attempting the management of God and spiritual experiences through strategies,

techniques, and methodologies. In this paradigm, the church sceks to bring God into its
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self-centered world, leaving the heart untouched. Disciples remain just like me and fail to
mature in Christlikencss.

Therefore, functional-transcendence, with its control of spirituality, fosters a
cookie-cutter mentality and is a serious threat to the transformation of spiritually diverse
people. Functionally-transcendent models of ministry will not transform and sustain
ministry in the real world. Institutional structures demand huge managerial efforts that
tend to pull energy and resources away from disciple making and mission. The
ubiquitous, rebellious, and self-centered nature of conflict in the just like me churches is
cvidence of failed or lacking transformative discipleship.

Transformative discipleship is a humble human process, of cooperation with the
Holy Spirit, strongly committed to receiving from God the needed gifts of growth and
maturity in Christlikeness. Discipleship should seck harmony with God’s will and love
by abandoning all control of the formation and discipleship process to God the creator.
Christlikeness is understood to be a gift that is received. This posture of receiving is
important. Disciples do not control, earn, or take gifts. Disciples humbly receive gifts,
cspecially Christlikeness.

Transformative discipleship meshes well with Roxburgh and Romanuk’s proposal
of a new paradigm for leadership and mission in the church, which is needed to avoid the
pitfalls of functional-transcendence and the self-sufficicnt fallacy control. The paradigm
is a mission and leadership of cultivation model (30-35). Cultivation is a wonderful
image for the divine-human dance of transformation. Cultivation is the art of facilitating
growth and removing obstacles to growth. Jesus’ parable of the farmer who sows seed

and goes to bed and has no clue how or why the seed germinates or grows proves a good
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biblical example of cultivation (Mark 4:26-29). The human role in cultivation can be
proposed to be the sowing of seed, facilitating hcalthy growth, and removing obstacles
whilc grace activates and catalyzes the transformation of the sced toward maturity. Gracc,
a catalyst, encourages and allows a reaction to occur that would not occur without the
catalyst. Even human cfforts arc guided by gracc rather than knowledge or any real
control. Program and technology have a rolc in the church, but the paradigm of
cultivation frecs program and technology from human control and any expcctation of one
size fits all.

My training is in the sciences of biology and chemistry, and I am cspccially
intrigued by thc biological metaphors of the Bible. Jesus used parablc to tcach about the
kingdom of God with the metaphors of seeds and soils (Mark 4:1-10). The growth of the
seed 1s a mystery, but the lesson clearly is to become good soil through the removal of
obstacles. For the biologist in me, I noticed that the seed cast upon the rocky soil did not
die because of rocks, sun, heat, drought, or the lack of soil. The seed died becausc it had
no root (Mark 4:6). In this passage, the root is the key to life, death, and fruitfulness. I
believe the same is truc when Paul praycd that the formational experiences of persons and
the community would be “rooted and grounded in love™ (Eph. 3:17).

Biologically the root is an interface between the plant and its environment. The
plant will cxpend energy, allowing the root to reach toward water and other necessary
nutrients. Normally, however, the process of receiving the water into the plant is
completely passive, using osmosis. For this study and me, the root is a great metaphor for
the interface between God and the human heart. The heart can only allow its roots to be

drawn into God, and without being rooted, the heart will die.
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Rootedness, cultivation, and transformation must also be understood as gifts
catalyzed by divine grace received through a deep experiential epiphany of the love of
God. Roxburgh and Romanuk stress the formation of “people in the habits and practices
of Christian life™” (34). Christopher S. Webb writes, “[Ejven the simplest spiritual
disciplines, when integrated into an intentional pattern of daily living, can have an
uncxpectedly powerful transformative effect” (49). These spiritual disciplines and habits
form structure and stability known as a regula vitae, or rule of life (49). A rule of life is a
tool that grace may use in a disciple’s life to catalyze and cultivate transformation. All
humans live by a rule of life, an orgamzation of their lives that they may or may not
consciously arrange.

Underpinning the rule of life arc attitudes and habits called dispositions.
Dispositions are really attitudinal and affective habits that have become a part of the
fabric of thc human heart. A dispositional life is described by Adrian van Kaam and
Susan Muto as a lifc dirccted by incarnationally received dispositions (Epiphany
Certification Program Course I 126-30). Transformation is cultivated fundamentally
through dispositional living. Dispositional living is a habitual way of arranging human
life to be attuned to, catalyzed by, and cultivated by an awarencss and openness to God’s
love, grace, and activity through foundational dispositions. As a result, dispositional
living is directed by a heart decply responsive to the Holy Spirit and to the grace
operating in human life. The litcraturc reveals, a number of foundational dispositions, but
I want to focus on four of the primary oncs that cultivate transformation through
dispositional living. The dispositions I identify to catalyze and cultivate transformation

arc awe, gentleness, abandonment, and humility.
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The process of being rooted is about developing roots, which are drawn by grace,
into the heart of God. As I have shown, this growing of roots occurs when disciples
rearrange their personal and relational rule of lifc in order to live dispositionally. A
graced-arranged life of dispositional living catalyzes the human heart’s root to interface
with the Holy Spirit. The rearrangement of life cultivates transformed disciples who live
with a spiritual and relational vitality that is most challenging because “it results in a
more faithful and cffective cxpression of love for others” (Herrington, Bonem, and Furr
17). However, one obstacle is a dearth of curriculum to achieve this type of discipleship
(Willard, Divine Conspiracy 313, J. B. Smith, Good and Beautiful God 13).

In summary, the problem addressed through experiment with Becoming Rooted in
this study is the failure of the church to root and ground the disciple’s heart in
transformational experiences of God’s love. This problem is made worse by a cultural
emphasis on quantifiable metrics and a bigger is better mentality that fosters an attitude
of control of the religious experience called functional transcendence. The solution lies in
a discipleship process that catalyzes and cultivates a dispositional way of living that is
receptive and responsive to grace.

Purpose

In order to find a solution to the stated problem I designed a spiritual formation
experience that focused on illuminating the foundational dispositions of awe, gentlcness,
abandonment, and humility. The purpose of this study was to assess the effcctiveness of a
twelve-week, grace-driven transformational, spiritual formation experience called

Becoming Rooted for members of the Bolivar United Methodist Church that cultivated



Harp 14

encounters with the love of God to allow participants, through God’s grace, to arrange
their lifestyles to be more Christlike.
Research Questions

Four rescarch questions aided and guided implementation and evaluation for this
study.
Research Question #1

In what ways did the Becoming Rooted discipleship cxperience, which
illuminated the foundational formation dispositions of awe, gentleness, abandonment, and
humility, enable participants to havce a transformational experience (i.c., cpiphany) of the
love of God?
Research Question #2

What facilitating conditions did participants of Becoming Rooted discover that
fostered their growth in Christlikeness?
Research Question #3

What obstaclcs did participants of Becoming Rooted discover that hindered their
growth in Christlikcness?
Research Question #4

In what ways did participants of Becoming Rooted rcarrangce their lifestyles (i.c.,
regula vitae) to become more faithful followers of Christ?

Definition of Terms
For this dissertation, I define a fcw terms that I used frequently and thosc that I

have more technical meanings than their normal usage.
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Grace

A Wesleyan scholar wants to identify the particular facet of grace under
discussion at any given moment. This identification of the facets of grace is not
necessary, for this study, as Steve Harper indicatcs:

Grace is grace. You do not have onc kind of grace for one situation and
another kind for somc other situation.... We define grace in different ways
because of how we experience the grace on our end of the relationship.
(40)
The essential issue is that grace is about a relationship with God, which is initiated by
God.

For this study, I focus on the relationship of grace not as an objcct or status such
as unmerited favor; rather, I define grace as the activity of God in human life. The
activity of grace makes the love of God experiential and transformative. Holy love
characterizes this divine-human intimacy through the restoration of a person’s relational
and personal image of God. This study focuses on God’s activity in the everyday
activities of life for the disciplc that is “being rooted and grounded in love” (Eph. 3:17).
This study assumes that all expressions of grace, when acknowledged and accepted
through faith, lead toward and through salvation, resulting ultimately in unification with
God.

Epiphanic Love

Love is central to this study, and 1 identify several expressions, sources, and
objects of love. Adrian van Kaam uses the term “epiphanic love” to refer to the “love
invoked in one’s heart by the epiphany or ‘experienced appearance’ of the mystery of
divine light in people, events, and things in one’s everyday life” (Lough 37). More

specifically, for this study, I refer to epiphanic love as the activating cnergy that drives
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transformation when a person 1s manifestly aware of God’s love, acceptance, and
prescnce in everyday living. Epiphanic love, the awareness of God’s love and presence in
cveryday living, functions as a necessary catalyst of grace that lcssens the resistance of
obstacles and facilitatcs the transformation of the heart into Christlikeness.
Consonance

Consonance is the harmonious sounding together of two objects, ideas, persons,
or activities. In this study, consonance is the “inner and outer harmony of both form and
formation” (Lough 26). It takes into considcration that God is the source and object of
spiritual formation. This definition limits consonance to the foci of a person’s heart and
the grace, character, and love of God. Consonance is about being in harmony with the
forming and transforming grace of God. I understand this harmony to resonate in and
through the whole person, seeking a harmonious sounding togcther of the person’s
personal and relational image received from God. Thercfore, when I write of a consonant
disposition, [ am speaking about a habit that is harmonious with a person’s God-given
image, gifis, personality, and the holy and loving will of God.
Directive

A directive is a guiding principle or influence that provides direction to human
choices and behaviors. A range of thoughts, conditioned behaviors, habits, human
interactions, emotions, or choices may become a directive for a person. A dynamic
directionality to directives cncourages movement from a person’s current state to a future
state or activity in consonance with God. In this study, dircctives are understood to flow
from an experience of epiphanic love and function to impel a person to seek consonance

through a graced transformation into greater Christlikeness.
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Heart

The word heart is used, 1n this study, symbolically as the character, cmotions, and
habits that make up the deepest truth or reality at the corc of a person. For Jesus the heart
is the morally responsible center of a person and the origin of human emotions,
convictions, and behavior (Mark 7:17-23). The hcart is also understood as the governing
center or volition of a person (Beck and Demarest 133; Mulholland, Shaped by the Word
99). James R. Beck and Bruce Demarest write that the heart integrates all human
capacitics and functions (219) as well as a person’s ability to be relational (313).

The most comprehensive work recently done in defining the heart is by van
Kaam. In Formative Spirituality (1. 253-57) van Kaam cquates the heart to the core form,
Christian character, and enduring dispositions. The heart is the integrating center for
human cmotions, convictions, and dispositions. When the heart is transformed, new life
flows forth (Mark 7:17-23; Prov. 4:23; John 7:38).
Transformation

Transformation, in this study, is consistent with Barron’s definition of the term.
Barron, in his book And Now I See. A Theology of Transformation, defines
transformation as a change at the “fundamental level of onc’s being” that transforms a
person’s way of knowing, perceiving, and grasping reality (5). It is a change that moves
the disciplc from a “mind of fear to a mind of trust” (268). This transformational change
occurs in the human heart, character, and cxperience when a person responds to the
saving work of Christ through the Holy Spirit. Thus transformation brings forth a way of
living that is Christlike in character and lifestyle. Transformation begins with conversion

(justifying grace) and continues with discipleship (sanctification) through the entirety of
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life, culminating with glorification. To speak of spiritual transformation before
convcersion is unnecessary, although God’s grace is still operational in a person’s life
through prevenient grace, the grace of God at work in the lifc of a person before
conversion.
Spiritual Formation

In many churches today, spiritual formation has devolved into technical processes
designed to promote church growth and attendance. John Coe points out that such
processes become nothing more than a form of moralism and legalism (54-78). In
contrast to these technical processes, this study defines spiritual formation as the graced
process of transformation of the heart through cultivating experientially the epiphanic
love of God. Through consonant human-divine cooperation, a disciple humbly
experiences a restoring of the image of God and, in turn, consonantly manifests the love
for God and others.

Ministry Project

The project of this study addressed the needs of Bolivar United Methodist
Church, Bolivar, Missouri, (BUMC) for infentional faith and accountable leadership
development. BUMC identified these needs when the church participated 1n a Missouri
Conference program called The Healthy Church Initiative. The ministry project involved
a serics of accountable formation and directed formation-in-common experiences
designed for key leaders and interested members of BUMC. The project laid a foundation
for intentional faith and accountable leadership development through graced expcricnces

of the transformative love of God.
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Participants cngaged in an in-depth spiritual formation experience called
Becoming Rooted. For twelve weeks, 1asked participants to practice daily spiritual
disciplines using 4 Guide to Prayer for Ministers and Other Servants cdited by Rueben
P. Job and Norman Shawchuck. In addition to daily disciplines, participants met for
twelve weekly formation-in-common sessions that I designed to help nurture
transformation, cultivate the epiphanic love of God, and develop true disciples and
servant lecaders. The formation-in-common sessions illuminated the four foundational
dispositions of awe, gentleness, abandonment, and humility.

Context

The context for this dissertation was the Bolivar United Methodist Church in
Bolivar, Missouri. Bolivar is a small rural city of ten thousand people thirty minutes north
of Springfield, Missoun, and is part of the Ozark North District of the Missouri Annual
Conference. Bolivar is also home to Southwest Baptist University and is a one-hour drive
from five different lakes for fishing and recreation.

The membership of BUMC is 583 and attendance is 173. The educational level of
the church is high as a significant number of active and retired educators are part of the
worshiping community. The pastoral leadership at Bolivar remained the same from 2000
to 2011 while attendance declined from a high of 260 to 173. Because of the decline in
attendance, several things occurred in the spring of 2011. First, the church received a
consultation from the Healthy Church Initiative (HCI) of the Missouri Annual
Conference and engaged in the ministry audit that is a part of that program. HCI

identified five strengths and five concerns along with five prescriptions and five
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predetermined programs to address the concerns. On 2 May 2011, the church held a
charge conference and voted to accept HCI's plan of action.

On 1 July 2011, I became the pastor of Bolivar UMC and began to address the
nceds identified by the ministry audit. The five areas of concern identificd were (1) lack
of mission, vision, and planning; (2) lack of intentional faith and accountablc leadership
development; (3) lack of community connection; (4) lack of young families and youth;
and, (5) declining worship attendance.

I designed this study in response to the lack of intentional faith and accountable
leadership development at Bolivar UMC. A program of formation-in-common sessions
was creatcd for key and potential leaders to cultivate intentionally experiences of the
cpiphanic love of God.

Methodology

The design of this study was qualitative and was further classificd as an
observable casc study (Wiersma and Jurs 210; Seawright and Gerring 295). Qualitative
research is epistemologically consistent with the principles of spiritual formation, which
run counter to quantitative analysis. Qualitative research allows for in-depth rescarch that
is wholistic, flexible, and able to incorporate the nichness of the context meaningfully in
the study (Wicrsma and Jurs 201-02; Ambert, Adler, Adler, and Detzner 880; Baxter and
Eyles 505). To enhance reliability and validity, the study also employed triangulation
with multiple data collection procedures, including questionnaires, interviews, journals,
observation, and weekly self-reporting (Wiersma and Jurs 256-67; Baxter and Eyles 506,

Ambert, Adler, Adler, and Dctzner 885).
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The project involved the implementation of a twelve-week spiritual formation
proccss called Becoming Rooted, which 1 designed to cultivate transformation and model
healthy dispositions for spiritual growth. I asked participants cach week to have
accountable daily devotions using 4 Guide to Praver for Ministers and Other Servants
cdited by Job and Shawchuck.

At the weekly meeting, each participant turned in a weekly accountability form
(scc Appendix G). This form tracked their compliance in the spiritual discipline of daily
dcvotion as well as collecting data about other behaviors, attitudes, and their expericnces
with directives gleancd from the previous week’s formation-in-common scssion.

After the collection of the accountability form. the group moved to the Prayer
Room for the weekly formation-in-common session. I compiled rcading material for the
formation-in-common session, which illuminated onc of the foundational dispositions of
awc, gentleness, abandonment, and humility. I compiled reflection and rcading matcrial
from biblical, contemporary, and classical spiritual writers (scc Appendix H).
Participants

The study participants included twelve members of Bolivar United Mcthodist
Church in Bolivar, Missouri. The selection of the sample for this study was accomplished
by personal invitation and a sclf-sc¢lcction response to a general invitation given to the
church. I found it desirable to invite persons with small group leadership potential. The
sample was limited to twelve to ensure intimacy and proper group dynamic for the

formation-in-common e¢xpericnce.
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The average age of the population was 58 with the oldest person being 72 and the
youngest 24. The gender of the group was 7 females and 5 males. Five were college
graduates or higher and for seven people high school was their highest cducation level.
Instrumentation

T utilized three rescarch instruments for this study forming a triangulation using
multiple data collection methodology. Two of the instruments T used before and aficr the
Becoming Rooted cxperience. One instrument, the Weekly Personal Accountability Form
(sec Appendix G), I used weckly during the twelve weeks.

The first instrument was a researcher-designed questionnaire on common attitudes
and behaviors associated with spiritual maturity (sec Appendix D). This instrument,
employcd before and after the Becoming Rooted cxpericnce, determined changes in
participants’ awareness of epiphanic love and spiritual maturity. Since spiritual
transformation is not quantifiable, this questionnairc was deployed as a qualitative
indicator. Changes in responscs, positive or negative, were reviewed and discussed in the
postintcrvention interview by asking participants what they thought was the meaning of
the change they had indicated.

A second instrument employed both before and after the Becoming Rooted
cxperience, was a structurcd interview process (see Appendixes E and F). I recorded the
interview process and sought to discover changes in attitudes, behaviors, and awareness
of dispositions and epiphanic love. The interview also sought to discover what each
participant vicwed as obstacles and facilitating conditions. Each participant met with me
in a casual setting where we had a conversation guided by the intcrview protocol and

discussed changes the pre- and postintervention questionnaire indicated as significant.
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Lastly, at each weekly meeting participants filled out a weekly personal
accountability form (scc Appendix G) that tracked changes and incremcntal growth.
Along with thesce instruments, I collected basic demographic information. Each week also
offered opportunity for me to double-check my observations and participant’s responses
for accuracy and clarity.

Variables

In this triangulation study, I considercd many variables.

Independent variables. The independent variables for this study were the twelve
weeks of formation-in-common sessions that made up the Becoming Rooted experience,
which I led. The use of spiritual disciplines and small group accountability also served as
independent variablcs.

Dependent variables. The dependent variables were spiritual growth and
maturity, an awareness of the epiphanic love God, and awareness of the dispositions of
awe, gentleness, abandonment, and humility. Other dependent variables were attitudes
and consonant expressions of faith in the arrangement of life or participants’ rule of life.

Intervening variables. Intervening or nuisance variables are always present when
using tests and questionnaires to collect data. Two intervening variables that I identified
were the educational or reading level and previous experience with spiritual language,
spiritual literature, and personal spiritual experiences.

All areas of human learning and discussion tend to develop their own
metalanguage. My previous experience with small groups, whom I had asked to read
classic spiritual literature, indicated that participants experienced some frustration with

either the metalanguage of spirituality or the genre of spiritual literature in general.
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In twenty-first century Amecrica, the entertainment factor is also a variable. The
ability to read, focus, and meditate without entertainment and distraction is noted as a
variable as well as previous theological and spiritual experience of participants.

Data Collection

The Becoming Rooted project included a commitment of fourtcen weeks with
twelve weeks of actual formational experiences. Weeks one and fourteen scrved as a time
for introduction, closure, and data collection for this study.

At the preliminary session, I administered the questionnaires, stored them, and
scorcd them at the end of the experience. In addition, I conducted personal intervicws,
analyzed participants’ responses for themes, and cataloged the responses, which indicated
spiritual attitudes and maturity consistent with the purpose of this study.

I collected data by observation during the formation-in-common sessions in the
form of notes and dcscriptions of directives formulated by the group. I then stored the
data and analyzcd it at the conclusion of the twelve-week experience.

During the remaining weeks, two through thirteen, I administered the weekly
personal accountability forms to participants. I reviewed these forms and catalogued the
responscs at the end of the study.

The length of the study required that [ store personal information over scveral
wecks. To ensure privacy and confidentiality, all information and study materials were
kept stored in a locked file cabinet in my locked office.

Data Analysis
I calculated the change to each question between the pre- and postintervention

qucstionnaires to determing changes in responses. I explored changes identified through
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use of this instrument in the postexperience interview. This questionnaire has the
potcntial to be a quantitative instrument. Howcver, spiritual transformation is best
obscrved rather than quantified. The questionnaire helped to discover some spiritual
characteristics where participants indicated they had expcrienced change. The
participants supplied the meaning of any change, positive or ncgative.

An analysis of the semi-structured interviews determined patterns and other
changes consistent with transformation. This analysis also provided another data
collection source for spiritual maturity and growth, arrangement of lifestyle, obstacles,
and facilitating conditions to transformation.

The weekly personal accountability forms were analyzed for indications of
transformation, obstacles, facilitating conditions, and changes in participants’
arrangement of their lives and their rule of life. These forms also helped determine the
strength of a participant’s response to the experience.

Generalizability

Churches desire to replicate effectively their discipleship efforts in other contexts.
This desire lends itself to the temptation to be successful by the outer perceptions of
fruitfulness, which characterize functional-transcendence. This study will provide data to
support my theory that transformation through the epiphanic love of God is possible and
will help all churches cultivate transformation in their specific context. Carl Rogers
writes, “What is most personal is most general” (26). Transformation of the heart of a
disciple is most personal, and if Rogers is correct then transformation will be

generalizable into other contexts.
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For this qualitative study, I use the concept of transferability, instead of
gencralizability, as it is more helpful for qualitative studies (Baxter and Eyles 505-06).
Tim Sensing writes that transferability can be a substitutc for gencralizability as long as it
is shown that the findings apply to other settings (215). Jamie Baxter and John Eyles also
suggest transfcrability “is analogous—in principle at least—to the more familiar notion
of generalizability or external validity™ (515). The formal structure of the interview
process assisted in strengthening the transferability of the study (508). Detailed
descriptions of the formation-in-common sessions, found in this study as well as in Susan
Muto and Adrian van Kaam’s 4n Epiphany Manual on the Art and Discipline of
Formation-in-Common, also make this study highly transferable with their systematic
instructions.

This observational casc study is limited to a sample of twelve people from Bolivar
United Mcthodist Church in Bolivar, Missouri. The study is also limited by the
willingness of participants to pursue spiritual formation.

This study analyzed the dispositions of awe, gentleness, humility, and
abandonment as indicators of an experience of the cpiphanic love of God. Operational
definitions are important delimiters for this study as they provide clarity and boundaries
that separate Becoming Rooted from other programs that are more easily hijacked into
functional-transcendence.

In light of the recent research by Hawkins, Parkinson, and Amson, gender and age
should not be a delimitation upon this study (33-34). Their research shows that spiritual

growth and maturity are unique to individuals and not bound by gender or age.
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Theological Foundation

Wilhoit in Spiritual Formation as if the Church Mattered writes, “Spiritual
formation is the task of the church. Period” (15). The church is called forth by God to
fulfill the Great Commission to make disciples by going, baptizing, and teaching people
to obey all things (Matt. 28:19-20). The church is also called to live out two great
commandments of loving God and loving neighbor as self (Mark 12:29-30). Scot
McKnight suggests that Jesus structurcd these two Old Testament commands into
essentially a creed (8). Another command is to love onc another (John 15:12). The way to
know God and to be born of God is to love one another because God is love (1 John: 4-
7). The love of God is essential to being born of God and for the transformation of the
human heart.

The contemporary church has isolated and confused the concepts of justification,
sanctification, and salvation, reducing them by means of what Roger E. Olson refers to as
the “propositional nature of revelation and cognitive aspects of Christian discipleship”
(67). This form of propositional theology has distracted the church from the
transformational nature and purpose of the church and spiritual formation (Belcher 71-90;
Olson 67-94; Fitch 47-70). Olson argues that the essence of Christianity is the
transformation of a person through a relationship with Jesus Christ that is truly a new
birth and not just the mere acceptance of information about Jesus. Justification and
conversion are experiences of entering into a transformational relationship with Jesus
Christ that is redemptive and ongoing. It is the first identifiable change in the heart on its

journey to salvation.
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Sanctification, for the church, is the grace-initiated and grace-guided processes by
which the church and its various members nurture unbelievers in their faith in Jesus
Chnist and provide guidance for this journey toward salvation. Steve L. Porter writes,
“The Protestant theological category of ‘sanctification” has traditionally referred to the
process of the believer being made holy, which is "to be conformed to the image of
Christ” (Rom. 8:29)” (129). While sanctification is divinely given and directed,
discipleship is the mcthodology of the church to cooperate with God and to cultivate
sanctification using beliefs, teachings, and behaviors that encourage and direct growth
and maturity toward becoming Christlike.

Salvation, understood scripturally and through a Wesleyan lens, is the process of
recovery or the restoration of the image of God (Wesley, “Image of God” 14; Knight,
Personal conversations; Dongcll). For salvation to be a graced process, it begins with
prevenient grace and union with Christ. Therefore, salvation is concerned with a
consonant expression of the heart rather than the performance of a person. Salvation is
the sweeping movement of reconciliation and restoration of humanity, of human culture,
and of all creation (Rom. 8:21) in this age and into eternity. The twentieth century’s
tendency towards reductionism has reduced salvation to a polemical decision (Matthews
83-104; Olson 67) that allows one to lay a claim on the label Christian. Darrell L.
Whitcman assesses the response of the church to these reduced concepts of conversion,
sanctification, and salvation: “Evangelism that moves people to make a decision for
Christ has been fine-tuned, but discipling converts into mature disciples of Christ has

received little attention” (ix). Therefore, what is needed is a process for spiritual
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formation that encompasses the germinating response to prevenient grace, the growth of
discipleship, and the recovery of the disciple’s identity in Christ.

A model nceds to be developed that connects disciples first with who they are in
Christ then to what they will do for Christ as a consequence of their union with him.
Mulholland in The Deeper Journey describes this model as a cultivation of living out
one’s calling “to be in God for the world” (48).

Gracce applicd to the efforts of living and growing leads to transformation. Jesus
clearly indicated his expectation of growth, maturity, and transformation. Paul implies
growth and maturity when he suggests the Corinthian church were infants who were not
ready for solid food (1 Cor. 3:1-2). The writer of Hebrews uscs the same growth
metaphor and takes it a step further, suggesting that maturity and growth come by
training and practice (Heb. 5:12-14). According to D. Michacl Henderson, the
expectation for growth and transformation go togcther with the practical theology of
Wesley (85) as the small class meetings were designed specifically to encourage graced
“behavioral change” (93).

Becausc of God’s great love and rich mercy, believers are made alive in Christ
(Eph. 2:4-5). The goal of this new life is to grow into the full staturc of Christ (Eph. 3:13)
by putting away the former life and putting on the new lifc in Chnst (Eph. 4:22-24).

The cnd of Paul’s prayer in Ephesians 3 is a foundational Scripture for this study:

For this rcason I bow my knecs before the Father, from whom every
family in heaven and on earth takes its name. I pray that, according to the
riches of his glory, he may grant that you may be strengthened in your
inner being with power through his Spirit, and that Christ may dwell in
your hearts through faith, as you are being rooted and grounded in love. |

pray that you may have the power to comprehend, with all the saints, what
is the breadth and length and height and depth, and to know the love of
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Christ that surpasses knowledge, so that you may be filled with all the
tullness of God. (Eph. 3:14-19, NRSV)

Paul invites believers to live a life worthy of God’s call on their lives through humility
and gentleness (Eph. 4:1-3) in order to “live in love” (Eph. 5:2). Through the work of the
Holy Spirit and Christ who dwells in believers, they arc “rooted and grounded in love”
(Eph. 3:17). This process produces comprchension and knowledge of God’s love and
results in the transformed life, which is the supernatural work of the Spirit.

Being rooted in love is a theme throughout Scripture and seems to be an
indication of God’s grace, mercy, and promise for the transformed life. Of significancc is
Jesus’ key parable into the secret of the kingdom life known as the parable of the soils
(Mark 4:1-20). Mark’s gospel also records two other important parables, onc of the
growing seed (Mark 4:26-29) and another of the mustard seed (Mark 4:30-32).

The fourth chapter of the gospel of Mark introduces the rcader to the teaching of
Jesus and his parables describing the kingdom of God. I identificd, in the parable of the
soils, what I belicve to be four foundational dispositions that may be used by God to
change bad soil into good soil. First, the disposition of awe perccives wide-eyed wonder
in the cveryday activities along the path that mark the people (soil) whosc callousncss
and lack of amazement make them vulnerable to Satan (Mark 4:4, 15). Next the
disposition of gentleness is recognized as creating space for the heart’s roots in rocky,
difficult, and painful moments of lifc described in the sccond soil (Mark 4:5-6, 16-17).
Abandonment is the disposition that allows the heart to cope with human
overattachments to people, places, and things that end up choking out life in the third soil
(Mark 4:7, 18-19). Finally, the receptivity and openness of the disposition of humility

defincs the naturc of the good soil (Mark 4: 8, 20).
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Mark 4:10-12 illustrates that parables demonstrate that any teaching concerning
the kingdom of God 1s not about personal cognitive ability but about hearing the words of
Jesus in such a way that a change occurs in how one perceives the very foundations of
life and this change in perception results in change of behavior. Being rooted is the very
nature of receptivity and spiritual formation.

Growth in Mark 4 is not the result of human will although God calls humanity
into cooperation in order to grow. The mystery of growth is tied to the nature of the sced
(word) and the receptivity and responsiveness of the person.

For seeds to grow, they must become rooted in good soil (Mark 4:6, 17). Being
rooted in good soil is at least a metaphor for how deeply humanity is to allow the mystcry
of the kingdom to become rooted in life through sustained and intenscly intimate
relationships. A rooted life in the kingdom is a gift of grace.

The illumination and cultivation of the foundational dispositions of awec,
gentleness, abandonment, and humility may allow a disciple to become rooted in love
entirely by grace. These foundational, scriptural, theological themes and theological
principles helped guide this study.

Overview

Chapter 2 reviews selected literature and lays out a theology of transformation
and grace, demonstrating how the love of God is central to transformation of the human
heart. The role of dispositions in the formation of the symbolic heart and thc rolc of grace
in relationship with humans are also discussed. Central to this discussion will be the

anthropology and dispositional theories of Wesley and van Kaam.
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Chapter 3 presents a detailed description of the project’s design, the research
methods, and the methods of data analysis. Chapter 4 presents the findings of the study.
Chapter 5 discusses the major findings of the study and the practical applications that

flow out of the rescarch. It also offers suggestions for further inquiry.
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CHAPTER 2
LITERATURE
Introduction

The goal of this chapter is to build a bridge between the stated theology of being
rooted and grounded in the love of God, which is the source of spiritual transformation
and maturity, and the stated purpose and research questions. Transformation of the heart
is the central focus of this literature review.

The church, through its work, forms and transforms disciples. Disciples do not
have the task of merely filling church pews. Although this task is important, it should not
precede, replace, or hinder disciple transformation. The transformation of disciples 1s
necessary to ensure transformation of the church and the world. Jim Herrington, Mike
Bonem, and James H. Furr identify a critical arca of congregational transformation as
“the interdependence among spiritual and relational vitality, the learning disciplines, and
the change process.... Like a three-legged stool, failure to attend to any onc of these three
results in a fallen stool” (124). Embracing the love of God, as well as, spiritual and
relational vitality and maturity are necessary as the goal of transformation and the final
and ultimate cause of maturity.

The problem being explored in this study is the failure of thc church to root and
ground the disciplc’s heart in transformational cxperiences of God’s love. This study also
speaks to the need to replace the cultural drive of functionalism, commeodification, and
human control of the spiritual expericnce with a transformational process rooted and

grounded in the epiphanic love of God.
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The purpose of this study was to assess the cffcctiveness of a twelve-week, grace-
driven transformational, spiritual formation expericnce called Becoming Rooted for
members of the Bolivar United Methodist Church that cultivated cncounters with the love
of God to allow participants, through God’s grace, 1o arrange their lifestyles to be more
Christlike.

Transformation

Transformation is change in the human heart, character, and experience that
occurs when a person responds to the saving work of Christ through the Holy Spirit. This
specifically Christian transformation brings forth a form of life that is Christlike in
essence and lifestyle. Spiritual formation occurs throughout life, from birth through
death. Humans cannot prevent formation from occurring as they are constantly being
formed in good and bad ways. Transformation is a change at the “fundamental level of
one’s being” that affects a disciple’s way of knowing, perceiving, and grasping reality
(Barron, And Now [ See 5). Therefore, transformation begins with conversion
(justification) and continues throughout the entirety of life (sanctification).

F. LeRon Shults and Steven J. Sandage discuss the change that transformation
implics (18-22). Implied changes center on functional life issues and coping.
Transformation, however, is a second ordecr of change that is systemic, formative, and
alters the way a person reacts with their world (18). A change of the second order is more
than gaining knowledge or adding another spiritual practice to one’s tool belt but is about
“qualitatively more complex ways of holding and being held in relation to others and the
Other” (18). Transformation is about setting new life goals and may manifest suddenly or

gradually (18-19).
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Transformation, which is the goal of Christian faith (Howard 236), involves the
whole person and is eschatological in essence (G. Smith 28). 1t stems from a longing for
something different and more that requires decp rcorganization (Benner, Spirituality
191). Said another way, transformation is the eternal kingdom of God taking root in the
heart and lifc of the believer.

Often the church has equated transformation and conversion, but they are not the
same thing (Howard 236; G. Smith 28). Transformation of thc heart is the ongoing
consequence of the process of salvation at work in the belicver. Salvation, for Wesley, is
the work of the Holy Spirit in restoring the image of God throughout one’s entire life
(Knight, Personal conversations). Therefore, the process of salvation brings forth
transformation and the resulting Christlikeness.

Evan B. Howard highlights transformational changes in the lifc of a disciple that
include a change in relationship with God, a change in form of life, a change in
orientation of life with God, and a change that is both expericntial and phenomenological
(230-32). Thesc holistic transformative changes characterize the differences between a
convert and a disciple of Jesus Christ.

In essence, transformation is about intentional change in the human heart so
profound that it manifests in the rearrangement of life’s goals, prioritics, values, and
perceptions. This intentional rearrangement of lifestyle is actually a regula vitae, or rule
of life.

Biblical Model for Being Rooted in Love
Richard J. Foster in the Foreword to Embracing the Love of God writes, “At the

heart of the universe is love, divine love, personal, intimate God—love for you and me”
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(xiii). All transformation begins with the love of God at the center of the universc and
life. Love is not a description about a trait of God; rather, love is a statement about the
very nature of the personhood of God. God is not loving; God is love (1 John 4:16).
Transformation begins with God because God loved all peopte first (1 John 4:10). Love
is the very description of the relationship of a person with God. God’s love is experienced
and accessed through faith by which people are made alive (Eph. 2:4-8). Paul stresses the
importance of love as the very center of the gospel. Legalism, technique, personality,
performance, and worthiness do not matter; “the only thing that counts is faith working
through love” (Gal. 5:6). Nothing is greater or more fulfilling in the human experience
than the love of God at work in the human heart.

The God of love can be known and expericnced. The essence of Paul’s prayer for
the church at Ephesus was that they might “know the love of Christ” (Eph. 3:19). At the
center of the Christian life is the God of love, apprehended through faith and experienced
through Christ. The experience of God as person is the experience of love. Watkin
Williams belicves that Bernard of Clairvaux insisted that an experience of love is, in
essence, the Holy Spirit (76).

Daniel Day Williams summarizes Augustine’s view of love as an experience of
the Trinity (91). For Paul this experience of God is actualized by being “rooted and
grounded in love” (Eph. 3:17). The Triune God is known and fully assimilated in human
experience through love.

Being rooted and grounded in love suggests an image of cultivation and growth.
Jesus clearly indicated his cxpectation of growth, maturity, and transformation. Growth

and maturity arc also rcoccurring themes for Paul as when he suggested to the Corinthian
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church that they were infants who were not ready for solid food (1 Cor. 3:1-2). The writer
of Hebrews demonstrates the same expectations for growth and further suggests that
maturity and growth come by training and practice (Heb. 5:12-14). This view of growth
and transformation goes together with the practical theology of John Wesley and his
concept of perfectibility (Manskar 44-46; Henderson 85).

In his letter to Ephesus, Paul provides some clarity to the macro process of
spiritual formation. Because of God’s great love and rich mercy, belicvers arc made alive
in Christ (Eph. 2:4-5). People are saved by grace (Eph. 2:10) into this new life, a new
state of being and a new way of relating to the universe and to God. The goal of this new
life is to grow into the full staturc of Christ (Eph. 3:13) by putting away the former life
and putting on a ncw life in Christ (Eph. 4:22-24).

However, Richard F. Lovelace refers to a “sanctification gap™ (229-37), the gap
between how Christ followers live in this present age and who they arc intended to be in
Christ. Working on the sanctification gap challenges the believer’s concept of grace. As
Willard points out in The Great Omission and other writings, “[g]race is opposcd to
caming, not to cffort” (34). Closing this “sanctification gap” is the work of the Holy
Spirit, but it also takes human effort.

The role of pastor, leader, and spiritual director is likewise a graced role of
cultivating what is divinely initiated and directed through love. Leaders till the soil (the
spiritual heart) of disciples, but they do not initiatc growth, maturity, or fruit (Mark 4:26-
29). While leaders are privileged to be used by God in cultivating and encouraging
disciples toward maturity, leaders also grow in their own discipleship through their

mutual encounter with love.
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Paul calls believers to live a life worthy of God’s calling through humility and
gentleness (Eph. 4:1-3) in order to “live in love” (Eph. 5:2). Paul’s prayer demonstrates
his concern for the Holy Spirit’s work, which is the source of power, in strengthening the
“inner being.” The object of spiritual formation is the heart. Thus, the sanctification gap
narrows as onc is rooted and grounded in love. The Holy Spirit guides the process of
becoming rooted and grounded in love as well as the comprchension and knowledge of
God’s love. Knowledge of God’s love is not about mental or cognitive understanding but
rather a relational and experiential awareness of what God is doing, a new consciousness.
This new consciousness is an awakening very much like the awakening of the disciples
on the road to Emmaus (Luke 24:13-35).

Being rooted and grounded is not a concept unique to Paul’s writings. The idea of
roots or being rooted in God is a theme throughout Scripture. The image of rootedness is
an indication of God’s grace, mercy, and promisc for the transformed life (e.g., Root of
Jesse, Isa. 11:10; 27:6; vineyard as Israel, Ps. 80:8-9; the root of the righteous, Prov. 12:3,
12; the wise, Ps. 1; the parable of the fig tree, Luke 13:6-9).

The theme of being rooted, as a manifestation of the transformed life, is of
significance in Jesus’ parable about living in the kingdom of God, often referred to as the
parable of the soils. The fourth chapter of the gospel of Mark introduces the teaching of
Jesus through his parables about the kingdom of God. This chapter illustrates the
teachings which were so important to Jesus that he was willing to be in conflict with the
religious leaders and eventually to die. In Mark 4:10-12 the use of parables demonstrates
clearly that the teaching of the kingdom of God is not about gaining or controlling

knowledge but about hearing the words of Jesus in such a way that transformation of
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attitudes and behavior are cultivated. Becoming rooted into the good soil of God’s love is
the very nature of receptivity and spiritual formation. The kingdom is received and
allowed to grow through being rooted. The kingdom is not gained by human ctfort but by
the very essence of the Word of God and the mystery of the kingdom.

Growth in the Gospel of Mark is beyond humanity’s ability to control. The
mystery concerning the seed’s growth is tied to the nature of the seed or the Word of God
(Mark 4:14) and the receptivity and responsivencss of the soil or the heart. A life rooted
in the kingdom of God is a gift; however, Mark also emphasizes that receptivity and
responsiveness to the Word through obcdience allows the Word to take root in human
life. Receptivity dclimits lifc in the kingdom of God. A person does not take this life no
more than a person fakes Christmas prescnts. The rooted life is received as a gift.

The development of four foundational dispositions of awe, gentleness,
abandonment, and humility cultivate the graced state of being rooted in love. I believe
these fundamental dispositions are important in the theology of spiritual formation. Mark
4 and Ephesians 3 are key sources of inspiration for connecting the metaphor of
rootedness with the dispositions selected for this study. Awe is a disposition that breaks
up the hard and callous soil of the path of daily business through becoming aware of the
mystery of God’s love in every moment of life. Humility is an openness and receptivity to
the Word and love of God that defincs the nature of good soil. Abandonment prevents a
multitude of inordinate and inappropriate attachments from choking out the transformed
life in Christ. Gentleness creates a path through the rocks of suffering so that the heart

might become deeply rooted and grounded in love in order to thrive.
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In Mark, when the Word and love become rooted in the heart, then fruit and
harvest, follow. Clearly, for Mark the harvest relates to becoming rooted in the new life
of the kingdom. The harvest for Jesus is not membership and involvement in a church or
an institution. The harvest is the ransformed life that results from being rooted and
grounded into a new way of being called love. The harvest is a people living out the
cschatological kingdom of God in this present reality.

Finally, a biblical formational model would be one of becoming more like Christ
(Phil. 2:4-8). The fullness of God’s love is in the person of Jesus Christ. Paul’s
encouragement was to “let the same mind be in you that was in Christ Jesus” (Phil. 2:5).
This passage emphasizes the nature of true humility. Paul stresscs in verse six that Jesus
was in the form of God (union) and then Jesus empticd (Greek kenosis), himsclf taking
the form of a slave. The movement is important for the spiritual lifc of becoming like
Christ. Union or being one with God precedes the pouring out or kenosis of ministry.
This movement can be described as union precedes kenosis. Authors van Kaam and Muto
describe this movement in another way: “This pristine sense of our being in God accounts
for our awarencss of form-reception as preceding form-donation. We can only give to
others what we have first received ourselves” (Christian Articulation 160). In other
words, van Kaam and Muto suggest that who people arc in Christ (bcing) comes before
what they do for Christ (doing). Mulholland also insists that disciples’ relationship with
Christ must incarnate their being that leads to their doing (“Spiritual Formation™ 15).
Esscntially spiritual formation’s first movement is to become open to receiving from

Christ the image of God (i.¢., who people are in Christ). Receiving thc image of God
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implies that such reception has a transformative effect on human life and is cultivated by
being rooted and ground in love.
Love and God

For Paul the thing of most importance is faith working through love (Gal. 5:6).
The transformation of the human heart begins with God and God’s love. Mildred Bangs
Wynkoop writes, “Love is so central to Christian faith that to touch it is to find oneself
entangled with every clement of Christian doctrinc and life” (31). C. S. Lewis proposes
that spiritual hecalth is exactly proportional to expression of love for God (3). Growth in
maturity for D. Williams is about discovering “what and whom we love and how we
respond to the love of others” (111). Love is having an identity (111) and being human
(Bondi, To Pray 118). Jeffrey D. Imbach describes God’s love as the “heartbeat of the
universe” (49-53). For the transformed life love is as necessary as God.

To be rooted and grounded in love is to be rooted and grounded in God who is
love (1 John 4:8). The centrality of God and love remains if one 1s rooted and grounded
into God or rooted and grounded into the practices, thoughts, and behaviors of God. For
James Bryan Smith, nothing is morc important than loving God (Good and Beautiful God
9). God reveals and defines love rather than human desire and passion. God’s love can
only be comprehended by understanding love as revelation. To be able to love is not the
hard part of human endeavor, but to “[kinow we are loved is” extremely hard (Embracing
the Love 4). Divine love is an experiential gift from the lover of human souls. Without an
understanding of love as revelation, society becomes confused about love’s origin, love’s
ultimate goal, and the appropriate objects for love. Lori Gottlieb documents the obsession

people have today trying to find what the world refers to as love: “[T]he new gencration
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of dating sites ... all have staked their success on the idea that long-term romantic
compatibility can be predicted according to scientific principles—and that they can
discover thosc principles and use them™ (58). Finding and expericncing love is reduced to
a search to “learn whether the psychological, anthropological, or sociological model
works best” (70). This concept of love is an operative and practical obsession with a
biologically limited view of love that is far from the biblical revelation of love.

Biblical Witness

Leon Morris’ excellent work is an analytical and exegetical study of the Hebrew
and Greek concepts of love in both the Old and New Testaments. Morris, realizing the
importance and the centrality of God’s love to Christianity, comments about the dearth of
major theologics focused on love (4-6). God’s love has a central and forming
characteristic when God deals with human beings (6). Love is not peripheral but a basic
fact about God’s being.

For Morris, a major contribution to a revealed understanding of love comes from
the Old Testament and is summed up in Jeremiah 31:3: “I have loved you with an
cverlasting love.” The emphasis of the Old Testament is on this everlasting, faithful, and
enduring love, which is neither fleeting nor fickle.

Lewis identifies four types of love: affection, friendship, cros, and charity. Lewis
makes an emotive distinction between what he labels as “‘need-love” and “gift-love™ (1).
For Lewis gift-love equatces to the love of God and is other focused in the activity of
donating love and life.

Morris identifies five distinctive word categories for love from first-century Greek

(114-28). “Storge” is natural or family love or what Lewis referred to as affection.
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“Philia” is friendship love, and “"epithymia™ is strong desire or passion. The final two
words, “‘cros” and “agape,” arc of particular importancc in the New Testament according
to Morris. Morris defines eros as a longing. This concept of longing has led to the
adaptation of the word erotic, but for Morris the sexual overtonce is not that focused in the
first century. Eros is a love for the object of love as worthy, as attractive, and as
desirable. Eros, therefore, is a longing to possess the object of love. Morris is saying that
cros is the love people seek to earn. It is love they attempt to evoke in others by being
worthy, smart, good looking, or excellent at some skill or performance. This concept of
carning love is what Lewis refers to as nced-love.

The final word Morris discusses is “agape,” which he correctly identifics as the
most important word. As a word for love, agape was rarely used beforc the New
Testament (125). It was not necessarily a new word, but Christians uscd it to convey
idcas that had fresh and deeper meanings of love (125-27). Agapc is more about the New
Testament concept of love and less about the word itself (125). Agape is “a love given
quite irrespective of merit and is a love that seeks to give” (128) and is not about sccking
worthiness like eros.

Morris is quick to clarify that love is not God, but God is a special type of love, a
“love concerned with giving rather than with seeking worthiness” (137). To Morris the
love of God means the cross; the cross and sacrifice are the measure for this type of love
(271). It pays, is active, and is present or interactive. It demands (31) sinners to respond
and perfects (160) sinners as they respond. The love of God is unmerited (27), giving

(141), boundless (163), creative (165-69), and focused on unworthy sinners (132).



Harp 44

In summary the biblical witness and theological model give at least five
descriptive categories of the love of God:

1. God’s love is central and universal to Christianity and to personhood.

2. God’s love is donative and creative. This love is given regardless of the worth
of the object of love. God’s giving and donative love defines grace.

3. God’s love is transformative. Love creates morc love (Morris 276-77), and
love helps believers to love others, cspecially Christians (277).

4. God’s love is faithful, constant, ever present, unchanging, and enduring.

5. God’s love 1s holy, unitive, redemptive, and restorative. God’s love is the love
of the cross and opposed to evil (Morris 31; Collins, Soul Care 123).

Tradition and John Wesley’s Witness

The very human ability to love flows from the love of God for humanity. Bernard
of Clairvaux believes that“[b]y loving us, God makes us loveable™ (qtd. in J. B. Smith,
Embracing the Love 9) as well as making others loveable (Bernard, Ta/ks 88) and love
for others flows from the overflowing pool of God’s love (Bernard, Talks 37).

Roberta C. Bondi in To Love as God Loves initiates a conversation with the carly
Church about God and God’s love. In the early Church, love was understood to be a part
of God’s image, which makes loving natural and makes not loving unnatural (20).
Human efforts such as spiritual disciplines, no matter how religious or reverent, were not
to be seen as substitutes for love (21). Therefore, any form of self-righteousncss is the
opposite of love (22). When a person was delighted by love and in love, the delight was

understood as a gift of God, and an example of God’s love for the person (22).
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Bondi goes on to explain that while love is a natural expression of humanity,
loving God is very difficult. She illustrates this point with Gregory of Nyssa's three
stages of love. Stage one is where people love God out of fear. Stage two is loving and
serving God in order to receive some sort of reward. Finally, stage three is a love of
friendship with God with only pure love for God (7o Love as God 27).

Nyssa’s trinity of stages demonstrates that the love of God is a transforming love
that progresses from love of self (immaturc) to love of God and others (mature). Being
able to love others (1 John 3:14) is the litmus test that onc is born of God
(transformation).

Richard J. Foster and Gayle D. Beebe analyze the role of loving God through
what they call seven paths of devotion. In their discussion on Pscudo-Dionysius (239-48),
who wrote in the late fifth and early sixth centuries AD, Foster and Becbe writce that
Pscudo-Dionysius’ writings “provide one of the clearest expressions of how to begin,
understand, and grow in our life with God” (239). Via a threcfold path or threefold way, a
person is transformed by the love of God. The threefold way involves purgation,
illumination, and union (241).

Bemard of Clairvaux wrote his classic work “On Loving God™ as a way of
teaching the steps to loving God. The first step is recognizing that the “cause of loving
God is God himself”’ (174). Bernard then proposes a progression of love, stating that the
only true love is divine love (175). Bernard identifies four degrees or progressions of
love: loving self for self’s sake, loving God for sclf’s good, loving God for God’s sake,
and loving self for the sake of God (192-97). Bernard’s progression clcarly demonstrates

a transformation of the hcart as one matures in love.
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Wesley understands grace through his perception of the love of God. According
to Henry H. Knight, III, an “‘emphasis on a hcart filled with love is distinctly Wesleyan™
(Is There a Future 21). Thus, Wesley describes spiritual maturation of the heart through
love as well as a progression of grace. Kenneth J. Collins in The Scripture Way of
Salvation delineates Wesley’s progression of grace as prevenient grace, convincing grace,
Justifying grace, sanctifying grace, and glorifying grace.

In The Theology of John Wesley, Collins emphasizes that Wesley’s theology of
grace is one of love (20). Collins suggests that Wesley, in order to avoid supcrficiality
and sentimentalism, spoke of divine love as “holy love™ (20).

For tradition and Wesley, God is the source of love. However, God 1s also the
final object of love. The beauty and richness of the orthodox and Wesleyan understanding
of love is that God is the instrumentality of love “because God’s love has been poured
into our hearts through the Holy Spirit that has been given to us” (Rom. 5:5). Love comes
from God, through God, and flows to God.

Assurance

God’s love and the experience of God’s love arc foundational for all spiritual
growth. Wesley expresses this truth in his essential doctrine of assurance. Assurance or
being cxperientially aware that one is accepted and loved by God is the gift of a loving
God.

Kenneth Cain Kinghorn comments on Wesley’s sermon The Witness of the Spirit,
Discourse 1 and suggests that the witness of the Spirit was not necessary for salvation but

that “the assurance of salvation was important for Christian joy and spiritual growth”
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(“Introduction” 170). The belicver’s sense of assurance opens the door for spiritual
growth.

Assurance effectively is the actualization of God’s grace, love, and life in the
hcart of the believer. This assuring love, according to J. B. Smith, is constant, ever
present, and unchanging (Embracing the Love 14). With a humblc acceptance of the
reality that God loved and loves a person first will come the formation of the disposition
of awc.

Grace, Love, and Life

According to Joseph Dongell, abstract ideas often get reified, turned into nouns or
things. Understanding rcification is important, according to Dongell, because it can cause
a belicver’s thinking to go awry. Grace, love, life, perfection, and salvation are examples
of some abstract ideas that often become reified.

When discussing aspects of the divine nature, Bondi suggests that people consider
how they think about perfection. In discussing “‘perfect love,” Bondi laments that people
think in terms of Western philosophical categories that are static and opposed to change
(To Love as God 22). For Bondi perfect love is fluid, dynamic, and growing (23). Bondi
suggests Gregory of Nyssa was correct in perceiving that a fundamental definition of
being human is that humans change (23).

Wesley struggled with people who essentially reified his tcaching about salvation
into either a crisis or a process. Dongell suggests that for Wesley salvation does not ask if
people are saved, yes or no, but if believers arc recovering the image of God and if the

grace of God is moving them forward.
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Dynamic concepts such as love, grace, and life cannot be directly described. They
can only be distinguished by observing and describing their source, the object upon
which they act, their cffects, and their affect. When love is understood not as a thing but
as a fluid and dynamic way of relating, pcople can only describe phenomenologically the
source of love, the object of love, the effects of love, and the affect of love.

Dongell summarizes his lecture on the relationship between love and life by
describing the relationship as an economy at work: “To love is to give life and is self-
denial and self-sacrifice.” I believe that Dongell is correct in saying that God is both love
and life. Love and life then are more than mere biological processes and drives. A greater
mystery is involved, the mystery of the Trinity. Human lives and identitics arc grounded
in the God of love. Life is a primary theme of the Bible, according to Dan W. Dunn (1),
and life is much more than mere physical existence. As Paul articulates the idea,
believers’ lives are hidden with Christ in God (Col. 3:3). By grace, humans are intended
“to experience full, vibrant, vital life in relationship with God and onc another” (Dunn 2).
In addition, van Kaam and Muto write that human “essence precedes our cxistence”
(Epiphany Certification Program Course 1 14-15). Humanity’s esscntial nature is hidden
in God and in the mystery of God’s love before humanity ever enters into physical
existence.

Pieces of the Formation Puzzie

Spiritual formation, as defined in this study, is about the formation of the human

heart. The process of formation is like a puzzle unique to each human being. Although

each puzzle is unique before God, some common pieces exist.
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Spiritual Formation

The object of spiritual formation is the heart rather than behaviors of moralism.
Jesus directed his parables and teachings toward inner attitudes, thoughts, and beliefs that
make up the heart (e.g., Mark 4; Matt. 5). Wesley perceived salvation as the process of
restoring the image of God (Knight, Personal conversations), which culminates in
Christian perfection (“Amazing Love” §).

Spiritual formation as a gracc-catalyzed activity is divinely initiated, divinely
inspired, divincly infused, and divinely imparted. Spiritual formation is the effect of the
supernatural activity of the Holy Spirit in human life.

Spiritual formation is also humble cultivation. I like this phrase because it
connects the believer with the richness of Scripture by calling to mind scriptural images
and metaphors. The etymological roots of the word humility are important to van Kaam.
The root word Aumus references the essence or ground of personhood (Formative
Spirituality 3: 25) and mirrors the acknowledgement of human fallibility found in the Ash
Wednesday pronouncement, “From dust you have come and to dust you shall return”
(United Methodist Book 323). Jean Leclercq writes that for Bernard of Clairvaux humility
is truc knowlcdge of God, self, and others (39). First, spiritual formation is about a
humility that gently removes obstacles for transformation.

Second spiritual formation is about the cultivation of an intimatc relationship with
God. Robert Louis Wilken describes the methodology of the spiritual master Origen as
one who “could cultivatc the soul of the disciple” as he cleared “the soil, turning it over,
watering it, and using all his *skill and concern’ that the students might bring forth good

fruit” (53). Cultivation is cooperation with the grace-catalyzed process of sanctification,
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which occurs throughout life and is never complete. Also implicd by cultivation is effort
and that spiritual formation is not a passive activity. Willard in The Great Omission and
elscwhere is fond of saying that grace is opposed to earning not to cffort (34).
Cultivation, in Paul’s theology, is the taking off of the old, putting on the new, and
putting the new into practice (Howard 279).

Spiritual formation through humble cultivation lends itself to being more holistic
than cognitive spiritualtics, which tend to be reductionistic. No aspect of the human
experience is left uncultivated by God. Howard delineates the breadth of humble
cultivation as transforming the person affectively, intellectually, morally, religiously,
psychologically, socially, and ecologically (259) into a completely new being in Christ.

Spiritual formation as humble cultivation is also gentler. Cooperating with the
grace-catalyzed process of transformation, the disciple is prepared for the work of the
Holy Spirit who gently facilitates transformation rather than rigidly instructing,
informing, or indoctrinating,.

The instrumentation of spiritual formation is the Holy Spirit. Formation is about
knowing empirically (Greek gnosko) the love of God as the Holy Spirit is vivified in the
human hecart. This manner of knowing God’s love i1s what van Kaam refers to as full and
diffused awe (Formative Spirituality 2: 183).

Last, a dynamic progression in spiritual formation exists. Spiritual formation
develops an intimate relationship with God. The holy love that is the foundation for this
relationship is an extroverted love, a love that is always directed outward toward others.
Some writers emphasize the love of other people as paramount, but this teaching turns

people into the object of love. God is the only worthy object of love. To make others the
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object of love is to engage in a form of idolatry, giving a physical being the love reserved
for God (Col. 3:5). Bemard of Clairvaux emphasizes loving others because of Christ who
lives in them (Talks 88), which means love is not self-referencing or humanitarian in
naturc.

This holy love of formation is cultivated and cultivates; becomes rooted: is
received, heard, perccived, and comprehended: and, is responded to through the grace of
God. In other words, disciples embrace the love of God, love God in return, and are then
cquipped to love others through God.

Human Will

Human will (volition) is the ability to use freedom and creativity to originate
goals (Willard, Renovation 33; Beck and Demarest 224). For Willard the will organizes
human life (Renovation 35). Beck and Demarest suggest the will is part of the integrative
heart and to exercise the will is to act upon a feeling or emotion (224-25). This affective
nature of human will is an important characteristic. Randy L. Maddox concludes that
Wesley’s understanding of the will can be described as volitional holism where a
person’s will is driven by emotion and feeling but shaped by thought (41). The human
will and humanity itself is shaped and formed by an affective will of longing or desiring
(Foster and Beebe 11; Smith, J. K., Desiring the Kingdom 39-47).

Surprisingly spiritual formation involves an act of the will to interact and
cooperate with divine grace and initiative. Willard accurately points out that formation
involves a great deal of effort but not an attitude of earning (Great Omission 166).
Augustine of Hippo, according to Foster and Beebe, taught, “All we can do 1s prepare for

him by properly orienting one element of our earthly life: our will.... [W]e must crecate
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habits that incline us to look for him” (27). Augustine is echoing Paul’s advice to
Timothy to “rckindle the gift of God that is in you” (2 Tim. 1:6). Spiritual formation
requires the willful action of opening the heart to God’s grace.

Some expressions of the will arc in harmony with formation and some arc not.
Jamin Goggin uses the work of van Kaam to provide an understanding for various types
of willing as the heart interacts with the world and with God. Goggin finds van Kaam’s
distinctions of willessness, willfulness, and willingness helpful constructs in guiding
disciples through the painful reality checks in the journey of becoming a Christlike
disciple (68).

Wilhoit in “Only God’s Love Counts™ highlights and then helps to define
willingness, willfulness, and willessness and goes on to develop van Kaam’s theory more
fully (178). Wilhoit explains van Kaam’s basic theory of two types of will: the
orientation will (love will) and the implementation will (executive will). The
implementation will is about doing, managing, and making things happen. Wilhoit warns
“that many will-oriented spiritualties are too reliant on the executive will which can
promote a self-oriented willfulness” (178). Willfulness “is living with clenched-fisted
doggedness. It is living the illusion that I can be in control. It is the rule of life lived in the
kingdom of self” (Benner, Surrender 58). Willfulness is relying heavily on managing,
controlling, and fixing implementation will.

The orientation will is about being receptive to one’s personal and communal life
call or the image of God. The orientation will is focused on being or becoming and is the
source of authentic willing as opposed to the inauthentic willing found in willfulness or

willessness (van Kaam and Muto, Epiphany Certification Program Course I 37).
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Willingness is the receptivity and responsiveness of the oricntation will. Said another
way, willingness is a surrender or abandonment to the orientation will of God.

Willessness is the abscnce of any connection to the image of God. Goggin defines
willessness in terms of despair (68) that any change in lifc’s reality is possible. With
willessness any act of the will to shape or form the disciple’s relationship with God is
absent.

Both the orientation and the implementation will are part of a well-formed
disciple. As Wilhoit points out, surrender to Christ “takes place chiefly with the
orientation will; onc shifts an orientation from self-preservation to Christ-serving and
commits to using the executive will properly” (“Only God’s Love” 178). Abandonment
to live by the orientation will is the foundational formation decision for van Kaam
(Formative Spirituality 1: 227). This formation decision is also called appreciative
abandonment. Appreciative abandonment is the act of willingly surrendering the control
of life to God who forms disciples in love and through grace gives meaning to life.

In essence, spiritual formation is about the reception of a way of life by choosing
to oricnt the will through authentic willing and receiving from God one’s personal and
communal life call. A personal and communal life call is both private and relational.
Authentic willing occurs when a disciple chooses to become appreciatively abandoned to
God’s oricntation will before implementing the divine directives they have received. This
preferred directionality of formation is summarized by van Kaam and Muto to be “form-

reception as preceding form-donation” (Christian Articulation 160).
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Liberty

Wesley in his sermon “God’s Love to Fallen Man” argues that pcople have been
given liberty so they may choose to be more holy and happy on earth and in heaven
(477). Liberty, to Wesley, is the part of the fallen human will restored by prevenient
grace. Grace, effort, and liberty combine in transforming the heart. In other words,
transformation begins with God’s love, grace-enabled human liberty, and will to choosec.
Collins emphasizes that Wesley’s concept of liberty is a gift of grace from God (“John
Wesley’s Topography™ 172-73). Restored liberty allows the will to awaken the affections
and to choose holiness.

Bemard of Clairvaux in his Talks on the Song of Songs describes an expression of
love and will that liberty facilitates:

Loving with your whole heart means not letting other loves turn your
head. Loving with the completeness of your soul makes you invulnerable
to misdirection. Loving with all your strength kecps you from being
frightened away by high personal cost. (42)
The dimensions of love prevent disciples from being distracted into a falsc love and allow
formation to occur by grace.

In summary, formation results from thc Holy Spirit regenerating the image of God
through restored liberty, which awakens holy tempers and affections. Holy tempers and
affections cultivate a new heart with new dispositions and new tempers. This movement
is repeated endlessly as the heart is transformed. Historical expressions of actualizing
dispositions are the spiritual disciplines and thc means of grace.

Spiritual Disciplines
An important goal of spiritual formation is to avoid the mind-set of modern

culture that reduces the spiritual disciples into the functionalism of techniques,
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mechanisms, or commodities. Webb writes the spiritual discipline of regu/a is “designed
to liberate us to live the Jesus way well” (49). Disciplines cultivate a freedom to live in a
way that is impossiblc without the spiritual disciplines, in effect eliminating any
delimiting horizon. Techniques, which are essentially about controlling a small aspect of
life, limit change to what can be controlled. Fostcr emphasizes in Celebration of
Discipline the inner spiritual nature: “[T]he inner attitude of the heart is more crucial than
the mechanics for coming into the reality of the spiritual life” (3). The attitude of the
disciple is more important than the mechanics or techniques.

Spiritual disciplines help integrate the heart of disciples so they may live out their
personal and communal calling in Christ. To assist in this integration spiritual disciplines
create a rhythm in life. For van Kaam this rhythm of life is a “rhythm of detachment and
involvement” (On Being Involved 70). The disciple must lcarn this art of detachment and
involvement to avoid functionalizing spiritual disciplincs. This rhythm of life involves
both involvement and detachment in a sort of dance, illustrated by van Kaam: “No
involvement is possible without detachment; no detachment is meaningful without a
deepening of involvement” (70). Rhythm creates a freedom that allows the consonant
integration of the disciple’s person with his or her personal and communal calling (51).
Consonance of formation is achieved when the disciple is able to infuse this rthythm of
involvement and detachment into the practice of spiritual disciplines.

Involvement flows naturally from the incamational nature of life. Humanity
experiences Christ in people, creation, and activities. For van Kaam mvolvement 1s being
totally engaged, being totally in the moment of life in which a person is living.

Involvement is further illustrated by van Kaam when he writes, “[T]o be there means that
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I gather together all my thoughts, feelings, and memories. I am wholly with what I am
doing, creating, perceiving” (On Being Involved 14). Involvement in life fosters spiritual
growth (13). While involvement fosters spiritual growth, it also requires dctachment be
opcrational in the life of the disciple.

Detachment is “separation from feelings, thoughts, images, and dispositions”
which interferes with a disciple’s personal and communal calling (Lough 31). Without
detachment, involvement that fosters spiritual growth is not possible. Describing the
instrumentation of detachment, van Kaam writes, “Dctachment calls forth a relaxed and
flexible attitude of sclf-discipline, in which all impulses, compulsions, and passions
become the ‘disciples’ of my call of life” (On Being Involved 51). The gentle, relaxed,
and flexible nature of detachment cultivates rather than dictates the disciple’s spiritual
formation.

Some other important observations regarding spiritual disciplines should be noted.
First, spiritual disciplines are activitics in which human beings choose to engage
(Willard, Great Omission 52; Foster, Celebration 6; Funk 1).

Second, spiritual disciplines cultivate frecdom received from the intcgration of a
disciple’s life through involvement and detachment to foster transition. Willard writes
that spiritual disciplines transition the heart and will of persons into a new relationship of
cooperation with God and God’s kingdom (Spirit 156). The disciplines also usher a
disciple into what Foster describes as the very presence of God (Celebration 6) and
positions disciples so they receive what J. B. Smith calls a new narrative for life (Good
and Beautiful God 26-27). One way spiritual disciplines transition the heart is by

developing “habits or dispositions to respond automatically in certain situations and
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environments” (J. K. Smith, Desiring the Kingdom 60). The automatically responding
heart is attuned to the Spirit of God.

Third, the spiritual disciplines cultivate transformation. Mary Margaret Funk
describes spiritual disciplines as simple tools that are utilized to cultivate the garden of
the heart (1). As a consequence, spiritual disciplines free believers to create space and
opcnncss whereby they are able to be receptive to the awe cvoking grace of God (Foster,
Celebration 6; Willard, Spirir 156) who docs for them what they cannot do for
themselves (Willard Great Omission 52) in growing the new person in Christ (Funk 1).

The power of spiritual disciplines is in their gentle but habitual usc while humbly
being surrendered to become more Christlike. The disposition of firmness is nceded to
usc these tools faithfully, and the disposition of gentleness is necessary to avoid legalism
and cruelty to self and others (van Kaam and Muto, Epiphany Certification Program,
Course IIT 68). Balance, between gentleness and firmness can be achieved through the
disposition of consonance received by grace.

Spiritual disciplines include all behavior except that which separates the believer
from God. If an inner attitude of humility and abandonment is present, God may use
believers’ behaviors in a disciplined way to create morc Christlikeness. Funk’s book is a
good introduction to some lesser-used disciplines. Foster’s Celebration of Discipline
providcs a list, description, and classification of inner, outer, and corporate disciplines.
Inward disciplincs are meditation, prayer, fasting, and study. Outward disciplines are
simplicity, solitude, submission, and service. The corporate disciplines are confession,

worship, guidance, and celebration.
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Willard in The Spirit of the Disciplines catalogs the spiritual disciplines into
groups of abstinence or engagement. The disciplines for abstinence are solitude, silence,
fasting, frugality, chastity, secrecy, and sacrificc. The disciplincs for engagement are
study, worship, celebration, service, prayer, fellowship, confession, and submission
(158).

Means of Grace

The means of grace are another understanding of spiritual disciplines and their
relationship to grace. If any distinction exists between spiritual disciplines and the means
of grace, it is in attitude and receptivity only. I like to think of the means of grace as a
focused collection of spiritual disciplines.

Wesley defined means of grace as experiential signs, words, or behaviors that
God in some way designated “to be the ordinary channels whereby he might convey to
men preventing, justifying, or sanctifying grace” (“Means of Grace™ 160). Wesley takes
great care to cmphasize that no merit is derived from these behaviors but that one should
cultivate a “lively scnse that God is above all means™ (170). Harper describes what he
calls the Wesleyan equation as “grace plus response equals growth” (75). The means of
grace describe divine-human cooperation as completely dependent upon grace.

Dongell contrasts Wesley’s conception of the means of grace with the practice of
magic in the pagan worldview. In the pagan world of magic, a monist worldview, a
“causal continuity” exists where everything is connected, cverything can be manipulated,
and everything can be influenced by everything else. In the biblical dialectical
worldview, Dongell refers to “causal humility.” Wesley approaches the means of grace

with this “causal humility” where disciples act, believe, and respond to God with humble
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obedience but acknowledge any spiritual growth is a result of grace and only grace
received through faith.

Knight suggests that the means of grace arc activitics in which disciples
participate to position themselves to receive and respond to grace (Personal
conversations). God through Jesus Christ may stir the affections when disciples
participate in the means of grace. Thus, disciples’ humble responses may allow God’s
gracc to transform them. The stirred affections, over time, may become enduring tempers
that transform the heart. An enduring temper is also defined as a disposition. When a
disposition is stirred up by an activity of the Holy Spirit, it can be described as a
consonant disposition.

While Wesley made no exhaustive list of the means of grace, they are often
classified as cither works of mercy or works of piety (Knight and Powe 49). Any activity
performed humbly may function as an ordinary means of grace. Harper collates Wesley’s
instituted means of grace and prudcntial means of gracc (75-86). God ordains the
instituted means. The five instituted means are first prayer, because of the relational
nature of Christianity, then searching the Scriptures, the Lord’s Supper, fasting, and
Christian conferencing practiced in the bands, classes, and societies (79). The prudential
means of grace are ordained by the church, and Harper identifies the primary prudential
means as doing no harm, doing good, and attending to the private and public worship of
God (79).

Wesley defines the means of grace as behaviors that convey preventing,

justifying, or sanctifying grace (“Means of Grace” 160). Because of Wesley’s definition,
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Knight describes the means of grace as lifelong practices in which a person can engage
even before becoming a Christian (Eight Life-Enriching Practices 29).

Wesley’s definition also reflects the classic threefold path of formation: purgation
(preventing grace), illumination (justifying grace), and union (sanctifying grace). In the
sermon “The Mcans of Grace,” Wesley argues that the means of grace assist, always by
grace, in helping a disciple move from anger, pride, and cvil desire through the
commandments, outward religion, and justifying grace to sanctification in love. Phrased
this way the similarity to van Kaam and Muto’s restatement of the threefold way of
formation as purifying formation (moving from), illuminating reformation (moving
through), and unifying transformation (moving to) is apparent (Epiphany Certification
Program, Course 11 101).

Formation and Anthropology

James K. A. Smith writes about the nature of education as being primarily about
formation rather than information (Desiring the Kingdom 26). Central to his writing is his
axiom that supporting “every pedagogy is a philosophical anthropology” (37). He goes
on to articulate “a philosophical anthropology that understands human persons as defined
by love™ that is consistent with an Augustinian anthropology (37). Smith is correct that
humans are defined by love. This approach to anthropology is correlative with the
literature being discussed that demonstrates essentially a pedagogy of formation
consonant with the revelation of God’s love in and through the person of Jesus. Thus,
anthropology illuminates the spiritual formation process. A consonant anthropology is
important for this study to avoid surrendering to delimiting functionalism with its

controlling, informative, and cognitive formation model.
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Willard in Renovation of the Heart also establishes a need for a clear
understanding of anthropology (27-44). Toward that understanding, Willard lists six basic
aspects of human life: thought, feeling, choice, body, social context, and soul (30). J. B.
Smith articulates a simpler anthropology in The Good and Beautiful God. Smith’s focus
is on the will, which is influenced by the mind, the body. and the social context (22).
Beck and Demarest attempt an cvangelical and biblical anthropology. Although their
book, which seeks to create an amicable understanding of personhood between the
competing idcologies of theology and psychology, is very insightful, adaptation is
required to apply their conclusions to other writings and theories of personhood.

Wesley discusses anthropology in terms of the image of God. In his sermon “The
Image of God,” Wesley writes about the natural image with its understanding, will, and
liberty (14-21). However, Wesley’s anthropology is more complex as Collins shows in
his book The Scripture Way of Salvation. Collins devclops the full picture of Wesley’s
image of God as the natural image, the political image, and the moral image (22-26).

Each of these theories of personhood scrves a purposc within its own individual
school of thought. When a reader seeks to synthesize the various theorics, the whole
enterprise becomes confusing.

A consistent theory and language that allows the integration of various
anthropologies and observations is missing from the literature on spiritual formation. This
theory and language is the goal of the life work of van Kaam. Wilhoit writes in “Only
God’s Love Counts” that van Kaam’s work is “a comprehensive, orthodox, and

conceptually rich understanding of spiritual formation” (181). The work of van Kaam is
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also important as I use his “comprchensive theory and a tradition of ncutral language’
(181) in synthesizing various approaches to spiritual formation.

According to van Kaam’s understanding of the human person, several
anthropological principles are important in formative spirituality. The principles of
“formability” and the “formation ficld” (van Kaam and Muto, Epiphany Certification
Program Course I 49) are of importance in this study.

Formability. In csscnce, the principle of formability means that humans have
great potcential to give and receive form. Form is defined by R. Keith Lough as
“condcnsation of creative or epiphanic formation energy into a solid, endurable
appcarance in our field of life” (43). Thus, formability is the potentiality human beings
have to use their God-given creative energy to change, create, and re-create themsclves
and their experiential world. Formation is the process or manner by which human beings
give and receive form to themselves and the world.

In “Only God’s Love Counts,” Wilhoit emphasizes the importance of formability
in van Kaam’s thought. For Wilhoit a particular emphasis is “van Kaam’s assertion that

EER)

‘cssence precedes existence’ (171). Wilhoit explores van Kaam’s position in this way:
He sces this as the Thomist position in contrast to Sartre who asserts that
“existence precedes our essence.” Meaning that humanity has no intrinsic
naturc. We are thrown into this world, not of our own making, and must
determine what [w]e will be. We exist first and determine our essence by
means of our choice. This is how the twentieth century cxistentialists
would understand formation; van Kaam insists that our “csscnce” both in
term[s] of general human nature (sinful, awc-oriented, social) and our
specific gifts, abilities and social location precedes our choices and daily
life. (171)

If human cssence is in God first, before humans exist, then who they are in Christ should

determine what they do for Christ.
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Formability, I believe, is what Wesley means when he writes about the role of
liberty in the recovery of the image of God. In 4 Plain Account of Christian Perfection,
Wesley refers to “the image of God fresh stamped on our hearts” (28). Humans usc
graced-restored liberty (will) to choose, discover, and live out the image of God
(essencc). The potentiality of liberty to change one’s life is formability. Wesley’s use of
the term recovery also suggests the preexistence of the image of God.

For spiritual formation, the impact of the principle of formability is profound.
First, formability is a graced attribute of humanity. While cffort is expended as the will is
expresscd, grace is still the engine that drives formation. This grace enginc is what van
Kaam rcfers to as the transcendent dynamic, a graced dynamic that always pulls humans
to the “more than” of life (Formative Spirituality 6. 3-4).

Second, this essential formability is holistic and healing. Many modcls of
discipleship focus on the mastering of knowledge about God to guide the will or to gain a
religious experience. Instead, the principle of formability focuses on cultivation over
religious experience. This formation is receptive, gentle, and healing. Formability, in the
Christian context, is about the potentiality of salvation in Jesus Christ where belicvers are
healed (Isa. 53:5; 2 Pet. 2:24) and reconciled (2 Cor. 5:19). In “Only God’s Love
Counts,” Wilhoit makes thc same point when he writes, “[Flormation programs exist
where the emphasis is placed on spiritual experiences or knowledge rather than on the
healing and formation of persons” (171). When the emphasis of formation programs is on
experience or knowledge only, things that a disciple can manage, instead of healing and
formation, experiences and events managed by the Holy Spirit, then spiritual formation is

reduced to mere functionalism without the vivifying effects of transforming grace.
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Formability—Christ form and pride form. Formability suggests human beings
are constantly being formed either positively or negatively. Echoing Paul’s concept of the
old sclf and the new sclf (Col. 3:9), van Kaam, according to Wilhoit, refers to this new
sclf as the cmerging Christ form or the founding life form (“Only God’s Love” 176).
Thus, van Kaam’s emerging Christ form is consistent with Wesley’s view of salvation as
the recovering the image of God.

Wilhoit goes on to explain that the old self, or false self, is for van Kaam a
counterfeit form of life (“Only God’s Love” 176) and is, thercfore, a finite form as
opposcd to the infinitc founding life form. Salvation in Christ addresses this pride form of
willfulness. David Desilva describes the old self as “the part of us that is born into sin and
misshaped by broken people and sick systems” (87). Desilva writes further about the old
self:

The old sclf is not a pretty sight. It sceks its own gratification at the cost of
others’ dignity, fulfillment, and growth. It thinks highly of itsclf and
mcanly of others. It acts viciously to protect its own interests. It turns
pcople to painkillers like compulsive cating, ncedless spending, or sexual
addictions rather than helping them deal with the underlying issucs. It
poisons relationships. It is a gravity well that threatens to suck down our
own souls into itself. (88)
The pride form secks to become the substitute for the emerging Christ form. As a
substitute the pride form will attempt to lead people astray, according to Wilhoit (*“Only
God’s Love” 176). The pride form is cxpresscd in each person as “all have sinned and
fallen short of thc glory of God” (Rom. 3:23). No person is cxempt from the pride form.
Formability—integrating life forms. When van Kaam writes about the nature of

a person, he often does so in reference to five “integrating life forms” (Formative

Spirituality 1: 250). These integrating life forms are founding, core, apparent, current,
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and actual life forms (250). Intcgrating forms are expressions of personhood as
integrations of all humans think, feel, believe, and experience as Appendix K illustrates.

As alrcady discussed, the essence of a person is in God and is the founding form.
The founding form or unique-communal life call cannot be fully known or understood.
The spiritual life humanity is able to perceive is received and cultivated through a
harmonious relationship with God that is true to the image of God in people. The
experiential articulation of what people can cultivate and rccover of the founding form is
what van Kaam refers to as the core form or the heart. The core form is a person’s closet
experience of his or her founding form. In other words, the heart, formed by God, is a
consonant and finite expression of the infinite human essence God intended (Formative
Spirituality 2: 165-76).

For van Kaam, however, personhood is more complex. Paul expresses a sense of
this complexity of life when he writes about not being able to do what he wants to do
because sin prevents him (Rom. 7:20). A person’s actual form of life as expressed
through a sinful nature may or may not be apparent to another person. A pcrson
objectively observing Paul might be confused about the sin of which Paul is talking.
Paul’s actual sinfulness may not be apparcent to an objective observer because Paul’s
efforts to lead a holy life might create an appearance of sinlessness. The observable and
finite expression of human life is what van Kaam refers to as the “apparent form™
(Formative Spirituality 1: 255-56). Thus what Paul describes as sinful is his current
reality of his relationship with God. This current reality van Kaam calls our “current

form” (255-56).
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Formation field of the person. The concept of personhood is what van Kaam
and Muto describe as the “formation field (Epiphany Certification Program Course 1 6;
see Appendix I). The formation field is dynamic and interactive. 1 like to think in
comparison to the dynamic properties of a magnetic field or a gravitational field. The
important thing to remember is that all parts of the ficld arc interrclated, interdependent,
and in a constant state of flux. This holistic concept of the formation field allows for a
discussion of recognizable arcas of human endeavor, encounter, and formation, which
van Kaam and Muto called “'spheres” (6). Each sphere is discernable and able to be
studied and described. However, a sphere cannot be separated from its relationship to the
formation ficld as a whole. In other words, humans are integrated wholes making
spiritual formation not just an act of the inner life but of the entire formation field (24) or
person.

At the center of the van Kaamian formation field is God identified as the Divine
Forming Mystery (see Appendix I). For van Kaam and Muto, the essential thing is for the
dynamic forming Mystery (God) to be properly recognized since each sphere flows in
and out of the Divine Forming Mystery (Epiphany Certification Program Course 1 6).
The other four spheres of formation in the field are intraformation, interformation, outer
immediate situational formation, and outer mediated world. As a wholc, the formation
field represents the dynamic nature of a wholc person.

The intra (i.e., inner) sphere is the internal lifc of the person. The intrasphere is
where a person remembers, imagines, knows, feels, decides, and wills. For many people

this sphere is where spirituality occurs, but for van Kaam the spiritual life is not just
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about a mystical inner life but about full ficld cxpression through a person s relationships,
context, and the larger mediated world (Muto, “Spintual Direction™).

The intersphere represents relationships with family, church, coworkers, and
friends. This sphere is primarily about interrelationships (Muto, “*Spiritual Direction™).

The immediate situational sphere is a person’s life at home, at work, or in the
concrete reality of his or her situational context. This sphere is about the everyday and
mundanc cvents and activities of life, suggesting all of life is spiritual (Muto, “Spiritual
Direction™).

Last is the outer-mediated world sphere where mission and spirituality come
together as growing competency and responsibility interact by giving and recciving form
through dialogue with not only the world but also the universe. For Muto, ncither giving
nor receiving can occur without the other (“Living Contemplatively and Serving” 83).
This formation sphere acknowledges that cverything matters and a person’s response to
God, ncighbors, and friends has an effect upon the cosmos (“Spiritual Dircction™).

Dimensions of the human life form. The human formation ficld is the big-
picture anthropology of van Kaam while the dimensions of the human lifc form
summarize his psychology (Muto, ““Spiritual Direction”; Appendix J). The dimensions
are sociohistorical, vital, functional, transcendent, and, for the Christian, pncumatic-
ecclesial. For van Kaam and Muto, the dimensions of everyday life are “distinct channels
through which we receive dircctives” (Epiphany Certification Program Course I 6) and
are also dynamic.

The first dimension is sociohistorical and correlates to the reality that “we are

born into a culture and situation, in a family, with a particular tradition, at a certain
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moment in time” (van Kaam and Muto, Epiphany Certification Program Course [ 27).
The sociohistorical dimension finds cxpression in and through the experienced pressures
of life (27).

The sccond is the vital dimension, and van Kaam and Muto stress that the
dynamics of the vital dimension relate to human biological needs, limitations,
tempcrament, and the physical interaction with the world (Epiphany Certification
Program Course [ 27). The vital dimension finds expression as impulscs.

The functional dimension refers to the “beginning of an independent mind and
will” (van Kaam and Muto, Epiphany Certification Program Course 127-28) and serves
as thc management, control, and executive function of the person. The functional
dimension finds expression in projects.

The transcendent dimension is expresscd as ideals and “helps us to know
ultimately what to accomplish and where to go; it provides the decpest direction we need
to grow in Christ” (van Kaam and Muto, Epiphany Certification Program Course | 28).
The transcendent dimension describes the more than of life and is the dimension that
distinguishes humanity.

The transcendent dimension has two crossover dimensions. The first is the
crossover dimension of the functional-transcendent, “which tends to make the
transcendent a servant of the functional” (van Kaam and Muto, Epiphany Certification
Program Course I 28). The second crossover dimension is the transcendent-functional,
“which properly orders all subordinate dimenstons” (28). Danger, in spiritual formation,
occurs when a disciple becomes stuck in the functional-transcendent crossover

dimension.
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The pneumatic or pneumatic-ecclesial dimension is the ultimate dimension for the
Chnistian. It incorporates Wesley’s understanding of assurance but goes further into
listening, hearing, and following moment-by-moment dircctives of the loly Spirit. These
gentle directives find expressions as invitations to the holy life.

The three sociohistorical, vital, and functional dimensions may also be referenced
as a group as the pretranscendent dimensions. They are finite expressions of life.

Phasic development. An important clarification that helps illustrate and
apprchend the depth and dynamism of van Kaam’s formation field and life form
dimensions is that of phasic development. Phasic development describes a disciple’s
“necessity to progress through various discontinuous phases of formation™ (van Kaam
and Muto, Epiphany Certification Program Course I 47). Each sphere of formation in the
formation ficld develops in phases relating to each dimension of the formation field.

Phasic development is not rigidly but loosely hierarchical as it is developmental,
orderly, and, to a degree, predictable while at the same time discontinuous. Each
dimension and sphere, stress van Kaam and Muto, is “equally and simultaneously prescnt
in any human life form from the beginning, cither potentially or actually” (Epiphany
Certification Program Course I 6). Dimensional phases of life are not left behind or
cease to be a part of who they are. Rather, van Kaam sces a holistic and balanced
understanding of life (Formative Spirituality 1: 263-64). If a distinction exists between
common stage thcory of development and van Kaam’s phasic formation theory, it would
be the discontinuous nature and dynamism of van Kaam’s theory.

Phasic development is important because it explains and emphasizes why onc

disciple is not able to manifest the same transformative expressions from an experience
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of epiphanic love as another disciple. The manifestation of transformation will be
consonant with the disciples’ phasic expression of their personal and communal call. A
spiritual director considering phasic development as part of the spiritual direction and
formation process avoids reducing the formative process to one experience fits all and is
able to remain open to the mystery of epiphanic love. Phasic devclopment, driven by
grace, can be described but not quantified.

Formation choices and transcendent crises. As pcople grow in phasic
development, they respond to the promptings of life. At some point in life, they face a
crisis when a failure of their current way of living and doing things occurs. At the point
of failure, the disciple faces a choice. This formative choice, according to van Kaam, is to
choose depreciative abandonment or appreciative abandonment. Appreciative
abandonment is abiding in awcd attention to the unfolding of onc’s unique-communal
call. It is trusting that Christ is at work in a disciple’s life in every event and activity
through purifying formation, illuminating reformation, and unitive transformation. This
choice is an act of authentic willing to respond in ““formative receptivity” (van Kaam and
Muto, Epiphany Certification Program Course I 59). Appreciative abandonment moves a
person from a form of life that is sinful and broken through the activitics of grace and the
Holy Spirit to a new and morc sanctified form of life. The crisis that fosters this choice is
called a transcendent crisis. The formative movement of “from-through-to” is referred to
by van Kaam and Muto as purifying formation, illuminating reformation, and unitive
transformation (59).

The choice of appreciative abandonment is pertinent to this study because it

highlights the underlying act of the will that cultivates dispositional heart formation.
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When disciples abandon themselves to God, they release control of their lives and

approach spiritual formation and lifec with a mind-sct of receiving. The relcase of control

and attitude of receptivity avoid spiritual functionalism and cultivate spiritual growth,
Dispositional Heart Formation

The heart, for this study, is the affective volition or governing center and the
center of integration of the person. Formation of the heart results from the use of the
formational and functional will and strivings in consonance with the invitations and
initiatives of a loving God. This formation of the heart is cultivated through the formation
of dispositions, “our precognitive tendencies to act in certain ways and toward certain
ends” (J. K. Smith, Desiring the Kingdom 55). These heart dispositions become a sort of
“second nature” (56) guiding a receptive and habitual response to grace.

Wesley’s formation principles build upon what Henderson calls Wesley’s firm
belief in “the perfectibility of humanity” (85). The class meeting focused upon
experiential (93) and personal growth (96), making disciples accountable for their
behavior or acts of the will (93-112). Weslcy based accountability upon a realistic view
of human nature (103) and was, therefore, both gentle and firm. As class leaders modeled
responses to questions and as they naturally discovered directives for living faithfully in
the give and take of dialogue, the lcaders were coaching and created accountability. The
Methodist society focused on the mind, head, or cognitive part of the person; the classes
focused on the will, hands, or behavior; and, the bands focused on the heart or atfective
aspects of the person (Albin 44; Henderson 112). The classes and bands appear essential
in helping believers come to desire epiphanic love and to develop important dispositions,

which further assist a believer’s graced response to epiphanic love.
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In the Wesleyan process of accountability, significant dispositional heart
formation occurs. The csscntial disposition for heart formation for Wesley was meekness
or humility (“Upon Our Lord’s Sermon,” 194). As individuals progressed through the
Wesleyan small group structure, they would practice meekness when they responded to
the request to make an account of their lives and their choices related to God’s love and
to a Wesleyan concept of grace. Essentially the disciples werc accountable for what 1
identify as receptivity and responsiveness of formative directives. For example in the trial
band, a disciple “explored and experienced prevenient grace.... The class meeting was
for convincing grace” (Albin 43). Each disciple reccived coaching, guidance, support,
and nurture in the reception of grace and response. For Steven W. Manskar, Wesley’s
class meetings provided an atmosphere where the trust, love, and vulnerability needed for
truc growth might occur (93) as a human response to the covenant of love (19). Although
the dynamics of the class were supportive, nonjudgmental, and guided by a spirit of love
(103), an expectation existed for cach Methodist disciple to develop and mature as a
disciple for Jesus Christ (44-46). The ebb and flow of encouragement and expectation
cssentially cultivated a receptivity to grace and allowed cach disciple to progress gently
in formation as a complete person in body, mind, and heart.

Embracing Wesley’s understanding of salvation prevents dispositional heart
formation from degenerating into functionalism. For Wesley salvation is a formative and
grace-coordinated process of recovering a relationship with God and restoring the image
of God (Knight, Personal conversations). In the sermon *“The Image of God,” Wesley
writes about the human image being renewed (14). The first step in formation is

“humility, knowledge of ourselves™ (19). Wesley describes understanding as something
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that ““dirccts us to reform our will by charity” (19). In the words of this study, epiphanic
love initiates humility and transforms the heart. Thus, the process is entircly divinely
initiated, cultivated, and received through willing and accepting hearts seeking to recover
what God has previously provided. This process is not driven by human functionalism
but rather responsiveness to the formational directives received by grace.

Christians do not makc themselves into new creatures through a doctrine of
holiness and a holy life. Instead, they are transformed into new creatures through the
loving work of the Holy Spirit. Disciples are utterly transformed by surrendering or
formatively abandoning themselves to the God of love. The gifts of formative
abandonment and transformation arc often reccived through using the means of grace,
traditional spiritual disciplines, and a rule of lifc that is in consonance with the character
of the God of love.

Dispositions, Tempers, and Affections

Collins in his article titled “John Wesley's Topography of the Heart™ provides a
clear and articulatc picture of how Weslcy understood formation as a complete
transformation of life and heart (169). Collins points out that the disposition of the hcart
toward God is the essence of saving faith for Wesley (163).

For Collins dispositions arc habituated conditions of the heart (*John Wesley’s
Topography” 171) and have a two-sidcdness to them in oricntation and realized
consequencc (163). For example when the disposition of love is habituated through
repctitive cultivation, people become oriented to love others. The development of key
dispositions, or what Wesley calls holy tempers (169} is the goal of sanctification and

makes believers real Christians. Wesley in his scrmon “On Zeal” develops a list of what
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he considers the holy tempers: long-suffering, gentlencss, meckness, temperance, and
fidelity. Collins identifies other dispositions such as love, lowliness, and gentlencss (164)
as the substance of holiness and sanctification for Wesley. Dispositions and tempers, for
Wesley, are a “fixed posture of the soul” (“John Wesley’s Topography™ 171) and
represent the condition of the heart.

Affections are part of Wesley’s understanding of the heart highlighted by Collins.
Unlike tempers and dispositions, the affections arc more fleeting (“John Wesley’s
Topography” 171) and arc cmotional cxpressions of the will (171). The difference is that
the tempers and dispositions arc habituated. For Wesley liberty dircets the affections so
that the affections may relate to their object (“End of Christ’s Coming” 444).

Like Collins, van Kaam defines dispositions as distinctive and lasting bchaviors,
perceptions, attitudes, or ways of living life (van Kaam and Muto, Epiphany Certification
Program Course 171). As such, dispositions will be obstacles to a lifc in harmony with
God or they will facilitate a consonant life with God. Awe is the primary disposition for
consonance with the God of love (van Kaam, Formative Spirituality 2: 77).

For van Kaam and Muto, dispositions may be cataloged by the nature of their
source and development. The dispositions are discussed in terms of preformed
dispositions, acquired dispositions, or infused dispositions (Epiphany Certification
Program Course I 71).

Preformed dispositions. The preformed dispositions (i.e., foundational
dispositions) arc part of foundational form or the image of God and relate to onc or more
dimensions of the human lifc form. The preformed disposition of awe is primary to

spiritual formation (van Kaam and Muto, Epiphany Certification Program Course I 71).
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Preformed dispositions arc a part of all people. Augustine describes a preformed
disposition of longing for God when he wriles that the human heart is restless until the
heart finds rest in God (4).

Acquired dispositions. Acquired dispositions become a part of the disciples’ life
of grace as they diligently scck to live out their calling in Christ (Eph. 4:1). The
terminology can be confusing. Acquired dispositions refer to the effort of creating habits
that serve as springboards toward dispositions, but acquired dispositions are ultimately
received by grace and free of human functionalism. For example, as a child and youth, I
practiced to be a musician for a number of years, diligently playing the piano and
trombone every day. Becausc of that practice, [ habituated some skills at making
appealing sounds, but without grace, my heart never acquired the disposition of being a
musician, and I remain just a person who plays music by notes.

Some key acquired dispositions arc abandonment and gentleness. Acquired
dispositions’ origin is in human decision making by the means of graced liberty, memory,
imagination, and anticipation. In other words, through grace, pcople are able to say yes to
the invitations of the Holy Spirit. As they repeatedly and habitually say yes to the Holy
Spirit they may acquire dispositions through this loving and graccd relationship with the
Holy Spirit (van Kaam and Muto, Epiphany Certification Program Course I 71).

Infused dispositions. Infused dispositions are received when disciples live in the
presence of Christ and are open to the direction of the Holy Spirit, which is received
through the pneumatic dimension. The infused dispositions begin “with the theological

virtues of faith, hope, and love and the cardinal virtues of prudence, justice, fortitude, and
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tempcrance” (van Kaam and Muto, Epiphany Certification Program Course I 71). They
arc wholly gifts from God.
Consonance and Appraisal in Formation

A theme surfacing throughout this literature review is that of receptivity. A
spiritually formed disciple is receptive to the formation of the Holy Spirit through the
means of grace and also to the Scripture “that mediates our understanding of the world
but also as the Story that narrates our role in it” (J. K. Smith, Whose Afraid of
Postmodernism 76). The dispositions of consonance and appraisal promotc this
receptivity to grace-catalyzed transformation.

Spiritual formation is conforming to the image of Christ accomplished through a
consonant and congcnial relationship with the God of love. Humanity desires the more
than in life, the transcendent, and this desire is what makes people distinctively human.
This desire, van Kaam calls the “transcendent dynamic” (Formative Spirituality 6: 3).
The transcendent dynamic invites human beings into an ever-deepening, harmonious
relationship of greater consonance with God. Belicvers’ hearts integrate their unique
communal call through consonant dispositions.

For van Kaam the primordial disposition for spiritual formation is awe (Formative
Spirituality 2: 177). However, another disposition scrves as a bridge between awe and the
heart. This bridging disposition is called consonance (3: 1). For van Kaam, consonance
allows humanity to hear the voice of God (4). Consonance functions very much like “a
lamp to my feet and a light to my path” (Ps. 119:105). As people respond obediently to
the transcendent dynamic expressed in their unique-communal life call, consonance may

lead them into cxpressing their emerging Christ-form.
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In Formative Spirituality van Kaam defines and describes the importance of
consonance in spiritual formation. The manifestation of consonance occurs when all the
spheres of lifc resonate together, cultivating a sense of overal] harmony in one’s life, in
onc’s heart, and with God (3: 2).

Muto and van Kaam cmphasize the disposition of consonance and its
constellation of dispositions that are cultivated by the grace-directed practice of spiritual
disciplines. The constellation of dispositions plays a key role in Muto and van Kaam’s
articulation of formation-in-common uscd in this study. They stress the value of this
constellation of dispositions surrounding consonance in this way: “Highly revered in
formation sessions-in-common arc the dynamics or the so-called “C’s” of consonance
upon which we basc the appraisal process in formative spirituality. These arc:
congeniality, compatibility, compassion, courage, candor, and competence” (Epiphany
Manual 20). The appraisal process ensures a gentle and proper listening to the directives
we receive as being truly from the Holy Spirit. Congeniality is being “in tune with onc’s
genus, kind, or nature” (13). Compassion is the disposition of the interformation sphere
and suggests a suffering with others. Compassion is being with and suffering with those
in a person’s family, church, and social circles. Compatibility is the ability to identify
with another, to cmpathize (14), to see the shared humanity with those in a person’s
immediate situational context. Competency is the disposition of the outer-mediated world
and is a spiritually formed person living as a compete disciple in the world. Collectively,
the Cs of consonance guide spiritual formation toward transformation.

The Cs of consonance function like an airport search light on a dark night. These

somcwhat affective dispositions illuminate the subtle directives and inspirations of the
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Holy Spirit so they may be discerned and appraised appreciatively. The entire process of
appraisal is conducted with the guiding disposition of consonance.

A description of the fluid and dynamic steps of appraisal is given by van Kaam
and Muto (Epiphany Certification Program, Course IV 7-13). The appraisal process
begins as a disciple abides in the disposition of awe. Second, attention to a directive
develops that leads to meditation and reflection. The disciple then begins to apprehend, to
become rightly focally aware of new directives from the Holy Spirit. Next comes
appreciative abandonment “with no guarantce of outcomes, but trusting deeply in God’s
care, we abandon ourselves to the Mystery” (13). The disciple then acknowledges
obstacles and dissonance and then affirms the formative decision and direction the
proccss 1s taking. Last is the step of application where the disciple will apply the new
insights and directives to his or her personal and corporate lives. For the mature disciple,
the entire process of appraisal may take placc in the blink of the eye.

In summary, consonance and appraisal are the dispositions and processes that a
disciple uses to cultivate rootedness and groundedness in love. Together consonance and
appraisal arc expressions of being receptive to the forming influence of the Holy Spirit.

Four Foundational Dispositions

Dispositions arc central for consonant development of the human heart.
Dispositions that believers manifest give either a consonant or a dissonant form to their
hearts and character. While many dispositions integrate the development of the consonant
life, the pertinent dispositions for this study are the dispositions of awe, humility,
gentlencss, and abandonment. Without the dispositions of appreciation, openness, and

detachment, with which awe, humility, gentleness, and abandonment arc intertwined, “it
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would be impossible to know what in fact is congenial, compatible, and compassionate
for us in our unique formation ficld” (van Kaam, Formative Spirituality 3: 22). Thus,
these four dispositions are key to the forming of the consonant life.
Awe

The disposition of awe is transcendent and necessary to the formation of the
human heart in consonance with God (van Kaam and Muto, Epiphany Certification
Program, Course II 18). Awe is much like flint and steel, without awe the spiritual life
has no spark of warmth or fire. Awe plows and breaks up the hard and callous soil of the
heart. Other words may capture the normative use of the word awe. Words such as
wonder, amazement, marvel, or reverence convey the idea of encountering something
extraordinary. However, van Kaam chooses the word awe to describe the unique
experience of something more than in relationship to God (Formative Spirituality 2:
177). Only the disposition of awe is able to spark a sense of reverence for God because of
its transcendent nature. Other adjectives may describe a responsc to the pretranscendent
dimensions of personhood as well as a response to creation. By contrast, awe, as a
transcendent disposition, descends into human hearts as it responds responsibly to the
invitations and inspirations of God (van Kaam and Muto, Epiphany Certification
Program, Course {1l 11). Awe is primordial, part of human preformation, and must
precede and pervade all other dispositions for consonant formation. Awe is the opening
of the heart to God, to the decp things of God, and to the love of God. Awe is the
consonant response to any epiphany or manifestation of divine love.

The dissonant or opposite response of awe is that of arrogance (van Kaam and

Muto, Epiphany Certification Program, Course 111 19). Arrogance is an cxpression of the
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pride-form, of the pretranscendent self, and the manifestation of dispositions that promotc
self and diminish people, things, and events.
Humility
Humility is the essence of openncss to God. It is the fertile ground in which the
seeds of life are sown and spring forth. According to van Kaam, in order to live the
consonant life, the disposition of openness must be present. Openness in the Christian
formation tradition is cquated with humility (Formative Spirituality 3: 24). The
disposition of humility is openness to all disclosures from God in things, people, and
events. According to Tercsa of Avila, to be humble one must accept the truth about
onesclf (165). Bernard of Clairvaux in “On the Steps of Humility and Pride” defines
humility in terms of a sense of unworthiness that comes from sclf-knowledge (103).
Leclercq gives Bernard’s definition some clarity:
Humility is the knowledge or, more exactly, the active recognition, the
acknowledgement, of the truth about three realities: first, about ourselves
and our finiteness; second about others: Since the misfortune of the human
condition is common to all people we have no right to judge or feel
superior to anyone elsc; third, about God, who, in his Son Jesus Christ, has
shown us the way to rcturn to the truth and the fullness of life, which is
beyond our limitations. (39)

Humility, then, is simply graced knowledge of God, sclf, and others.

Muto writes in John of the Cross for Today: The Dark Night that sclf-knowledge
is like a wellspring of blessing (126), but clearly this sclf-knowledge 1s not limited to
knowing on¢’s strengths, personality style, and weaknesses. This limited self-knowledge
is important, but superficial. Sclf-knowledge, as John of the Cross, Bernard of Clairvaux,

and other spiritual masters usc the term, has to do with understanding basic human

nature, human essence, the ground from which they come. Self-knowledge is the key.
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Humans arc the creation and not the creator. Life is given to them and not created by
them; they are totally and completely dependent on God who loves them and calls them
to himself. Humility fosters a wide-eyed-wonder at lifc and human rclationships with God
and clearly implies a way of living in rclationship that understands human brokenness
and the fact that humanity is the object of God’s love.
The apostlc Paul clarifies humility in his Christological hymn:

Let the same mind be in you that was in Christ Jesus, who, though he was

in the form of God, did not regard equality with God as something to be

cxploited, but emptied himself, taking the form of a slave, being bomn in

human likeness. And being found in human form, he humbled himself and

beeame obedient to the point of death—even death on a cross. (Phil. 2:5-8)
Paul connects humility with obedience to one’s unique communal life call. The
disposition of humility manifests as an openness to God and to one’s unique life call.
However, humility is more than just recognizing the will of God and responding
obediently to divine urgings. Humility is seeing human brokenness whilc also sceing the
emecrging Christ-form in persons. Humility is loving God, self, and others,
Abandonment

Through abandonment to God, disciples arc able to detach from worrics and

attach appropriately with things, people, and cvents in their lives. The disposition of
abandonment captures the tcachings of Jesus:

And Jesus said to him, “‘Foxes have holes, and birds of the air have nests;

but the Son of Man has nowhere to lay his head.” To another he said,

“Follow me.” But he said, “Lord, first let me go and bury my father.” But

Jesus said to him, “Let the dead bury their own dead; but as for you, go

and proclaim the kingdom of God.” Another said, “I will follow you,

Lord; but lct me first say farewell to thosc at my home.” Jesus said to him,

“No one who puts a hand to the plow and looks back s fit for the kingdom
of God.” (Luke 9:58-62)
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Abandonment means living in complete trust and surrender to the mystery that is God.
Disciples can abandon themselves because Jesus healed their past on the cross. Their
future is also ensured by God’s provision. God has healed their brokenness related to that
from whence they came and where they are going; they arc cnabled to live in the present
moment appreciatively abandoned to God’s providential carc.

Abandonment must also be complemented by other dispositions that facilitate
abandonment’s dynamic potency at work in moving the heart towards consonance with
God. In Formative Spirituality van Kaam suggcsts that for abandonment to avoid any
accrction (3: 22), that is, being bound in time or context and no longer formational
(Lough 11), abandonment must be cxpressed appreciatively (van Kaam, Formative
Spirituality 3: 22), and it must also be complemented by the satellite disposition of
detachment (27) from the cares of the world. Overattachment to the cares of the world
will choke spintual lives (Mark 4:19).

Abandonment manifests primarily in the intrasphere and is indispcnsable when
people are faced with a transcendent crisis that threatens their social presence and
ministry with depletion or inner withdrawal and the lack of engagement (van Kaam,
Formative Spirituality 3: 333). By appreciatively detaching from the cares of the world,
the possibility of attaching and abandoning themsclves to God through faith, hope, and
love arises.

Abandonment is gentle and humble obedience in contrast to moralistic obedience
that is deformative. In other words, all abandonment is obedience, but not everything

called obedience is abandonment.
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Gentleness

Gentleness is a disposition that does not manifest itself in isolation. It is always
manifested through balancing and being balanced by the disposition of firmness.
Gentleness helps prevent firmness from becoming a performance taskmaster. Therefore,
gentleness is a way of trcating things that are beautiful, unique, and fragile (van Kaam,
Spirituality 16). For van Kaam gentleness brings humanness and flexibility to firmness,
which in isolation can deteriorate into severity (Formarive Spirituality 3: 83).

Formative Spirituality further describes the disposition of gentleness as one of the
main conditions for consonance (3: 98), and van Kaam suggests that gentlcness is evoked
by pcople, events, and things that are valuable, vulnerable, precious (84), and in
Spirituality and the Gentle Life as beautiful and display the deeper unique qualitics (16-
17). Gentleness is evoked when people humbly and openly respond to the Christ-form in
othcers and in themselves. They are allowed to respond with awe to God who is at work
all around and in them. Gentleness allows people to treat themselves as the broken
children of God who are also the objects of the love of God and who arc also coheirs with
Jesus.

Spiritual Dircction

Spiritual direction is a very fluid and dynamic art, changing as the circumstances,
knowledge, experience, and maturity of the directce and his or her relationship with the
spiritual director changes. For van Kaam and Muto direction 1s about “the discovery and
unfolding of our life call in Christ as revealed by the Spirit” (Dynamics 319). Spiritual
direction involves identifying facilitating factors as well as obstacles that aid personal and

community formation.
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In the process of spiritual direction, onc must also be aware of passions. Bondi in
To Love as God Loves reflects that passions “blind us in our dealings with ourselves, each
other, and the world, and so pervert perfectly good and useful impulses which take away
our freedom to love” (57). Bondi also states that love is not a passion; rather, the role of
love is to multiply love and to draw upon the reason (58-60). Discussing the relationship
betwecen love and reason Bondi writes, “Love draws reason to the good, to God” (60).
Passions arc connected to thoughts, and thoughts arc connected to willingness. Funk
explains the role of thoughts:
Thoughts come again and again. But if a thought is not “thought about” or
accompanicd by another thought the thought will go away. If another
thought, sustained with attention, accompanies the first thought, then the
thought thickens and forms into feelings or emotions. If those feelings and
emotions coalesce into desires, they become dense and evolve into
passions. Passions (still passive) rise strong, hard, and fast. They quicken
the mind and pose a question: to consent or not to consent? To consent to
good thoughts or desires or passions becomes a virtue, or the habit of
doing good. To consent to bad thoughts or desires or passions becomes a
vice or a sin, a habit of doing wrong. (6)
In other words, finding direction for thoughts will help form the heart and will.
Spiritual direction often deals with the fallacy of perfectionism. Bondi states,
“The term ‘perfect’ suggests, to us modern people, a state of being which allows for no
improvement” (7o Love as God 22). Bondi goes on to say, “When we give the term
‘perfection’ this meaning, opposing it to change, we are using it as the pagan
philosophers did” (22). In contrast, the terms perfect love and perfect disciple speak about
surrendering complctcly to the God of love and to allowing transformation to occur.
Bruce Demarest and van Kaam and Muto delincate three modes of spiritual

direction. The three basic types of spiritual direction are self-direction, private direction

(onc-on-one), and direction-in-common. Spiritual direction is one of several processes
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that cultivate and encourage formation (Demarest 188-94; van Kaam and Muto,
Dyvnamics 21-27).

Classically a spiritual director is to be wise, learned, and experienced (Muto,
“*Spiritual Dircction™). The true spiritual director in Christian formation is the Holy Spirit.
The Holy Spirit leads through a wisc, learned, and experienced disciple in private
direction or the Holy Spirit leads directly in self-direction. In dircction-in-common, the
Holy Spirit leads through the leadership of the human director and the “common sharing”
of participants.

Loving detachment is an important disposition for a spiritual director to develop.
A director must be obedient to his or her own unique communal call as well as that of the
directee. When overly attached, a director may become distracted by many obstructive
thoughts and behaviors, resulting in failure to be open the Holy Spirit. Through loving
detachment, a director is able to be complctely present with the directee, providing wise,
learned, and experienced direction. By modeling detachment, the director invites the
directce into a way of being in the world that cultivates growth, integration, and
formation through learning to be deeply involved.

Active listening is a second kcy disposition for the director. The dircctor listens
and asks gently probing questions: What arc obstacles? What is hclping? What other
things have you tried that have facilitated growth? What is motivating you one way or
another? Active listening involves humility and love. Humility along with prudence is
essential to being a wise, learned, and experienced spiritual director (Muto, “Spiritual

Direction”).
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A third disposition for a director is gentle encouragement and acceptance that
flow out of God’s grace and should be part of the foundational rcception a person
receives. Gentle encouragement flows not only from a sensc of awe and mystery but also
from an understanding the preciousness, fragility, and vulnerability of each person (van
Kaam, Spirituality 16). Gentle encouragement and acceptance prevent spiritual abuse
from occurring,

A fourth disposition to convey in direction is the reality of the steadfast love of
God. The director may convey the steadfast love of God through his or her presence,
bearing, confidence, imagination, language, memories, exercises, and usc of Scripture to
convey respect, nonjudgmental acceptance, and courteous encouragement. Bondi
describes the steadfast love of God in this way:

Because God is without passions, God loves us steadfastly. God is faithful,
and wc can count on this faithfulness because God is not at one time angry
with us, at another time in a good mood. God is never arbitrary, never acts
on a whim. This does not mean that God is, therefore, predictable to us in
the way a predictable human being might seem to be, because we never
know in what form we will meet God’s steadfast love. God cannot be
manipulated. What we can know of God, however, says Gregory of Nyssa,
while we question everything else is this: God comes to the help of those
in need. (To Love as God Loves 106)
The experience of steadfast love will mean that the lessons of direction will be
consistently available as the person moves into greater consonance with his or her
unique-communal call.
Self-Direction
Self-direction is a sub-mode of each form of direction. Spiritual self-direction

occurs as the person cultivates basic dispositions of the heart. Even the cultivation of

dispositions is directed by the Holy Spirit through the use of spiritual disciplines, the
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means of grace, and contemplation. Sclf-dircction sceks the desert experience in
addressing the interior life. Muto identifics two starting dispositions of desperation and
delight in Parhways of Spiritual Living (43). These starting dispositions are a “running
away from” the world and a “running to” God. They merge into a desert experience with
God (43). Ansclm Gruen writes, “The desert fathers teach us a spirituality from below.
They show us that we have to begin with our passions and oursclves. The way to God, for
the descrt fathers. always passes through self-knowledge” (18). Self-direction focuses on
intentional time alone with God.
Private Direction

According to van Kaam and Muto, private direction occurs when individuals seek
out directors for guidance and assistance to work “through obstacles that diminish their
ability to listen to the invitations of the Spirit” (Dynamics 333). Private direction is really
about helping dircctecs process, mentally, emotionally, and especially spiritually, a
formation event, personal crises, or transcendence crises in order to hear God’s unique,
communal call. Usually private direction is of short-tcrm duration and focuses upon a
single formative cvent.
Formation-in-Common

Formation-in-common uscs the dispositions and attitudes described in sclf-
direction and private direction to direct the formation of a group of people toward Christ.
Epiphany Manual describes, at length, the model for formation-in-common developed by
Muto and van Kaam and utilized this study. This manual provides the rational, systematic
explanations of the process, addresses obstacles, and provides some suggested texts for

beginning formation-in-common sessions.
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Obstacles and Facilitating Conditions

Obstacles arc conditions, attitudes, and behaviors that exist or occur within a
person that hinder spiritual formation and transformation. Facilitating conditions are the
events and activities that aid in cultivating transformation. The following arc major
obstacles and facilitating conditions pertinent to this study.
Sin

Sin is the most obvious obstacle. Many definitions of sin are available, but this
study requircs a definition related to the cultivation of formation. David G. Benner
references St. Ignatius of Loyola in defining sin as an “unwillingness to trust that what
God wants is our deepest happiness” (Surrender 66-67). People in the process of spiritual
formation may perceive themselves as having moved beyond justification, and they may
trivialize the consequences of sin in their lives and “will do everything [they] can do to
keep [their] hands on the controls of [their] lives” (67). My intent is not to do a
catcgorical analysis of sin but to recognize that unrepentant sin, unrecognized sin, and an
ongoing fallen nature work against the transformation of a disciple’s heart by Christ. In
ongoing faith development, the important thing to remember is that death is in sin and life
is in Jesus Christ (Eph. 2:1-10). The lifc of the flesh and sin arc diametrically opposed to
the spiritual life (Gal. 5:17). Sin separates and blinds disciples to what God is doing in
their lives in restoring to them their unique-communal call (2 Cor. 5:19). In one sense all
obstacles are a function and expression of sin. When sin is prevalent, God’s love and

acceptancc is impossible to experience.
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Pride Form

The pride form, false self, or old self (Col. 3.9) is an obstacle and counterfeit form
that derails formation and must always be watched for and guarded against. The forming
or emerging Christ form is a facilitating condition for formation in Christ’s image.
Formation is becoming awarc of the Chnst form through sccking consonance with God.
Mind-Sets

Spiritual formation is about change and transformation, which God provides
through spiritual disciplines and in the means of grace. Carol S. Dweck has donc research
for over twenty years studying confidence and motivation (“Mindsets™ 55) especially in
reference to a person’s willingness to change. Dweck discovered two mind-scts related to
a person’s ability to change. The *‘fixed mindset creates an urgency to prove yoursclf
over and over” (Mindset 6). The “growth mindset is based on the belief that your basic
qualities are things you can cultivate through your efforts” (7). Togcther these mind-sets
offer a revealing look at attitudes and spiritual formation.

Fixed mind-set. The fixed mind-sct is an obstacle to spiritual formation.
According to Dweck in her book Mindser: The New Psychology of Success the fixed
mind-sct is characterized by a belief that a person’s abilities and qualitics are fixed. The
fixed mind-set believes in instant accomplishment, in getting things right the first time.
As a result of the fixed mind-set, a perpetual defensiveness and urgency to succeed
develops, driven by pride and superiority. For those with the fixed mind-set, cverything 1s
about outcome.

Dweck in an article “Mindsets: How Praise is Harming Youth and What Can Be

Done about It” describes students with the fixed mind-set as caring about looking smarter
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(56). Students worricd about mistakes and viewed mistakes and effort as a sign of a
person with low ability (56). These students also tended to losc heart when confronted
with sctbacks (56).

Fostering a fixed mind-set is a denial of formability. A person with a fixed mind-
sct may speak of spiritual growth but behave as if spiritual maturity is an instant act of
the Holy Spirit.

Growth mind-set. The growth mind-sct is a facilitating condition for spiritual
growth and is thc mind-set of cultivation. Dweck writes that peoplc with the growth
mind-sct are people in the process of becoming, who love a challenge, and who belicve in
effort (Mindset 245).

Dweck describes those with the growth mind-set as caring about openncss and
lcarning. These students saw mistakes and effort as a critical part of the process. When
faced with setbacks, these students responded with renewed cffort and learning
(“Mindscts” 56). The growth mind-sct cmbraces formability and cultivates transcendent
sclf-presence over introspection.

Depreciative and Coercive Narratives

J. B. Smith writes about narratives and the role of narrative in spiritual formation
in his book The Good and Beautiful God (24-26). Smith’s point is that as the formative
cvents of Christians’ lives are translated into stories and narratives they become formed
by their stories. If the resulting story harmonizes with the narrative of Jesus, then these
personal narratives will facilitate spiritual growth. However, personal formative
narratives are often distorted and deformative and, therefore, are also cocrcive obstacles.

Smith’s approach is to identify deformative narratives, compare them to the narratives of
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Jesus, and adopt the Jesus narratives as one’s own. This dialogical process can be
complex and requires time, cffort, and its own praxis pedagogy to negotiate the rewriting
of these narratives. Depreciative and coercive narratives are identificd here as obstaclces,
but the addressing of theses narratives can be its own transformative experience of
formation into Christlikeness.

Introspection versus Transcendent Self-Presence

Human beings naturally reflect upon the world and their interaction with the
world through sccking to learn from mistakes and successes by asking questions about
motives. The way people reflect upon their lives can be an obstacle or an aid to
formation. In his insightful book In Search of Spiritual Identity, van Kaam identifics two
distinct ways that humans reflect upon their world and lives. These ways of reflecting arc
introspection and transcendent sclf-presence (172-96).

Christian self-presence is a necessary condition for spiritual growth and
transformation (van Kaam, In Search 176). Self-presence is relaxed, peaceful, intcgrative,
and holistic. It approaches life remembering that life is lived in the presence of God who
is at work in life through his preventing, justifying. and sanctitying gracc. Christian sclf-
presencc is a deep and gentle reflection by a disciple that helps the disciple move beyond
the attitudes of “What-is-in-it-for me?” or “How-can-l-use it?”” or **“What-can-I1-do-with-
it?” (178). Self-presence is about placing oneself before the “Divine Majesty with my
sadness, guilt, shame, anger, and failure” (van Kaam and Muto, Epiphany Certification
Program, Course VI 47). Christian self-presence integrates daily life with the richness of
eternity and becomes formative and appreciative (47). This integration creates a gentle

and relaxed spirit that is open and receptive to the things of God. In this fertile soil, the
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root of the heart may take hold and thrive; trust, space, and desire for intimacy with God
and willingness for God’s will are present. Christian self-presence is the foundational
condition of the heart that makes abandonment to God possible.

Introspection may become an obstacle to spiritual formation. As a type of
necessary reflection, introspection is identified as aggressive, analytical, fragmenting, and
isolated (van Kaam, /n Search 172-96). Introspection is helpful for precision and solving
problems, but because introspection breaks things down into isolated parts, the whole is
often lost. Introspection is “looking anxiously into myself in a coercive attempt to figure
everything out” (van Kaam and Muto, Epiphany Certification Program, Course VI 47).
The greatest danger of introspection is the way in which it focuses almost exclusively on
the inner spiritual life to the exclusion of the person as a whole. Such reduction of the
person is bound to result in a depreciative attitude. Introspection hungers for the
extraordinary, is deformative, and depreciative (47). Introspective reflection, while
valuable and necessary for life, often distracts with analysis from being with God.

Measuring Transformation and Spiritual Maturity

Proverbs 9:6 says to “lay aside immaturity and live and walk in the ways of
insight.” This walk (relationship) is where confidence and competence reside and from
whence life is received (1 Cor. 3:4-6). Without a clear understanding of spiritual
maturity, a door is open for spiritual immaturity to become the norm in disciples’ lives.
Identifying and defining spiritual maturity must be done in terms of a relationship with
Jesus Christ: “Spiritual maturity is inscparable from issues such as the relationship of
grace and nature, growth in prayer, contemplation, and action, the role of spiritual

darkness.... It is also inseparable from attention to theology, psychology, and history”
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(Conn 360). Harper writes about Wesley’s desire to have “more than barc converts or
spiritual infants. He wanted people who were able (o live the Christian life day by day
and who could in turn bring others to faith™ (75). Spiritual maturity is first an inward
maturity that bursts forth into extcral realitics.

Maturity implies “a state of being ripe, of full growth and development, a state of
complction” (Buscaglia 41). In Scripture the Greek root word for maturity is teleios,
which “signifies having reached its end, finished, complete, perfect” (Vine 173-74).
Derivatives of the word teleios arc translated as marure in reference to humans (Heb.
5:14) and as perfection in reference to condition (Heb. 6:1). For Bondi, spiritual maturity
and perfect love go together as fluid and dynamic concepts. Perfect love is a growing
love (To Love as God Loves 23).

Harper writes about Wesley’s teaching on Christian perfection. It is not spiritual
infallibility (92). Christian perfection does not make one a superior Christian, nor does it
mecan immunity from life’s problems (93). It can be experienced in one moment but
cannot be separated from the work of God’s grace before and after. Wesley encourages
those who have experienced a moment of Christian perfection to “go on to perfection”
(qtd. in Harper 94).

Harper also dclineates Christian perfection as singleness of intention, power over
sin, radical dependence on Christ, equipment for ministry, and an experience of growth
(94-99). Spiritual maturity as transformation is another way to understand holiness as
both abstaining from sin and living with the renewed prescnce of God (Fee 109).

Spiritual maturity is not age related or performance based. When the intent of the

heart is consonance with God, then a person’s Christ form maturcs and becomes more
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consistent, outward oriented, and observable. Willard’s important waming that
“externalism” or a spirituality that is strictly performance manifested will always end in
defeat (Renovation 23) should be remembered for its healthy tension between the inner
and outer life. For Willard, spirituality concerns who disciples are in their inner lives and
that concern is of central importance in formation (24). True maturity and transformation
will always have an external cxpression, but not all external expressions may reflect true
mature, inner motivations and attitudes.
Research Design

Several ways of addressing the need for spiritual maturity and cpiphanic love in
the church today are possible. The design of this study is qualitative. More specifically its
design is further classified as an observable case study (Wiersma and Jurs 210; Scawright
and Gerring 295). Qualitative research is epistemologically consistent with the principles
of spiritual formation described previously in this chapter. These principles of spiritual
formation are holistic and dynamic and as such must be cxplored holistically and in
context. Spiritual formation cannot be properly understood using the reductionistic,
dichotomous, and functional data analysis of quantitative study. Qualitativc research has
the ability to do in-depth research that is holistic, flexible, and ablec to capture the richness
of the context (Wiersma and Jurs 201-02; Ambert, Adler, Adler, and Detzner 880; Baxter
and Eyles 505).

To enhance reliability and validity, the study also employed triangulation with
multiple data collection methods (Wiersma and Jurs 256-57; Baxter and Eyles 506,
Ambert, Adler, Adler and Detzner 885; Sensing 72). Triangulation is a multimethod

approach to data collcction for crosschecking data, individual accounts, experiences, and
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phenomena providing different perspectives for the study (Bell 118; Scnsing 72-74). Six
types of tnangulation are found in the literature: theory, data, method, investigator,
multiple data collection methods, and analysis (Halcomb and Andrew 74-78). Sensing
points out that triangulation allows for a complex and detailed description of the project
and helps improve the quality of analysis (72). This study cmployed methodological
triangulation that included an analysis of intervicws, obscrvations, questionnaires, and
self-reporting using journals and accountability forms.
Summary

This literature review indicates that

* Expcriences of God’s epiphanic love lead, by gracc, to being rooted and
groundced in love and are cssential to transformation.

* God’s epiphanic love is experiential, transformational, and qualitative.

+ Experiences of epiphanic love may be cultivated and illuminated by living out
four foundational dispositions of awe, humility, gentleness, and abandonment.

» The cultivation of consonant dispositions lays the foundation for
transformation by grace.

< Authentic human willing, such as receptivity and willingness, may be
cultivated using the means of grace and other spiritual disciplines.

* A growth mind-sct and a hecalthy Christian self-presence are essential to being
receptive to the directives for formation from cveryday life experiences.

= Salvation as the recovery of the image of God is a process of transformation,
by grace, occurring personally and socially with accountability for receptivity and

responsiveness to formational directives.
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* Formation-in-common, as described by Muto and van Kaam, is an excellent
process to facilitate an experience of the epiphanic love of God.

Thesc insights provide the rationale and guide the research intervention process in
the following ways:

* Anintentional focus on the means of grace is primary.

* The illumination of the four foundationat dispositions of awe, gentleness,
humility, and abandonment is cssential.

* Mauaking use of the personal and social nature of formation for a holistic
approach to formation is necessary.

+ The method of illumination must provide a breadth and depth to honor the
uniqueness of each participant.

+ These insights arc incorporated into the research design in these ways:

« The selection of a qualitative research design is consonant with spiritual
formation.

« Formation-in-common is an effective way to facilitate an experience of
epiphanic love and to illuminate the four foundational dispositions of awe, humility,
gentleness, and abandonment as well as providing communal accountability.

 Daily spiritual disciplines such as prayer, study, contemplation, Biblc reading,
and journaling arc a part of the design of the Becoming Rooted experience.

+ To generate personal accountability, for receptivity and responsiveness to
formation directives, each participant was asked to self-report through journaling and

completing a Weekly Accountability Form (see Appendix G).
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+ lused of the Bible, classic spiritual masters, and contemporary spiritual
writers in the formation-in-common experiences to provide breadth and depth to the
Bccoming Rooted experience.

« lused repetition to encourage the development of affections, tempers, and
dispositions that cultivatc willing receptivencss and responsiveness to grace and
epiphanic love.

» The use of repetition also determined the length of study so that there were
three formation-in-common experiences for each of the four dispositions of awe,
humility, gentleness, and abandonment. This repetition of focused expericnces created an

cxpericnce lasting twelve weeks.
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CHAPTER 3
METHODOLOGY
Problem and Purpose

The impact of a functionally transcendent congregation results in the lack of
transformation through the discipleship process. The danger is the underlying
assumptions that dictate a shift from a predominately qualitative, formational,
experiential, relational, and character-centered cthic to a quantitative, informational,
technocratic, and personality-centered cthic (Mulholland, Shaped by the Word 49-63: van
Kaam, Formative Spirituality 1:42-49; Schwarz 88; Dweck, Mindset 15-55; Fitch 27-46:;
Belcher 9-15). This paradigm shift results in a new culturc that some writers describe as
superficial, reductionistic, and focused on results and outcome (c.g., Dweck, Mindser 15-
55, Fitch 27-46; Belcher 9-15). Some church leaders find it casy to get lost in the
functional culture where churches behave as if they exist only for themselves and act as if
the individual or the church is able to manage God and God’s gracc. This bchavior,
according to Mulholland, becomes nothing more than a “vending machine” approach
(Invitation 22) in human relationships with God. The contemporary emphasis on
cfficicncy and personality comes at the expense of cffective transformational
discipleship. Many of today’s churches foster a common question: What is in this
experience for me? In contrast, the mission of the church is the transformation of persons
into receptive disciples of Jesus who live in loving obedient community and love God
through loving service to the world so that the kingdom of God is cultivated.

In summary, the problem addressed through experiment with Becoming Rooted in

this study is the failure of the church to root and ground the disciple’s heart in



Harp 99

transformational experiences of God’s love. This problem is made worsc by a cultural
emphasis on quantifiable metrics and bigger is berter mentality that fosters an attitude of
control of the religious experience called functional transcendence. The solution lies in a
discipleship process that catalyzes and cultivates a dispositional way of living that is
receptive and responsive to grace.

The purposc of this study was to asscss the cffectiveness of a twelve-week, grace-
driven transformational, spiritual formation experience called Becoming Roored for
members of the Bolivar United Methodist Church that cultivated encounters with the love
of God to allow participants, through God’s grace, to arrange their lifestyles to be more
Christlike.

Research Questions

Four research questions guided the implcmentation of this study.
Research Question #1

In what ways did the Becoming Rooted discipleship experience, which
illuminated the foundational formation dispositions of awe, gentleness, abandonment, and
humility, enable participants to have a transformational experience (i.e., epiphany) of the
love of God?

This research question focused on discovering the following research issues: (1)
assessed effectiveness of a grace-driven transformational spiritual formation experience;
(2) illuminated the dispositions of awe, humility, gentleness, and abandonment; and, (3)
allowed a participant to encounter the love of God.

This first research question asked about a transformative experience of God’s

love. The question, on the surface, seetns to have three parts. The first part determined if
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an expericnce of God’s love occurred. Second, the question seems to ask if the
expericnce of God’s love was transformative or just an expression of sentimentality.
Epiphanic love, by definition, is present in life in everyday events. An experience of
epiphanic love occurs when people become awarc of, engage in, and open themselves to
this ever-present love. An experience of the epiphanic love of God may be, by God’s
grace, transformational. Transformation comes only from experiences of epiphanic love
and the grace of God. Third, the question asks in what ways participants were enabled to
manifest a transformational experience.

I designed the questionnaire administcred at the beginning and again at the end of
the study specifically to measure spiritual awareness that is consonant with an cxperience
of epiphanic love. By administering this questionnaire at the beginning and at the end of
the study it became possible to determine if transformation consistent with an experience
of the epiphanic love of God occurred (sce Appendix D).

The weekly personal accountability form contained a miniexamination of
conscience section and tracked changes in awarencss of the four key dispositions for this
study. A change in these four dispositions was also an indicator of transformation
resulting from an experience of the epiphanic love of God (scc Appendix G).

The intcrview process compared the responses of the two intcrvicws. 1 compared
questions eight through fifteen from the preintervention interview I to questions two,
three, and twelve through seventeen from the postintervention interview, which addressed
an awarencss of epiphanic love and transformation (see Appendixes E and F). The
interview proccss helped determine the ways participants were enabled to manifest their

experiences of epiphanic love.
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Research Question #2

What facilitating conditions did participants of Becoming Rooted discover that
fostered their growth in Christlikeness?

This research question focused on discovering the following research issue: The
identification of daily practices that facilitated their transformation so that cach
participant may become more Christlike. Identifying facilitating conditions scts the stage
for formation.

The weekly personal accountability form has a question in the last section that
helped participants review their experience. I asked participants to reflect upon what was
helpful to them in becoming more Christlike (see Appendix G). In the postintervention
interview, questions five and seven probed for facilitating conditions (sec Appendix F).
Research Question #3

What obstacles did participants of Becoming Rooted discover that hindered their
growth in Christlikcness?

This research question focused on discovering the following research issue: What
activitics allowed participants to discover daily practices that hindercd their
transformation so that each participant may become more Christlike. Identifying
obstacles sets the stage for transformation.

The weekly personal accountability form has a question in the last section that
asked participants to review their cxperiences by reflecting upon what hindered them in
becoming more Christlike (see Appendix G). Participant reflections aided in the

identification of personal obstacles to formation.
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In the postintervention interview, questions addressed this research question.
Interview questions six and eight probed for obstacles to spiritual formation (see
Appendix F).

Research Question #4

In what ways did participants of Becoming Rooted rearrange their lifestyles
(regula vitae) to become more faithful followers of Christ?

This research question focused on discovering and addressing the following
research issues: (1) identifying a grace-driven, transformational spiritual formation
experience, and (2) allowing participants, through God’s grace, to change their lifestyle
to be more Christlike. The ultimate purposc was to discover if any transformation took
place.

The first five questions of the weckly personal accountability form addressed the
issucs of change in lifestyle. The first question indicated, over time, changes in the ability
of participants to keep their daily devotions. The next four questions asked participants to
reflect upon their experiences with various means of grace, which, over time, indicate
changes in lifestylc to a more Christlike way of being.

Question seven of the preintervention interview addressed research question four.
This question asked about the devotional habits of participants and served as a baseline
for the other instruments (see Appendix E).

The postintervention interview had four questions that applicd to this research
question. Question four and questions nine through eleven discussed specific changes in

lifestyle, both actual changes and changes participants desired to make (see Appendix F).
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Participants

The population for this study was from the Bolivar United Methodist Church.
BUMOC is a 583-member church in Bolivar, Missouri. I identified some participants by
their stated interest in accountability or by their potential as lcadcrs and personally
invited them. The rest of the sample responded to invitations to participate given through
pulpit announcements, newsletter articles, and printed invitations. Each person who
attended BUMC received an invitation and had an opportunity to respond. The sclection
process informed participants of expectations to ensurc motivated participants. I kept the
samplc to twelve to ensure intimacy and proper group dynamic of the formation-in-
common experience. Participation consisted of twelve people. Five men and seven
women made up the sample and were all Caucasian.

The average age of the population was 58 with the oldest person being 72 and the
youngest 24. Five held college degrees or higher, and for seven pecople high school was
their highest educational level completed.

The majority (scven) was or had been hourly employees or farmers. The
remaining five were or had been employed in a professional capacity. Only five have
been a part of the church less than five years while seven have been at BUMC longer
than ten years.

Design of the Study

The research design for this study was a qualitative triangulation design with
multiple data collection sources. More specifically, the methodological triangulation is a
“between-methods™ triangulation design (Halcomb and Andrew 75). The triangular

nature of the study was achieved through the use of pre- and postintcrvention interviews
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and questionnaires and other self-reported data collected during the Becoming Rooted
experience in the form of journals and accountability forms.
Instrumentation

[ uscd three instruments in this study to form a triangulation implementing
multiple data collection methodology. The instruments for the study were all researcher
designed, including the pre- and postintervention questionnaire (see Appendix D), the
weekly personal accountability form (see Appendix G), and the pre- and postintervention
semi-structured interviews (scc Appendixes E and F).

The nature of this casc study makes little use of demographics. However, they are
incscapablc in research; therefore, the first several questions of the preintervention
interview consisted of basic demographic information. This protocol served two
purposcs: first to break the ice and get participants acclimatized to the interview process
and second to acquire the nceded demography (scc Appendix E).

The questionnaire consisted of twenty questions related to transcendent self-
presence and spiritual maturity. To be consonant with the principles of spiritual formation
identified in Chapter 2, I designed the twenty questions to be respectful, gentle, holistic,
experiential, and open-ended. The questions measured spiritual patterns and attitudes
based upon the work of van Kaam as discusscd in the literature review. The questionnaire
used a ten-point Likert scale to make it suitable for descriptive and qualitative purposes. 1
employed the questionnaire at the beginning and the end of the Becoming Rooted
experience.

Each weck participants filled out the researcher-designed weekly personal

accountability form for the twelve weeks of the actual Becoming Rooted experience. This
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form consisted of twelve questions. The accountability form tracked participants’
faithfulness in their daily devotions, their progress with the formation-in-common
directives, and their awarencss of the key dispositions. The accountability form assisted
participants in reflecting weckly about obstacles and facilitating conditions. The weekly
personal accountability form also tracked changes in attitudes of scrvice and community
(seec Appendix G).

I conducted pre- and postintervention interviews using researcher-designed, semi-
structured protocols in order to be able to do content analysis of themes and
characteristics of participants’ experience of epiphanic love. The preintervention
interview consisted of a total of twenty-four questions inclusive of demographic material,
and the postintervention intervicw consisted of a total of seventeen questions (sce
Appendixes E and F). The postintervention intcrvicw also consisted of a review of the
questionnaire.

These instruments are not predictive in nature and illustratc nothing about a
person’s potential for spiritual growth and maturity. Extrapolating from thesc instruments
any psychological keys for growth is not desirable, as Chapter 2 indicates; spirituality is
ephemeral and nonquantitative.

Pilot Test

The project hearing committee at Asbury Theological Seminary met with me on
18 January 2013 to review the researcher-designed instruments for reliability. 1
incorporated all agreed upon suggestions.

To further the reliability of the rcsearcher-designed instruments, 1 met with Dr.

Shelley D. Kilpatrick, Associate Professor of Psychology at Southwest Baptist University
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in Bolivar, Missouri. I incorporated all applicable suggestions and comments made by
Kilpatrick.
Variables

In this triangulation study, the presence of various data sources makes clarifying
variables important. 1 consider a few variables here.

Independent variables. The twelve weeks of Formation-in-Common scssions,
which made up the Becoming Rooted experience are independent variables. Other
independent variables, in this study, were spiritual disciplines and small group
accountability.

Dependent variables. Participants’ awareness of the epiphanic love of God and
their awareness of the dispositions of awe, gentleness, abandonment, and humility were
dependent variables. Spiritual growth, attitudes, and maturity were also dependent
variables. The way participants’ arranged their life (i.e., rule of life) and other consonant
expressions of faith functioned as dependent variables.

Intervening variables. Two variables that I considered in the design of this study
were cducation as it relates to reading level and previous experience with spiritual
language, spiritual literature, and personal spiritual experiences. I considered education
and rcading level very seriously. Much of the design of this study requircd participants to
read and reflect upon what they werc reading and apply it to their lives. Therefore,
consideration of the cducational level of expected participants went into the design and
selection of written materials. I tried to usc material that was casy to rcad and

comprchend and was proximate to the participants’ experience. This consideration not
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only lowered the potential of education being a nuisance factor but also helped eliminate
any lack of expericnce with the spiritual literature and spiritual language.

Every arca of human endeavor tends to develop its own metalanguage. Previous
expericnce with small groups reading classic spiritual literaturc indicated a high degree of
frustration with the metalanguage of spirituality. Again, a careful selection process with
an understanding of participants allowed for neutralization of much of the metalanguage.

In the twenty-first century in America, the entertainment factor is also a variable.
The ability to read, focus, and meditate without neced for entertainment and distraction is
notcd as a variable.

Lastly, I considered the theological and spiritual experience of participants.
Participants had a high degree of interaction with evangelical foundationalism due to the
religious makcup of Bolivar. In the introduction to the preliminary meeting and in the
formation-in-common material, 1 used considerable care to highlight the importance of a
wide variety of writers and traditions, cnsuring all were consistent with the church’s
Wesleyan roots.

Controls. In order to limit the intervening variables of reading level, I carefully
read and selected texts to be of an acceptable reading Icvel. I chose a high school reading
level because of the many educators at BUMC.

To teach as well as facilitate the formation-in-common Becoming Rooted
experience was important. Each time 1 used a possible new word, I gave a definition and
an example. I took great care to make participants aware that new concepts and new

vocabulary are just part of living.
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Reliability and Validity

Qualitative research, by its very nature, should address issues of reliability and
validity in a quantitative-oricnted society. Standards arc not the same for qualitative
research, and reliability and validity arc often achieved through the design of the study
(Baxter and Eyles 505-06; Ambert, Adler. Adler, and Detzncr 880).

A standard for evaluation must be applied to qualitative research to achicve
desired reliability and validity. I have chosen to implement the criteria set out by Baxter
and Eyles. They describe four criteria to establish rigor, by which they mean “the
satisfaction of the conventional criteria of validity, reliability, and objectivity within
quantitative research” (506). The criteria for enhancing rigor and thus reliability and
validity are credibility, transferability, dependability, and confirmability (511-18).

Credibility. Credibility is the authentic representation of the experience (Baxter
and Eyles 512). Credibility is enhanced by the rescarcher being immersed in the context
of the study for a long period of time (509) and through triangulation (506; Wiersma and
Jurs 256; Ambert, Adler, Adler, and Detzner 885; Halcomb and Andrew 80).

Credibility is achieved in Becoming Rooted because 1 lived and worshiped with
participants of the study and interacted with them on a regular basis. The triangulation
through data collection also strengthencd credibility. Because I was able to check with
participants to clarify any questions I had in their reporting, I strengthened credibility
further. Along the same line, the proccss used for formation-in-common had its own
internal member check for accuracy by providing a forum to discuss impressions and

understandings.
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Transferability. Transferability proposes that findings from the study will
transfer outside the study. Baxter and Eyles suggest, “It is analogous—in principle at
least—to the more familiar notion of generalizability or external validity” (515). This
transfcrability is also important for further development of the Becoming Rooted
expericnce.

The semi-structured design of the interview process assisted in strengthening the
transferability of the study through use of consonant and open-ended questions that
provide clarity for interpretation. Detailed descriptions of the formation-in-common
cxperience also accentuate transferability.

Dependability. Baxter and Eyles write, “Dependability is the degree to which it is
possible to deal with instability/idiosyncrasy and design induced change” (516).
Dependability requires the researcher to understand carefully and translate consistently
everyone’s experiences during the study (516).

Becoming Rooted met the dependability criteria becausc it was an obscrvable casc
study and [ was a participant-researcher. Consistent reporting with the weekly personal
accountability form enhanced dependability. This form allowed for double-checking
participant responses. The multiple data collection triangulation design also strengthened
dependability by providing data collected at various times, from various settings, and
with various instruments that provided broader descriptions with more depth.

Confirmability. Confirmability concerns the ability of the rescarcher not to
interject bias into the research findings (Baxter and Eyles 517). Consistency throughout
the study is nccessary to achicve confirmability. To provide consistency of experience, 1

used previously written materials and the semi-structured interview process. In addition, 1
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kept a personal research journal during the study where ] reflected upon any bias that 1
might have conveyed to participants.

The sample sizc was a threat to confirmability for the case study. The sample was
not entirely random. However, Jason Seawright and John Gerring indicate that
nonrandom case selection is appropriatc when exploring events such as transformation
(299).

Another threat was a very functional attitude that saw the daily cxcrciscs as
something to check off at the end of the week. The covenant requested daily sclf-
presence, weekly accountability, and weekly direction-in-common, all of which worked
to minimize this functional behavior.

The use of a covenant served as a method of controlling mortality in the sample
through dropout, but it also functioned as a sort of rule of life for the twelve weceks of the
study. The covenant cstablished the expectations for the study.

Data Collection

This important and necessary section on data collection is divided further into two
parts. First is a detailed description of procedures for the whole study. The second is a
detailed description of the formation-in-common cxperience.

Detailed Description of Procedures

I gave invitations to participate in the study to the gencral population by means of
the weekly bulletin, monthly newsletter, pulpit announcements, and personal invitations
over the course of four weeks (see Appendix B). Persons who had previously shown

interest or potential as future leaders in BUMC received a personal invitation and
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encouragement from me. Participation was limited to twelve in order to provide the
optimal interaction in the formation-in-common expericnce (Muto, “Spiritual Direction”).

Preliminary meeting. My choice for the location of the preliminary meeting was
to be BUMC'’s conference room. This location was acceptable because of the needed
space for all the study materials, the access to a white board, and room to allow cach
person to sprcad out and complete the preintervention questionnaires. I provided
beverage and snacks to create a warm and inviting welcome (see Appendix C for
agenda). I opened the meeting with a reflective prayer to model the reflective and
deliberate nature of discipleship. I invited participants to introduce themselves briefly as
a way to begin community building immediately. An overview of the Becoming Rooted
experience followed the introductions as well as an explanation of the purpose of study.
Each person then received Job and Shawchuck’s book, a composition notebook to use as
a journal, and a three-ring binder. The binder contained two copies of the Becoming
Rooted covenant, the preintervention questionnaire, twelve copies of the weekly personal
accountability form, and the Becoming Rooted participants workbook.

1 asked that participants use care in reviewing the covenant and disclosure
statement and allowed time for each person to read, digest, and ask questions about the
them (see Appendix A). The covenant consisted of a commitment to participate fully in
the pre- and postintervention testing, to have a daily devotional time using A Guide to
Prayer for Ministers and Other Servants (Job and Shawchuck), to attend worship every
weck, and to attend the twelve weekly formation-in-common experiences.

Each person signed and turned in one of the copies of the covenant and at the

same time selected a letter to be their participant identifier. 1 explained the usc of cach of
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the materials in their binder. I then asked them to take the preintervention questionnaire
using their participant identificrs instcad of their names.

Daily expectations. Each participant received a copy of A Guide to Prayer for
Ministers and Other Servants (Job and Shawchuck) and a blank journal. 1 gave
instructions and a demonstration in the use of the prayer guide and shared the expectation
that each person would use 4 Guide to Prayer for Ministers and Other Servants for daily
reading, prayer, reflection, and journaling.

Wecekly expectations. I challenged participants to attend worship each week. If
they were not able to be in worship at BUMC, then I asked them to attend worship
somewhere. I allowed participants to attend the scrvice and time of their choice. Worship
at BUMC followed the lectionary and did not intentionally correlate with the study.

1 asked participants to attend the weekly formation-in-common experience and
participate actively. The attendance policy explained that they should pre-read the
assigned material before each formation-in-common session. I designed the formation-in-
common rcadings to explore the disposition of the week and included biblical,
contemporary, and classical readings on spiritual lifc (sce Appendix H).

At the end of each formation-in-common expericnce, a list of directives was
compiled from the group discussion during the conversation stage. The step of closure in
the formation-in-common experience instructed the group to limit the list of directives to
no more than three for implementation during the upcoming week. The list of dircctives
becamc part of the spiritual disciplines T expected participants to follow faithfully and

report about on the next weekly accountability form (see Appendix G).
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The expericnce itself lasted twelve weeks with a preliminary meeting and a
mceting for follow-up and closurc one week after the twelfth formation-in-common
cxperience. With the preliminary meeting and follow-up meeting, a total of fourteen
weeks comprised the study commitment.

Weekly themes. Each week the Becoming Rooted participant’s workbook
provided the readings that served as the basis of the weckly formation-in-common
experience. The weekly reading theme illuminated one of the four dispositions of awe,
gentleness, humility, or abandonment. T used each disposition three times over the course
of Becoming Rooted—once by use of biblical sources, once by usc of classical spiritual
masters’ writings, and once by use of contemporary spiritual writers (scc Appendix H).

Structurc of weekly meetings. The weekly mectings convened in the conference
room at BUMC. I extendcd hospitality in the form of welcome and healthy snacks, which
were provided upon arrival. I asked participants about their devotional expericnce over
the last week, the obstacles and facilitating conditions for them, and cach person was
given time to respond.

I collected the weekly personal accountability forms. The accountability form
empbhasized rcflection on participants’ daily devotional life (scc Appendix G). The
accountability forms served to prevent participants from falling into a common tendency
to view readings as class assignments and take one day of the week to make up their
readings instcad of practicing the readings as a spiritual disciplines and the daily
cultivation of the disposition of faithfulness. The accountability form also tracked
faithfulness to the directives that emerged from each formation-in-common experience.

Anecdotal reporting of each person’s experience during the week allowed for a week-by-
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weck tracking of attitudinal changes and awareness. I tracked the dispositions of awe,
abandonment, humility, and gentleness on the weckly personal accountability form
through a short examination of conscience. The form included questions to identify
facilitating conditions and obstacles to participants spiritual formation cxperience.

At the end of the opening process. everyone moved to the prayer room at BUMC.
I followed a strict timetable so that the introductory and accountability phase of the
weckly mceting did not last longer than twenty minutes. This punctuality allowed for one
hour of formation-in common and for the entire meeting to be less than 1 1/2 hours.

Closure meeting. Participants met for a closurc meeting one week after the
twelfth formation-in-common experience. Accountability forms were again collected,
making twelve forms in total, one form for cach of the formation-in-common sessions.
Following the scheduling of the postexperience interviews, I administrated the
postintervention questionnaire. When participants finished the questionnaire, 1 allowed
them to socialize until all finished. I then shared the sacrament of communion and a meal
with participants as a way of affirming our shared formation experiences.
Formation-in-Common Protocol

The formation-in-common cxperience followed the model developed through
research and cxperimentation by the Epiphany Association and published in Muto and
van Kaam’s book Epiphany Manual (23-28) as I discussed in the literaturc review. Six
phases or components made up cach week’s formation-in-common experience:
contemplation, conference, conversation, communion, closure, and commitment (28).

The entire expcrience lasted about one hour.
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I selected the prayer room for the formation-in common cxperiences because of
its simplicity, and it was ascetically pleasing but not distracting. Appropriate symbols
were present, such as candles and a focal center for cach week, providing a reverent
atmosphere (see Appendix H).

The first step was that of contemplation. When all participants found comfortable
seats in the BUMC prayer room, the formation-in-common experience began by lighting
a Christ candle and listening to music that one participant offered to sharc. The goal was
to quiet the mind and the heart and to begin to recapture an awarcness of awe, wonder,
and a scnse of the presence of the Holy Spirit.

Immediately the group entered into the step of conferencing. This step consisted
of conferring the text for each particular session. I presented the topic of the week and
lifted up any themes the community held in common and conferred (presented) to the
group the rcading sclections for conversation. Conferencing focused the group on the
material and reminded them of the goals of formation-in-common. The step of
conferencing lasted five to ten minutcs.

Conversation was the longest step of the formation-in-common cxperience.
Participants sharcd how the Holy Spirit had spoken to them through the text.
Conversation centered on the text, and my task was to keep the focus centercd on
uncovering directives that were common to all and not personal to one. The conversation
step lasted thirty minutes.

After the thirty minutes of conversation, I led the group into the fourth step called
communion. Communion is a transitional step involving formational time with the

designated text and does not refer to the sacrament of Holy Communion. During this
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communion step, I invited participants to reflect quietly and to correct me as I shared the
directives that we had discovered in common from the Holy Spirit during conversation
(the previous step). The step of communion lasted about five minutes.

The step of closure is the concrete application step in the formation-in-common
expericnce. Here [ invited all to help sclect no more than threc dircctives of those that 1
had identificd in the previous step. These directives were the oncs to which we as a group
held oursclves accountable for the coming week. Thesc directives and actions became
part of the accountability form for the next week (sce Appendix G). The step of closure
lasted for about five minutes.

The final step of the formation-in-common experience was commitment. With
dircctives firmly planted in our minds as flowing from the Holy Spirit through the text
and our common experience, we made a commitment to one another to act faithfully
upon what we had shared. We then made a recommitment through praycr, pocm,
Scripture, creed, song, or a combination of acts. The step of commitment lasted about
five minutes.

Data Analysis

I administered the questionnaire at the beginning and again at the end of the
study. I then calculated the delta (i.e., change) in cach question by subtracting the
preintervention answer from the postintervention answer, which provided me with a
positive or negative number. I then totaled the delta for the questionnaire as a whole for
each participant. During the postexperience interview, each participant was asked about

any delta that was greater than a plus or minus one (scc Appendix F).
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I preformed content analysis on my rescarcher’s notes, the weekly written self-
accountability reports, journals, and answers provided by participants during the pre- and
postintervention interviews for themes and indicators of spiritual formation. Next,
analyzed the interview data for descriptions in order to identify further the indicators of
transformation identificd as facilitating conditions, for descriptions of obstaclcs, and for
descriptions of intentional change in the way participants order their lives. In addition, I
analyzcd all materials for indications of transformation and cxperiences of epiphanic
love. This analysis included a comparison of personal and group data.

I first compared and analyzed the responses to the pre- and postintervention
interviews for indications of transformation and cxperiences of cpiphanic love. These
results I then crosschecked with the analysis of the weekly personal accountability forms
and the pre- and postintervention questionnaires, forming a triangulation of data.

1 analyzed the combined descriptive data from all instruments as a whole for
pattcrns. This analysis was also done in two parts, individually and collectively.

Ethical Procedures

When dealing with the spirit and heart of a person, rescarchers are dealing with
the very core of that person. To ensure no spiritual abuse takes place, rescarchers must
use care as they invite people to be vulnerable with others, with themselves, and with
God. Practicing the disposition of gentlencss in the study itself was of infinite
importance. Modeling respectful and gentle leadership was vital. A gentle, cultivating
leadership is an attitude and behavior that recognizes the innatc beauty of the Christ form

of each person, the fragility of that form, and its eternal uniqueness. Thus, consonance
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was necessary to avoid attempts at fixing pcople while allowing the Holy Spirit to be the
true spiritual guide.

I kept the identitics of participants confidential except with respect to the group,
and for all written material, participants uscd the alphabetic personal identifier they had
previously sclected. I did not collect or keep any personal identifiers and took great care
to assurc privacy. I did not usc the names of any participants in the data analysis. The
covcnant agreement spelled out in advance that an analysis would be part of a disscrtation
project and that I kept all data in a locked file cabinet.

Every weck, through verbal and written instructions, through verbal and written
cxpectations, and through a verbal and written covenant, I reminded participants of the
importance of community, confidentiality, and gentleness. I gave verbal reminders at the
end of each formation-in-common experience, telling participants that every personal
story was private and that they could only sharc what this cxpericnce meant to them or

what they gained from the experience (see Appendix A).
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CHAPTER 4
FINDINGS
Problem and Purpose

The problem 1 address through experiment with Becoming Rooted is the failure of
the church to root and ground the disciple’s heart in transformational expericnecs of
God’s love. This problem is made worse by a cultural emphasis on quantifiable metrics
and bigger is better mentality that fosters an attitude of control of the religious expericence
called functional transcendence. The solution lies in a discipleship process that catalyzes
and cultivates a dispositional way of living that is receptive and responsive to gracc.

The purpose of this study was to assess the effectiveness of a twelve-weck, grace-
driven transformational, spiritual formation experience called Becoming Rooted for
members of the Bolivar United Methodist Church that cultivated encounters with the love
of God to allow participants, through God’s grace, to arrange their lifestyles to be more
Christlike.

Participants

Participants for this study were regular attenders or members of the Bolivar
United Methodist Church in Bolivar, Missouri. Five men and seven women who were all
Caucasian made up the twelve-person sample.

The oldest person was 72 and the youngest person 24 with the average age being
58. The highest educational level for seven participants was the completion of high
school. However, five held college degrees or higher.

Five pcople were or had been professionals while seven had been farmers or

hourly employees. Seven of the participants had been a part of BUMC longer than ten
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years. At the start of the study, eight were members of BUMC and five had becn at the
church less than five years.
Research Question #1

In what ways did the Becoming Rooted discipleship experience, which
illuminated the foundational formation dispositions of awe, gentleness, abandonment, and
humility, enable participants to manifest a transformational cxperience (i.e., epiphany) of
the love of God?

Research question one attempted to verify that Becoming Rooted remedied the
problem of not rooting and grounding disciples in the grace and love of God. The data
revealed that not only did the illumination of the foundational formation dispositions
enable participants of Becoming Rooted to have a transformation experience (i.e.,
cpiphany) of the love of God, but cach of these foundational dispositions was effective in
being a catalyst for manifesting this cpiphany.

Table 4.1 shows that eleven participants reported that Becoming Rooted catalyzed
an epiphanic experience. The table also indicates that I was also able to verify, through
the additional instrumentation of journals, observation, and weckly accountability forms,
that all twelve participants actually described an epiphanic expericnce. Finally, the table
also indicates how strongly participants responded when asked about their epiphany of
God’s love. Each participant’s response was assigned a number from one to three based
upon the strength of their response, I call this number a strength of response (SR) score.
assigned an SR of three where a strong, emotional, or repeated response was

demonstrated, a number of two was assigned for responses that indicated some surprise
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or meditation on the part of a participant; and an SR of one for responses that indicated a

matter-of-fact awareness or attitude. I then averaged the SR scores.

Table 4.1. Epiphanic Love (N=12)

EXPERIENCE ! VERIFIED SR Avg.

Epiphanic love 11 12 2.7

SR Avg. = the average strength of response where 3 = strong, emotional, or repeated
responsc, 2 = responscs that indicate some surprise or meditation, | = responses that
indicated a matter-of-fact awareness.

Sally' did not report, when questioned, that she had an experience of epiphanic
love; however, she did describe such an experience in her journal. Whether or not the
journal entry described an experience related to Becoming Rooted was unclear.
Conversation and obscrvation indicated that Sally was very analytical in her approach to
the pre- and postintervention interviews, repeatedly saying she did “not want to over
think this.”

When I asked participants in the postintervention interview if they had grown
spiritually, all twelve participants indicated that they had grown spiritually and in
Christlikeness during the twelve-week experience. In addition, all twelve believed that
the Becoming Rooted process was the catalyst for that growth. Mary stated, “] have
changed during this [experience]. There has been some growth in my head around this
and scuba [diving] is a perfect analogy for me.” For Mary the analogy of Icarning scuba
diving and the process of becoming comfortable breathing in a hostile environment

became, for her, an illustration of her growing embracement of thc foundational

! All references to participants are pseudonyms.
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dispositions as a way of living her Christlikeness in a hostile world. Roberto said,
“Becoming Rooted opened up windows to look through that I’ve been too slow to pick up
on.” As the SR average in Table 4.1 indicates, participants responded cnthusiastically to
questioning about their spiritual growth and experiences of epiphanic love.

The question of how experiences of epiphanic love were manifested still remains.
Table 4.2 contains a summary listing of the most prevalent manifestations participants
identified through the instrumentation or that I observed. In the remaining columns are
the four foundational dispositions of awe, humility, gentleness, and abandonment. These
four columns show the frequency at which participants stated their belicf that the
identified expression flowed from an experience with an illuminated disposition.

After reviewing the pre- and postintervention interviews, the weekly
accountability forms, the participants’ analysis regarding their pre- and postintervention
questionnaires, and my obscrvation notes; I was able to identify several classifications of
manifestations. These manifcsted cxpressions of epiphanic love appeared varied, personal
in nature, and not related to any demographic. As expected, Table 4.2 indicates both
personal and communal manifestations resulting from the experience of Becoming
Rooted.

One of the most significant expressions of epiphanic love flowing from Becoming
Rooted is what I labeled Christian assurance. While I think that several participants
experienced ncw awareness of forgiveness, acceptance, and belonging to God, [ was only
able to document four participants who reported or demonstrated a new or renewed sense

of Christian assurance.



Harp 123

Table 4.2. Manifestations of Epiphanic Love (N=12)

MANIFESTATIONS ¥l Awe Humility Gentleness Abandonment

Assurance (Christian) 4
Awe (more awareness and experiences 12 12
of) - -
Change of job or willingness to change 2 1
Change time priorities 4
Church/commitment/involvement g
Increased (3 joined the church)
Community care/involvement/service 6
Desire for God's will increased 5 1 1
Expression of faith 3
Gentlencss with others and self 6 1 3
Humility 2 1 1
Increased awareness of God, self, and

. . 6 3 2
epiphanic love
Increased focus on spiritual disciplines 3 1
Less shallow and more rooted 2 1
More able to read Scriptures effectively 2
More open to God and God’s will 5 1
Praying more 3
Reconnect to God 1
See Christ in others (improved 5 1
relationships)
Slowing life down 2
Spiritual growth (generic) 12 4 4 2 2
Tolerance 3
Trust 5 4

In his preintervention interview, Wylie described his conversion experience; I

was eight or nine, Baptist, and it was just something you just did. What I thought you

were supposed to do.” Wylic went on to equate church membership with being a good
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person. In the postintervention interview, Wylie was much more articulate about his faith
and discusscd talking about his faith with other men at work. In discussing Wylie’s
responscs to questionnaire question numbers twelve and fifteen (see Appendix D), which
ask about appreciating one’s own uniqueness and God’s love and acceptance, Wylie
indicated that he had a greater sense of “accepting and being accepted” that made him
“more tolerant and wanting to help.” Wylic said he was committed to lctting God tell him
the plans God had for him.

Lavcrne reported being a Christian for fifty years. During a formation-in-common
expericnce discussing abandonment, Lavernc stated that shc had an epiphany of
assurance. The discussion focused on lcarning to float in the river of God’s love. Laverne
stated she just realized, after ycars of struggle, that she is in the river. Laverne said, “I
don’t know if I'm floating or not but at least I'm in the river.” I observed that this sense
of assurance appeared to have a healing and freeing effect on Laverne.

Matt described a cognitive faith in the preintervention interview when he said, *‘1
don’t think I should bother the Big Guy.” However, Matt attributed to Becoming Rooted
the role of reconnecting him to God and “God’s emotion.” Matt discussed that assurance
allowed him to begin to pray about his own personal life. As Matt and 1 reviewed
question 20 on the questionnaire (see Appendix D), which asks about confidence in God,
Matt described the courage he found nccessary for him to confront his boss, a
confrontation that resulted in Matt quitting his job.

Matt was not the only one for whom Becoming Rooted affected a job. Wylie also
reported deep worry about his job in the preintervention interview. A week after one of

the formation-in-common sessions on abandonment, Wylie shared his experience of
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abandonment: ] just gave it over to God and applied for a job with Wal-Mart. I have had
peace since.” Matt and Wylie attempted follow the directives on abandonment when it
came to jobs.

Involvement in church and service to church and community also increascd as a
result of Becoming Rooted as Thelma, Wylic, and Matt decided to join Bolivar UMC at
their initiation. Ernest also began to think of and discuss ways to make a difference in
Bolivar UMC and in the community. After a formation-in-common session, Ernest
formed an ad hoc committee to attempt to identify and address important issues in the
community through the church. Matt, Jennifer, Thelma, Wylie, Alfred, and Mary also
appeared to increase their involvement in serving others.

Another change I observed during the study I labeled as desire for God’s will, was
a change in attitude exhibited by the participants’ prayer requests. I noticed that Roberto,
Wylie, Barbara, Emest, Laverne, and Shirley’s prayer requests became focused on
knowing and experiencing God’s will. Barbara’s prayer is an example of the type of
prayer rcquests these folk were making. Barbara requested, “*“God help me discern
opportunities to sharc and for the Holy Spirit to give me the right things to say.” In
responding to question eleven of the questionnaire (see Appendix D) Laverne said, “T try
to approach things Christlike with gentleness and humility instead of I'm right and you’re
wrong.” In regards to question nineteen, about organizing the participant’s life. Laverne
stated, “I want to do what God wants me to do and then just relax.” Wylie also discussed
question eleven about resetting priorities by saying, “I catch myself, [and ask] why do 1
want to [do something], {I] evaluate what I am doing and thinking, is it what God

wants?” The desire for God’s will was consistent throughout the group.
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Some participants reported struggling with the disposition of abandonment. 1
observed during the formation-in-common cxperience that some commented about their
trust and control issues. In their postintervention interview, Thelma, Jennifer, Shirley,
Mary, and Wylie reported control issues that making the practicc of appreciative
abandonment to God difficult. Thelma, during the postintervention interview, declarcd
she did not like the word abandonment, since she was abandoned by her mother and was
raised by her grandparents. Now when Thelma reads or hears the word abandonment, she
thinks about her mother’s abandonment of her. In Thelma’s discussion of question ten
from the questionnaire that reads, “God has called me to live so my decpest sclf is
becoming a part of the new kingdom of God,” she reported her perceived change. Thelma
stated the change “rolls back into my awareness of abandonment, a sense of the love of
God.” Thelma also stated during the postintervention interview that she had experienced
some healing around her feelings about being abandoned.

Another observation from the postintervention intcrvicws was that participants
did not always distinguish between awe and epiphanic love; for them the two experiences
are essentially interchangeablc. Roberto recorded in his journal and sharcd with all
participants his experience of awe. A farmer, Roberto described stepping out of his truck,
seeing the sunrise, thinking about God’s love, and being overwhelmed with a sense he
was loved completely. He went on to describe a sense of connection to God and feeling
as if time stopped. Roberto said, “I have no idea how long I stood there.” Roberto
referred to the experience as an experience of love one time and of awe the next time he

told the story.
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In his postintervention interview, Alfred talked often and mostly about awce and
living with awe in cvery moment. Then as he summed up his Becoming Rooted
cxperience, Alfred noted what he called his “big learning. God is in every moment.” It
was a wonderful expression of epiphanic love.

Research Question #2

What facilitating conditions did participants of Becoming Rooted discover that
fostered their growth in Christlikeness?

Facilitating conditions were identificd from a review of the participants’ journals,
the postintervention interview, and the weekly accountability forms. 1 discovered during
data analysis, that some of the identified facilitating conditions played a stronger
facilitating role, so 1 applied the strength of response score used in Research Question 1. ]
then averaged the individual SR scores for Table 4.3.

Table 4.3 shows the classifications resulting from data analysis for facilitating
conditions. The table contains the facilitating conditions mentioned by participants where
two or more participants identified the same facilitating condition.

In Table 4.3, participants identified as facilitating conditions accountable
discipleship, Becoming Rooted (as a whole), and formation-in-common the most
frequently. All twelve participants stated that Becoming Rooted helped them to grow
spiritually, when asked in the postintervention interview, but only cight went a step
further and identified the Becoming Rooted experience, in its entirety, as a facilitating
condition.

The identification of Becoming Rooted, community, and formation-in-common as

facilitating conditions demonstrated the communal role in formation. By communal I
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refer to the community’s impact on participants in cultivating expericnces of love,
acceptance, acknowledgment , attachment, and other expressions of belonging to a
community. Alfred and Mary stated the formation-in-common group became a
community that they needed and upon which they depended. Jennifer felt accepted within
the formation-in-common group and referred to them as her surrogate family. Matt,
Wylie, Shirley. and Thelma each grew in feeling accepted and belonging in this diverse
community cven after confessing feclings to me of not fitting in aftcr week one. As a
wholc, the formation-in-common group attached deeply to one another, creating unlikely
fricndships that may not have occurred without the Becoming Rooted cxpericnce. The
actual formation-in-common sessions were notable for the lack of people talking at the
samc timc. Collectively participants appearcd to listen deeply to one another and to give
intentional spacc to cach other to be themselves. These particular facilitating conditions
are communal in nature and were identificd twenty-scven times with a collective SR
average of 2.8 on a scale of 3. This SR average appcears to be a important indicator of the
communal process in forming Christlikeness.

The formation-in-common cxpcrience itself did not appear, on the weekly
accountability forms, as a facilitating condition until the last four weeks. This awarcness
corresponds with incrcased awareness of God, self, and cpiphanic love as indicated in
Table 4.2 (p. 123). I also noted in my obscrvations a change in the formation-in-common
expericnce after week eight. I observed that the discussion about the four foundational
dispositions became much more intimate, revealing, and personally challenging. In the
last four weeks, participants appeared more eager and willing to share their struggles,

their successes, and their learnings regarding the dispositions.
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Mary, Thelma, Laverne, and Shirley resisted, at various times, sharing in the
formation-in-common expericnces claiming to have nothing to share, being intimidated
by those more cducated, and being introverted. 1 encouraged them to share, in spite of
their discomfort, for the common good. Interestingly, in the postintervention
instrumentation, cach identified the formation-in-common experiences and the communal

nature of Becoming Rooted as a facilitating condition rather than an obstacle.

Table 4.3. Post-Becoming Rooted Facilitating Conditions (N=12)

FACILITATING CONDITIONS f SR Avg.

Accountable devotions (Scripture reading,

formative reading, prayer, small group) 1 3.0
Becoming Rooted (the experience as a whole) 8 2.9
Christian music 3 3.0
Community 9 2.6
Contemplation 4 2.0
Formation-in-common experiences 10 2.9
Mentorship 2 1.0
Prayer 3 23
Slowing life down 5 2.0
Time invested 6 3.0
Worship 5 2.0

SR Avg. = the average of strength of response where 3 = strong, emotional, or repeated
response, 2 = responses that indicate some surprise or thought, I = responscs that
indicated a matter of fact awarcness.

In week cight of Becoming Rooted, the differentiation of the dispositions also
changed. T noted, “The group has begun to speak about the overlap of the dispositions

and how ‘they flow in and out of each other.”” At weck eight, the participants had
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difficulty in focusing and discussing only onc disposition at a time. They began to notice
and describe a harmony cxisting among the dispositions.
Research Question #3

What obstacles did participants of Becoming Rooted discover that hindered their
growth in Christlikeness?

I was able to identify obstacles to Christlikeness from a review of the participant’s
journals, the postintervention interview, and the weekly accountability forms. During
data analysis, some of the obstacles participants identified played a stronger role of
obstruction, so I applied the strength of response scorc and mecthodology that I used for
Research Question 1. I then averaged the individual SR scorcs for Table 4.4.

Table 4.4 shows the resulting classifications I applied to the obstacles to
Christlikeness that emerged from data analysis. The table contains the obstacles
mentioned by participants where two or more participants identified the same obstacle.

The SR averages of obstacles appcar to be higher than the SR averages for
facilitating conditions. This higher SR average suggests cither a stronger identification or
a stronger emotional responsc to the obstacles.

The obstacle of life was the only obstacle selected by all twelve participants. This
classification includes the issues of living life. I lumped together obstacles such as work,
coping with culture, the world’s values, lifestyle choices, and consumerism because for
participants these appcarcd to be related obstacles. Participants seemed to believe that the

obstructions, classified as life, were beyond or not directly under their control.
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In addition to life, the obstacles of health, intcrpersonal relationships, and time are
obstacles, which can be said to exist outside of the participants’ symbolic heart. Though

they arc outside of the heart, they are still expressions of the heart.

Table 4.4. Post-Becoming Rooted Obstacles (N=12)

OBSTACLES f SR Avg.
Attitude of negativity 3 2.3
Attitudes (bad) 3 2.3
Control (through knowledge) 2 2.5
Control (refusal of abandonment) 6 2.7
Discipline, lack of 4 23
Distractions (generic) 5 2.4
Emotional (anxiety, stress, inadequacy) 3 23
Health 2 1.5
Impatience 3 3.0
Interpersonal relationships 7 23
Life (world, culture, work, lifestyle choices) 12 2.6
Se_lf(pride, sglﬁshness, intolerance, 7 27
judgmentalism)
Time (hard to find) 6 2.0

SR Avg. = the average of the strength of response where 3 = strong, cmotional, or
repeated response, 2 = responses that indicate some surprise or meditation, 1 = responses
that indicated a matter of fact awareness.

The remaining majority of obstacles (nine) are intrapersonal in nature, that is, they
are part of the participants’ symbolic and integrative heart. Obstacles manifested in
participants’ lives in a variety of ways. Matt, Wylic, and Roberto expressed frustration,

impatiencc, and even intolerancc with people. Jennifer, Sally, and Mary demonstrated
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concern for loss of acceptance, loneliness, and isolation. Sally expressed fears of being
betrayed and abandoncd by friends. Sally, Jennifer, Lavernc, Shirley, Ernest, Thelma, and
Roberto struggled with issucs of control in their personal lives but also control issucs
affecting how others expericnced them. Sally took control a step further by attempting to
gain control of her life experience by seeking knowledge and understanding. The
majority of obstacles were participants’ discovery of personal expressions of willfulness
or examples of introspection with their attempts at Christlikencss.

Research Question #4

In what ways did participants of Becoming Roofed rcarrange their lifestylcs
(regula vitae) to become more faithful followers of Christ?

During the postintervention interview, 1 asked participants to identify in what
ways they had changed. Further analysis of thc weckly accountability forms, journals,
and obscrvational notes provided for a strong understanding of their cffective lifestyle
changes. The reporting of these changes is seen in Tablc 4.5.

The most frequent reporting of change by participants centered on accountable
discipleship. Not only did participants report they had grown becausc of their experience
of accountable discipleship, but six months after the study all twelve were still cngaged in
a weekly accountable discipleship group similar to the structure of Becoming Rooted,
except without the formation-in-common expericnces.

Emest illustrated well the significance of the change, catalyzed by Becoming
Rooted. Before his cxpcrience of accountable discipleship Ernest was not able o read the
Bible and derive any benefit. After Becoming Rooted, Emcst reported, that he was now

“able to actually read the Bible and get something out of it.” For Emest, this change was
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because of Becoming Rooted, the assigned readings, the accountability, and the
community’s discussion in thc formation-in-common sessions. Six months after the
study, Ernest shared that he was also engaged in the formative reading of Thomas a

Kempis’ The Imitation of Christ.

Table 4.5. Lifestyle Changes (N=12)

Lifestyle Change f
Accountable discipleship 12
Bible reading 2
Formative reading 2
Increasc in time spent devotionally 9
Living of a slower/gentler lifestyle 9
New awareness/engagement with dispositions 2
Personal schedule modified for spiritual disciplines 6
Practicing abandonment 5
Practicing awe awareness 4
Practicing gentleness 7
Practicing humility 2
Seeking greater community 4
Service to others 4
Sharing their personal faith with others 4

All twelve participants declared the importance of their daily devotional time;
however, only nine noticeably increased the amount of time they actually spent daily and
weekly in devotion. The other three participants appeared to maintain their

preintervention devotional routines.
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At least six participants reported modifying their personal schedule to practice
spiritual disciplines. I grouped the spiritual disciplines of prayer, Biblc reading, formative
reading, and meditation into this classification about spiritual discipline. Matt was
clearest about his change, saying that he gavc up his early morning routine of watching
television to spend time rcading and praying.

Becoming Rooted illuminated four foundational dispositions of awe, humility,
gentleness. and abandonment, and participants reported thesc dispositions as being arcas
for lifestyle change. Participants reported practicing gentleness nine times, which seems
to be noteworthy. Jennifer reported overcoming her shyness to open up to new people
because of her attempts at practicing gentleness. Barbara combined her practice of
abandonment and gentleness and stated it made her ““less judgmental and more scnsitive
to what God has for me.” Wylie, who reported before the Becoming Rooted cxpcerience
that he often did not have much patience with people, declared in the postintervention
interview that the practice of gentleness had made him “more tolerant of people.” Mary
discussed taking time “consciously [to] note moments of gentleness and abandonment.”
Gentleness was a frequent topic of conversation outside of the formation-in-common
group.

From my point of view as pastor, I can say that these twelve participants
increased their time and efforts in being of scrvice to others in the church. However. only
four participants identified and linked their Becoming Rooted experience to their personal

cfforts at serving others.
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Summary of Major Findings

The Becoming Rooted expericnce and the study’s assessment of effectiveness
produced some important findings:

1. Becoming Rooted and formation-in-common are effective in catalyzing
experiences of epiphanic love and kindling transformation. Becoming Rooted’s focus on
the truth of heart formation rather than the outer life prevented the age and cultural
diversity of the sample group from limiting the effectivencss of Becoming Rooted.

2. Participants of Becoming Rooted refcrred to cxperiences of awe and of
cpiphanic love interchangeably. This intermingling is separate from the disposition of
awe.

3. The foundational dispositions of awc, humility, gentlencss, and abandonment
work in harmony with cach other to catalyzc personal and communal spiritual growth.
Participants identificd how leaming onc disposition informed them about the other
dispositions.

4. The communal nature of Christlikeness scems to foster facilitating conditions.
Participants readily identified the importance of community in their spiritual growth.

5. Obstacles appear to be expressions of willfulness or introspection in a personal
struggle toward Christlikeness. The majority of identified obstacles to spiritual growth
were personal in their operation.

6. Spiritual growth and transformation took place through the personal and
communal naturc of Becoming Rooted The design of Becoming Rooted assisted in the
spiritual formation of the whole person as participants discovercd personal directives

with the help of the community.
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7. Personal experiences of cpiphanic love lead to a sense of assurance and a desirc
for community, sharing of faith, and service. Participants became more other focused, as
the experience progressed and sought to be of greater service to the church.

8. Formation-in-common and Becoming Rooted required a minimum of twelve
wecks to cultivate effectively the level of sharing, directive compliance, and awarcness of
foundational dispositions desired for further transformation. More than twelve wecks
would be desirable since participants were still lcarning to think dispositionally at the end

of the Becoming Rooted experience.
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CHAPTER 5
DISCUSSION
Major Findings

This research project began with a desire for the transformation of pcople into
healthy and mature disciples of Jesus Christ. In Chapter 1 I opened with the song Cars in
the Cradle and a discussion about a just like me syndrome of cultural accommodation
where the church is becoming just like me instead of becoming like Christ and becoming
the transforming instrument of God the church was meant to be. For many churches
today, a disciple is nothing more than a person who attends church. More emphasis is
placcd on the material nature of the church than on its spiritual nature. This misguided
emphasis creates pressure on pastors to produce growing churches as if discipleship was
all about the program, technique, function, and management of the discipleship process.

The litcrature review highlights a part of the church’s role in disciple making as
tcaching disciples how to follow the Augustinian methodology of cultivating dispositions
and habits that incline them to look for God (Foster and Beebe 27). These habits involve
the usc of spiritual disciplines, a rule of life, and the four foundational dispositions that
foster a receptive attitude, posture, and spirit. The design of Becoming Rooted
consonantly utilized classical methods for spiritual formation such as spiritual disciplines,
accountable discipleship, and formation-in-common. The findings in Chapter 4 indicate
that Becoming Rooted is effective in catalyzing and cultivating a consonant and graced

process of awareness and reception of epiphanic love and transformation.
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Cultural Effectiveness of Becoming Rooted

Jesus said, “Blessed are those who hunger and thirst for righteousness, for they
will be filled” (Matt. 5:6). At least on onc level this beatitude explains the cffectivencess
of Becoming Rooted. Participants were all hungry and thirsty for something more in their
spiritual lives. Thus, participants were receptive_and eager to make the personal
investment in time, energy, and discipline required of them. The level of accountable
discipleship encouraged in Becoming Rooted was new to all participants, but all made
valiant efforts to engage fully in the study and to receive and apply their learnings to their
lives.

However, participants manifested great diversity in their hunger and thirst for
God. Participants revealed they became part of the Becoming Rooted experience to help
the study, to be socially included, to satisfy their curiosity, and to grow closer to Jesus.
Participants demonstrated diversity that resulted from different social strata, educational
levels, geographic locations, and experience. The demographic section of the
preintervention interview did not ask about any political, social, or theological views, but
participants revealed their diversity in these areas, over time, during the study. Moments
of personal contention, that resulted in gentle and humble discussion were due to this
diversity.

The cultural significance of this gentle and humble response to each other’s
differences intrigued me. It suggests that Becoming Rooted has potential to be effective in
a postmodern culture. In postmodern culture, according to J. K. Smith, “incredulity
toward metanarratives” exists ( Who 's Afraid of Postmodernism 64). Thus, a church must

recognize it does not own the Truth. Even the Bible, while true, is not the Truth.
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However, the groundwork for postmodem formation comes with the consideration of
some biblical truths. Jesus is truth (John 14:6).

During the Becoming Rooted experience, participants searched for heart-forming
truth togcther from sources that pointed to the Truth, thus, they acted as a scarching
community. The use of classical and ancient methods of formation challenged
participants but also allowed them to perceive foundational dispositions as important for
consonant formation. This communal focus on the formation of the heart by Truth for the
common good channeled the vast diversity of the group in consonant ways and avoided
the possible dissonance often generated by diversity. The communal search for Truth by
participants and the interpreting of their experiences in the formation-in-common
sessions are quite harmonious with values of postmodemism. J. K. Smith highlights the
importance that postmodern culture places on a communal approach to the study and
interpretation of Scripture (Who 's Afraid of Postmodernism 23). 1 believe Smith is correct
when he writes that postmodernism “can be an ally of our ancient heritage” (23). As part
of Becoming Rooted, participants become a community that mct together and focused on
a sacred text, interpreted the text together, and developed a dispositional formation
strategy shaped by the text. A key activity was the sharing of the participant s’ narratives
of personal encounter with the text and with Jesus during the formation-in-common
process of Becoming Rooted.

This finding suggests that Becoming Rooted is not only culturally effective but
has potential as a good methodology for formation in a postmodern culture. The

consonant use of the four foundational dispositions and the practice of receptivity
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discussed in the literature review suggest that implementation of Becoming Rooted with
any group of disciples who hunger and thirst for something more is possible.
Experiences of Awe and Epiphanic Love Intermingle

I designed Becoming Rooted to illuminate the disposition of awc with the
anticipation that mastering the disposition of awe would allow participants to become
awarc of epiphanic love. Practicing dispositional awe is like putting on filtcring cycwear
that removes the distortions of lifc and allows the disciplc to be able to perceive
epiphanic love, by grace, always present in their lives. An experience of epiphanic love is
the genesis of an cxperience of awe. Said another way the dispositional practicc of awe
opens the heart to the possibility of experiencing epiphanic love, which, in turn, gencrates
an experience of awe.

This intermingling of the expericnce of awce and cpiphanic love in the minds of
participants is not surprising. In truth, an expericnce of epiphanic love is an cxpericnce of
awc. The disposition of awe, or the habit of putting on the spccial eycwear and looking
for what grace is revealing to the disciple of epiphanic love, is something different.

The difference between what I call dispositional awe and an experience of
epiphanic love or awc is important for the spiritual dircctor to understand. The spiritual
director may usc this knowledge to help guide a disciple who becomes stuck or
prcoccupied with experiencing awe. However, for most disciples to distinguish between
the cxperiences of epiphanic love and awe is not nccessary for the deriving of spiritual

benefits from these gracc-governed experiences.
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For participants, as with the psalmist, creation is often the stimulus for
expceriencing awe. The mystery of epiphanic love revealed in creation can hold some
insight for worship. The psalmist writes about the mystery and awe of creation:

When I'look at your heavens, the work of your fingers, the moon and the
stars that you have established; what are human beings that you are
mindful of them, mortals that you care for them? Yet you have made them
a little lower than God, and crowned them with glory and honor. (Ps. 8:3-
5)
Capturing this mystery through the practice of corporate dispositional awe is vital for
worship. Ultimately, one of the goals of worship is to expericnce cpiphanic love while
worshipping God. Learning and teaching how to practice dispositional awe in corporate
worship will help prevent worship from deteriorating into a superticial focus on shallow
sentimentalism.
Dispositions and Consonance

The design of Becoming Rooted focused on illuminating the dispositions of awe,
gentleness, humility, and abandonment through the formation-in-common experience. In
the literature review, I identified these four dispositions as foundational habits for
spiritual formation. Participants found, as the study moved into the last four weeks, that
these dispositions complemented cach other and built upon the foundation laid by each
disposition separately. This complementary trait demonstrates an ebb and flow among the
dispositions.

These illuminated and foundational dispositions are not the ultimate focus of
Becoming Rooted, which is spiritual transformation. The dispositions function as

catalysts in transformation by grace. Participant after participant commented on the

effects of learning the dispositions in their lives. Roberto commented that gentleness
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meant hc had to be nicc to people. Wylie, a truck driver, commented that other drivers
noticed a change in him. Wylic also reported less irritation with other drivers: “I don’t
want to run over as many now.” Laverne expresscd assurance of God’s love and a better
understanding of what God wanted from her. Thercfore, illuminating the healthy use of
these dispositions was vital. Participants knew they were supposed to be humble and
surrender everything to God. However, as the dispositions were illuminated, discussed in
formation-in-common, and directives sought, participants engaged the dispositions in
new ways. Together they identified what achicvable first steps should be and found
acceptance and gracc from cach other when they failed. The illumination and practice of
the disposition wedged open participants’ hearts to gracc and epiphanic love.
Instrumental for the establishment of healthy dispositions is the consonant or
harmonious state of flux suggested by this finding. Consonance was part of Becoming
Rooted’s design, however; consonance was not illuminated as a disposition itself.
Consonance suggests a harmonious and synergistic relationship among the
dispositions, but it also suggests a relationship among the disciple, the dispositions, and
the disciple’s personal and communal image of God. Consonance implies the necessity to
balance or harmonize dispositions and not monolithically focus on one disposition to the
exclusion of others. The constellations of dispositions and their interaction in opening the
disciple’s heart to graced transformation are vital. For example, awe allows the disciple’s
heart, calcified and hardened by life, to perceive Christ in others and to develop
gentleness. Awe and gentleness together create space 10 practice humility. Awe,
gentleness, and humility allow the practice of appreciative abandonment to God to be

possible. In conversations about abandonment, participants commented on the difficulty
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of the disposition of abandonment. This difficulty was especially true for Jennifer,
Laverne, Shirley, Thelma, and Matt. They also discussed how the other dispositions of
awc, humility, and gentleness were helpful in understanding and practicing the
disposition of abandonment.

The pastor or spiritual director must be aware of the ebb and flow among
consonant dispositions. When a disciple is struggling with control issues, or struggling to
be gentle with someone that has hurt them in the past, then the spiritual director may
gently illuminate and encourage consonance. Thus, the disciple may become receptive to
grace and anticipatc becoming alert to transforming epiphanic love.

Focusing on consonant dispositional formation instead of church growth or even
spiritual maturity allows for the formation of the disciple’s heart by God’s will and grace
and not by human willfulness. The results of consonant formation are awe-filled, humble,
abandoncd, and gentle disciples. In essence, consonant dispositional formation attunes
the disciple’s heart to the frequency of God’s heart so the invitations of the Holy Spirit
and the anticipation of transformation are reccived.

Communal Nature of Facilitating Conditions

The literature review identified one of the key components to spiritual growth as
its communal nature. Wesley in his scrmon “Upon Qur Lord’s Sermon on the Mount
Discourse IV” posits that meekness or humility is essential for the spiritual life and may
exist in isolation, but gentleness and longsuffering are equally essential and requirc a
communal sctting (196).

The findings showed that even individualistic appcaring participants identified the

communal aspects of Becoming Rooted as facilitating conditions. A review of Table 4.3
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shows that five of the cleven identiticd facilitating conditions were clcarly communal (p.
129). Further, five of the six most identified werec communal in nature.

Facilitating conditions help disciplcs grow in their Christlikeness. Wesley warns
against spending an inordinate amount of time in pious solitude and neglecting the
communal nature of Christlikencss saying such action would “‘destroy, not advance, truc
religion™ (Upon Our Lord’s” 196). The challenges and encouragement that come from
“living and conversing with other men” are the instruments by which true religion and
Christlikeness is facilitated (196). With the foundational dispositions a part of the
spiritual makeup of participants of Becoming Rooted, many opportunitics for communal
relatedness are primed. Participants commented on how the dispositions and the
formation-in-common experiences changed their relationships with cach other and others
at BUMC. Mary found the community of Becoming Rooted “‘very meaningful.” Mary
thought the diversity of the group and the communal discussions helped her change some
negative reactions toward others. 1 observed how all participants appeared to greet each
other and others more warmly. The greeting ritual was so noticeable that members of
BUMC, who were not participants of Becoming Rooted, questioned me about what was
going on with some participants as members experienced participants as being much
friendlier and warmer.

Personal Nature of Obstacles

Table 4.4 lists interpersonal relationships as the one communal obstaclc that
participants identified as the most often (p. 131). However, while the classification
interpersonal relationships sounds communal the classification is not about communal

dynamics but rather is about intrapersonal coping. For example, onc participant struggled
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with her inner attitude toward a coworker she found irritating. This classification is not
about communal dynamics but an interior strugglc.

Obstacles appear to be internal responscs to the outer environment of life. The
obstruction is not in an cvent or circumstance but in the person’s perception and
response. Thus, obstacles arc an cxpression of the person’s willfulness, closed mind-set,
pride form, sin. or introspection. By identifying obstacles to Christlikeness and
addressing them with the foundational dispositions obstacles may, by grace, open the
door on a new level of humility and abandonment to God. Bringing the obstacles into
consonance will allow disciples to grow in Christlikeness. For instance, Lavern
commented about practicing the dispositions of humility and gentleness in her personal
relationships: “I'm trying to be Christlike instead of saying I’'m right and you’rc wrong”
when she was dealing with a difficult person in her workplace.

Addressing personal obstacles necessitates caution. The arena of personal
obstacles is where formation can losc out to a subtle form of functionalism, human
perfectionism, or even rabid introspection. Becoming Rooted, consonance, and the
foundational dispositions center disciples on becoming receptive to who they are and the
image of God that is being recovered, by grace, on their way to Christlikeness. Benner, in
the preface to Spirituality and the Awakening Self: The Sacred Journey of
Transformation, writes about the dissonance between being and doing:

Being and becoming arc both routinely sacrificed on the altar of doing.
The gentle but persistent heartbeat of our deep longings to find our truc
place in God is gradually drowned out by the cacophony of superficial

desires, and we are left with a small cgo-self rather than an awakening self
that is cver becoming in the Spirit. (x)
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For Benner being and doing are consonant cxpressions of personhood and doing can
become a form of functionalism. Some disciples struggle with issues of control, trust, and
vulnerability and may not do well in Becoming Rooted. These disciples may nced one-on-
one discipleship before they can be fully cngaged in the formation-in-common
cxperience and sclf-direction.
Personal and Communal Nature of Spiritual Formation

Highlighted by the literature review and my study is the necessity that spiritual
formation be both personal as well as communal. This finding suggests that the formation
pedagogy used in Becoming Rooted was both personal and communal and further
suggests the effectiveness of Becoming Rooted to affect the whole person. For example,
when discussing writings of Augustin and Julian of Norwich, during a formation-in-
common cxperience illuminating awe, the group struggled with the readings. Not used to
the style of these writers, participants were struggling when Alfred said that he nceded
the group to get more out of the reading. At this point, participants began to sharc their
insights, began to discover leaming from each other, and eventually developed an
effective list of directives to follow for the week ahead. Participants discovered that in
order to grow personally and effectively they needed their communal relationship

This finding is nccessitated if Becoming Rooted is truly an effective model for
spiritual formation. Transformation must address the whole personal both personally and
communally. The Becoming Rooted process invited participants to bring their personal
insights from their personal devotions to the communal formation-in-common
experience. The community then provided directives for personal implementation, and

then they shared their experiences, with those personal directives, communally the next
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weck. T found this weaving together of personal and communal formation to be cffective
in Becoming Rooted. For cxample, Alfred confessed to having always had an intellectual
faith. Alfred believed the fellowship and social relationships of Becoming Rooted were
important experiences to broaden his faith.

Participants mirrored the weaving together of personal and communal growth
through their use of the dispositions of awe, humility, gentleness, and abandonment. A
weaving and intermingling of the dispositions occurred, as previously discussed, and this
weaving and intermingling of the dispositions was expressed personally and communally.
For example, a participant would practice personal awe and gentlencss alone. Then the
participant would practicc awe and gentleness communally, sceing God’s purpose,
beauty, and grace in the group, the church, and with humanity.

This personal and communal nature of formation, as used in Becoming Rooted,
has an ever-expanding importance. Dunn writes, “[A] full life in Christ cannot be
experienced, expressed, or shared outside the scope of relationships, nor at the expense of
other persons” (10). This full life in Christ emphasizes the importance of the personal and
communal naturc of spiritual formation and evangelism. Dunn’s statement suggests a
consonance with the foundational dispositions illuminated in Becoming Rooted. This
suggests that Becoming Rooted might scrve as a good foundation, not only for leaders but
also for a theology and practice of evangelism.

Transformation is a snapshot of a fluid dynamic process as arc the dispositions.
Participants must to continue to practice the spiritual disciplines, means of grace, and
dispositions to avoid becoming static. If spiritual disciplines and dispositions are

anticipatory to transformation then the absence of the spiritual disciplines and
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dispositions will either obstruct or diminish the anticipation of transformation. These
participants appcar well on their way to becoming disciples who have lcamed to take
accountability for their own and other s’ spiritual growth and formation. Laverne
demonstrated her readiness when she reported Becoming Rooted helped her experience
assurance and affirmation and gain confidence that she was on the right path. Laverne
was expressing that she understood what she needed to do to ensure her openness to
God’s epiphanic love.

Outward Focus from Epiphanic Love

The epiphanic love of God is not only transformative but also sacrificial and has
an outward focus toward others. For Becoming Rooted to be an effective catalyst of
transformative discipleship, it must demonstrate an outer focus.

A basic premise in the design of Becoming Rooted is the belief that as a disciple
experiences the epiphanic love of God a graced transformation occurs. The transformed
disciple is outwardly focused. Without first experiencing epiphanic love, the disciple
remains untransformed even though they may engage in moralistic behavior.
Experiencing cpiphanic love is what Mulholland describes as “breathing in” and the
outward focus of service is what Mulholland calls “breathing out.” Mulholland writes,
“[T]here can be a breathing in without a breathing out but it is impossible for there to be a
breathing out without a prior breathing in” (**Spiritual Formation” I1). By design,
Becoming Rooted successfully cultivates foundational breathing in on the part of
participants in faith and hope of a graced breathing out.

The language of this study focuses on developing a receptive disposition through

the illumination of the foundational dispositions of the study. The reason for this focus on
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language is that an attitude of receptivity excludes willfulness and relies on grace. Muto
writes, “There 1s no receiving without giving and no giving without receiving’ (“Living
Contemplatively” 83). Graced receiving is Christian spirituality while giving and outward
focus is Christian mission. For Muto, ““Christian spirituality and Christian mission are
two sides of the same coin™ (82). Thus, Becoming Rooted is outwardly focused 1o the
extent that it first cultivates graced transformation through the experiencing of cpiphanic
love.

Since Becoming Rooted is based upon graced receiving of epiphanic love that
transforms a person’s life into the life of God’s purposes, Becoming Rooted provides real
hope for reclaiming true healthy evangelism. Evangelism should be centered in graced
and transformative cpiphanic love. Evangelism also flows from epiphanic love and the
grace of God. An effective witness, for cvangelism, is the transformed life of a disciple
abandoned to Jesus Christ.

Becoming Rooted demonstrated, in this finding, that it cultivates the receiving-
giving, the breathing in-breathing out dynamic. Several participants displayed a greater
focus in worship. Sally, Wylic, Emest, Matt, Jennifer, Thelma, and Mary all began to
comment or ask questions about sermon content or illustrations. They also cxpress
renewed appreciation for music and especially the lyrics of the hymns. They show
curiosity about and discussed the importance of the Christian year. This deeper
engagement of participants in worship and their self-initiation of acts of service are

further indicators that Becoming Rooted is an cffective discipleship methodology.
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Length of Experience

I designed this experience to aid in the creation of good habits. The findings
indicated four weeks were needed for participants to become comfortable with the
formation-in-common procedures. During this time, participants developed trust, gained
skill at reflecting on their lives, found acceptance, adapted to a new type of reading
material, and a new way of rcading formationally. Significant change occurred in group
dynamics, as noted in the findings, after week eight.

Disposition formation takes time. After twelve weeks, participants were still
learning how to live dispositionally. Spiritual maturity in Christ is a lifelong process. The
writer of Hebrews suggests the disciple “lay aside every weight and the sin that clings so
closely, and let us run with perseverance the race that is set before us” (Heb.12:1). 1
belicve the word perseverance suggests sticking dispositionally with the race, as in a
marathon. Paul writes in 1 Corinthians 9:24-27 about competing in such a way as not to
be disqualified but to finish.

Transformation took time for the early Methodists, also. Tom Albin studicd the
class meetings and bands of early Methodists. Albin reports that often after two years of
participation in classes or bands that people discovered they were experiencing salvation
(43).

The nature of dispositional formation and the lifelong nature of spiritual
formation suggest the necessity of having an accountable discipleship process for
participants of future Becoming Rooted participants to step into at the end of the

cxperience. Any accountable discipleship group in which Becoming Rooted graduates
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participate should continue with the language of awe, humility, gentleness, and
abandonment and encourage listening for directives from the Holy Spirit.
Implications of the Findings

This cvaluation of Becoming Rooted as a transformational spiritual formation
expericnce has shown its value. 1 designed Becoming Rooted to assist in consonant
dispositional spiritual formation. This study highlighted Becoming Rooted’s strengths.

A key implication of this study is the challenge it poses on those who insist on the
mission of a church as, dircctly or indirectly, being the growth of a bigger church. The
growth of a bigger church is not a bad thing except when it is the mission. Therefore, this
study implics that the mission, health, and vitality of a church arc at risk when a church
fails to focus on spiritual formation through focusing on consonant dispositions. Focusing
on consonant dispositions allows God’s grace and cpiphanic love to guide and ultimately
determine the future of a church without the blindness and distractions of human
willfulness and functionalism. The church must have a pedagogy of receptivity to God’s
grace and epiphanic love.

A further implication from this study is that a church must identify the right goal
for formation and the right process. The study shows that spiritual formation must be
grace infused, beginning with a process that depends and trusts in the grace and epiphanic
love of God. A correct reading of John 15 recognizes that the goal of Christian living and
formation is abiding in the vine named Jesus. Abiding is another word for consonant
dispositional formation. When abiding in Christ (spiritual maturity) is the goal of the
Christian life, the fruit of abiding is transformational living. Transformational living

implies that disciples will live sacrificially for the kingdom of God by loving God with
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all their heart, soul, mind, and strength and loving their neighbor as themsclves (Mark
12:30-32). Abiding in Christ and transformational living should not quash or diminish a
church’s evangelical zeal to cooperate with the Holy Spirit in grafting pcople onto the
vine. To the contrary, this study implics that when a church fails to develop spiritual
formation practices that are consonantly dispositional the resulting formational practices
are often versions of functionalism. Functionalism in spiritual formation, this study
suggests, will create a process for disciple making that leads to, 1 believe, guilt, spiritual
abusc, and cventually to a shallow, simplistic, and sentimental Christianity. The disciples
of spiritual formation functionalism are susceptible to the prevailing winds of culture.
Functional churches form fair-weather members who arc not rooted and groundcd in the
transforming epiphanic love of God.

Another vital implication of this study specaks to thc lifc of the pastor. Pastors fall
easily prey to pressures to be successful with quantifiable metrics placed on them by
churches and denominational structurcs and become an cntircly functional, doing, and
controlling person. Pastors facc a real temptation to scek out a program that works and
grow the church. Consonant dispositional spiritual formation reminds the pastor that his
or her role is not to grow the church, which is the role of the Holy Spirit. The role of the
pastor is to practice consonant dispositional spiritual formation in his or her life and to
help others learn abiding in Christ that roots and grounds lives in the epiphanic love of
God that transforms people. The pastor will experience real joy being a part of God’s
plan in the transformation of human lives.

The core leadership of a church must embrace the importance of the spiritual

formation of transformative disciples as the mission of the church. Therefore, an
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Important strategy is thc implementation of Becoming Rooted as part of a curriculum to
develop the core leadership. This curriculum will have churchwide ramifications. Since
transformation is a lifelong journey, remembcring that Becoming Rooted is simply one of
the first miles of that journey and that participants will necd to be encouraged to
participate in a long-term accountable discipleship group following the end of Becoming
Rooted is a necessity.

The greatest value of this study is thc cmerging pedagogy of consonance and
receptivity. This study shows that the consonance of the foundational dispositions creates
spacc for receptivity, instead of willfulness, to thrive. Anticipation and hope of
transformation occurs in this harmonious receptivity of being rooted in good soil.

Limitations of the Study

This study is limited to the context of the Bolivar UMC and to the American
culture characterized by individualism and privacy (Dunn 12-13). The population, for this
study, was small, but the small sample size for this case study can be justified (1) because
the purpose of the study was to generalize to a larger sample (Ambert, Adler, Adler, and
Detzner 885): (2) because the intimacy, character, and nature of spiritual formation
prevents the feasibility of a larger sample size (Seawright and Gerring 295); and, (3)
because I was also an observational participant in the activities of the study (Baxter and
Eyles 505). The sample for the case study was also not entirely random. However,
Scawright and Gerring indicate that nonrandom case selection is appropriate when
exploring events such as transformation (299).

In real ways, Becoming Rooted is also limited by the emotional, mental, and

spiritual state of participants. Emotional and relational health are limiting factors as these
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affect the communal nature of the formation-in-common cxperience. People in need of an
nordinate amount of support may have a great deal of difficultly processing and
appreciatively apprehending humility and abandonment. Some individuals may nced
private direction in their collage of discipleship before they will be able to be fully
engaged in the formation-in-common experience and sclf-direction.

The findings also revcaled some potential limitations. 1 identify a limitation in the
inability of some participants to read and apprchend the experience of others, specifically
classical spiritual formation literature that has its own metalanguage, style, and imagcs.
Participant motivation limits the study, also. Future participants who participatc in
Becoming Rooted simply to attend or to have an experience are participating by human
willfulness and control and will thus limit the possibility of appreciative abandonment.

Another limitation of this study is its length. Great difficulty is present in trying to
develop dispositions within just twelve weeks. A longitudinal study is the best way to
access transformation of a much longer period. Anecdotal evidence from journals of carly
Wesleyan followcers suggests two years of accountable discipleship often occurs before
sense of transformation is described(Albin 43).

Unexpected Observations

One uncxpected obscrvation was of how entrenched functionalism is in me and in
others. Functionalism is a part of the culture and language. During Becoming Rooted, on
many occasions participants would choose control over abandonment to God. As 1
contemplated the future implementation of Becoming Rooted, 1 had to fight deliberately

my impulse to turn Becoming Rooted into a mechanism of formation.
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The communal naturc of the formation-in-common process was also a surprise.
The surprise was not that community formed but the speed at which it formed. Through
the practice of the foundational dispositions and the intimate sharing during the
formation-in-common experience, a truly cherished community formed before my eyes.

At the start of this study, T worried if enough variation would occur that the
change could be called transformational. In the postintervention interviews, I was
surpriscd at the emotion and power of the participant s* narratives. The personal and
communal nature of Becoming Rooted provided, in the minds of participants, clcar
evidence of transformation.

Recommendations

Becoming Rooted is a culturally effective pedagogy in spiritual formation and
should be used as a leadership preparation class. Because of the high level of accountable
discipleship, future participants of Becoming Rooted should be disciples who have
demonstrated a hunger and thirst for God. Without this hunger and thirst, Becoming
Rooted may be twisted into another cog in the church machine. If the potential leaders
and participants have this hunger and thirst, I have faith that the four foundational
dispositions will help leaders to get along and focus on the mission of the church rather
than on their personal needs. Becoming Rooted leaders, who practice the foundational
dispositions, will be less likely to dismiss others or their ideas and to practice humility
and gentleness in dealing with others.

Current translations of spiritual classics in a conversational style are best for use
as source matcrial for formation-in-common. Participants can easily get lost in the

mechanism of trying to decipher the reading instead of being formed by the reading.
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The setting is very important for the formation-in-common experiences.
Becoming Rooted took place in a comfortable setting but it was 100 small. Chairs need to
be comfortable and have arms on which to rest materials. Tables should be avoided as
they create a classroom sctting.

The finding that a strong personal identification exists with obstacles suggests a
need to provide morc focus on consonance, on appreciative abandonment, and gentle
obedicnce. To accomplish this focus, I suggest introducing a trustworthy rule of lifc 1o
participants early in the Becoming Rooted experience. This introduction could be a
presentation and a discussion about the role of a rule of lifc and how to relate personally
to the rulc of life.

Participants should remain a part of a long-term accountable discipleship group
after the end of Becoming Rooted. I would like to scc the development and cvaluation of
a long-term discipleship methodology that uscs the four foundational dispositions as part
of its core valucs, language, and pedagogy.

One area of further rescarch that is of interest comes to mind. Dunn writes about
America’s passion with individualism and privacy, which color the context of cvangelism
and by extension spiritual formation (12-13). Considering Amcrica’s passion and the
cultural effectiveness of Becoming Rooted begs for further research and examination.
This area of research would be to examine if the personal and communal nature of
Becoming Roored and the participant s’ affinity for these communal experiences will

have any cffect on the values of American individualism and privacy.
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Postscript

This study would have been a wastc of time if it were just an academic cxcrcisc to
further human cognition and to stretch the mind. For me, it has become the next vista in
my spiritual journey. Since I was a child, I have belicved in God and longed for
somcthing morc in lifc cven when [ am confused or disobedient. 1 remember one winter
morning in 1968, sitting in a sunbeam that was strcaming through a window, rcading a
condensed copy of Bernard of Clairvaux about the love of God. 1 failed then to
understand him, and I find I still have not plumbed the depths of Bernard's insights after
all these years.

The process of this disscrtation has taken me on a phcnomenal journcy of the
mind and the heart. My course work at Asbury Theological Scminary and at the
Epiphany Association in Pittsburg, Pennsylvania, has challenged my hunger for
understanding and the longing of my deprived heart. On 16 August 2008 at 4:30 a.m.,
when I hung up from talking with an officer of the Missouri Water Patrol, I had just
lcarned of the death of onc of our sons. In the darkness of that hour, the truth of van
Kaam’s appreciative abandonment option became my personal reality. All I could do was
abandon myself to God. In the weeks to follow, I lcarned much about practicing awe,
gentlencss, humility, and abandonment. The experience was a strange odyssey of joy in
the midst of grief. [ was so gratcful to God to be in the middle of this dissertation process
when this life crisis occurred.

The practice of the foundational dispositions, used in this study, and graced
moments of experienced epiphanic love ceased being a beautiful concept on the page and

became glorious personal realities. God’s love is present in every moment, just as Alfred,
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a participant in the study, said. I belicve that without providential leading in my discovery
of these foundational dispositions, my life would be so much empticr.

Thanks be to God for revealing, through the Holy Spirit, that the ancicnt ways still
arc vital ways. Dispositional formation, while not a fad, holds great promise for
postmodcm pilgrims as they scarch to encounter the God who loves them. The spiritual
life is an adventure that catches believers up in the current of God’s love and sweeps
them along. Eugene H. Peterson writes about the journey:

The way of Jesus cannot be imposed or mapped—it requires an active
participation in following Jesus as he leads us through sometimes strange
and unfamiliar territory, in circumstances that become clear only in the
hesitations and questionings, in the pauses and reflections where we
engage in prayerful conversation with one another and with him. (18)
The journey is not predictable but it can be anticipated. Disciples can faithfully follow
this spiritual journey and anticipate a transforming experience of God’s cpiphanic love.
Life can be a difficult and challenging journey but when disciples abandon themselves in

faith, to a loving God the journey will be grand. My hope and prayer is that this study

will help the church to become just like Him.
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APPENDIX A
COVENANT AND DISCLOSURE STATEMENT
Introduction

This study in formation-in-common is part of the requirements for a Doctor of
Ministry degree through Asbury Theological Seminary. As such, the high standards of
Asbury are followed.

Identitics of participants are kept private except among participants themselves.
An analysis requires the collection of some demographic information. However, all
identitics will be left out of the data analysis and other written reporting. Further, all
collected data will be kept in a locked file cabinet.

To participate in this study, participants must be willing to attend all fourteen
weeks of Becoming Rooted, complete all experience questionnaire protocols, journal, and
completc all the weekly reports and daily devotions. Further, the sharing of all journals
with the researcher is requested as part of the data collection.

This study implements a formational concept called Formation-in-Common,
which prayerfully discovers dircctives for further spiritual formation. A participant must
be willing to apply these directives for the time period spccificd, which will not be longer
than the fourteen weeks of the study.

Formation-in-common requires a healthy concept of community in order to be
successful. Therefore, the process is relaxed, peaceful, integrative, and holistic. The
strength of this type of formation is that it combines daily life with the richness of

etcrnity by encouraging a lifestyle that is both formative and grateful. This study requires
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a high level of commitment for fourteen weeks as each person’s level of commitment
reflects on to the group as a whole.

A competent and traincd leader who will cnsure a safe and welcoming
environment in which to be open to God’s Spirit will lead each formation-in-common
experience. All unique concerns will reccive the gentle and nurturing care that may be
required.

Participant Covenant
To be a successful participant, I covenant to be a fully open participant by
practicing daily Christian self-presence by
e Using the daily devotionals provided by Becoming Rooted,
e Meditating and journaling, and
e Daily implementing spiritual directives that the formation-in-common experience
identifics.
Wecekly T will
¢ Submit a weekly accountability form,
e Be prepared to participate fully and openly in the formation-in-common
experience, and
e Attend worship as often as possible during the fourtcen weeks of the Becoming
Rooted cxperience.
Further, I will participate by
e Honestly and openly parlicipating in the pre-Becoming Rooted testing and
mterviews,

¢ Sharing my journals, and
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e Being available and participating honestly and openly in the Becoming Rooted
testing and intervicw after the cxpericnce has ended.
Datc:

SIGNED:



Harp 162

APPENDIX B
SAMPLE ANNOUNCEMENT/INVITATION

Ever desire something more than out of your life? Are you looking for something
more than in your spiritual walk?

You are invited to participatc in a fourteen-week spiritual formation process
called Becoming Rooted. Becoming Rooted is an in-depth formation process created to
help us be open to God’s grace and presence. Becoming Rooted is designed to help us
live Paul’s prayer for us from Ephesians 3:17-19: “that Christ may dwecll in your hearts
through faith—that you, being rooted and grounded in love, may have strength to
comprehend with all the saints what is the breadth and length and height and depth, and
to know the love of Christ that surpasses knowledge, that you may be filled with all the
fullness of God.”

The spiritual formation process of Becoming Rooted will begin with a preliminary
meeting on Sunday, February 10, 2013 and will conclude with a meeting of closurc on
Sunday, May 12, 2013. Weekly mectings will be cach Sunday from 6:00 p.m. to 7:30
p-m.

Becoming Rooted is a formation-in-common process designed by Pastor JC as
part of his course work at Asbury Theological Seminary. Becoming Rooted is part of an
evaluative study; therefore, some study-related questionnaires will be a part of your
commitment. Becoming Rooted is limited to twelve people. There is no cost for the
experience. For more information and to sign up, contact Pastor JC or call the office at

555-444-1234.



Harp 163

APPENDIX C
PRELIMINARY MEETING AGENDA
Becoming Rooted
Week | Pre-Expericnce Meeting
Agenda
Welcome
Scripture Mark 4:1-20
Prayer
Overview of the Becoming Rooted expericnce
Review of materials
Sign in and remember your participant code.
Read and sign covenant. Tum in signed copy.
Review participants’ workbook
Guidelines
Devotional book
Weckly accountability form
Interview schedule
Scripture Ephesians 3:14-21
Prayer

Pre-Becoming Rooted Questionnaire completed
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APPENDIX D
BECOMING ROOTED QUESTIONNAIRE
Pleasc read each statement carefully, then circle the number on the continuum that
corresponds to a responsc that most accurately reflects your attitude today, in this

moment.

1. Tknow I am a loved and accepted child of God on the way, by God’s grace, to
becoming God’s intended person.
Never/Not at all Always
l—2—3—4—5—6—7—8-—9—10
2. Thave a strong sensc that I am on the samc page with God and what God is doing
in the world.
Never/Not at all Always
]—2—3—4—-5—6—7—8—9—10
3. In my common everyday activities, I see God’s cternal love at work.
Never/Not at all -1—2—3—4—5—6—7—8—9—10—Always
4. I experience life and its eternal mystery as full of meaning.
Never/Not at all Always
1 —2—3—4—5—6—7—8—9—10
5. Every moment is an opportunity to live out the prayer, “Thy will be done.”
Never/Not at all Always

1—2—3—4-—5—6—7—8—9—10
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6. Openness guides my relationships with people.
Never/Not at all Always
l—2—3—4—5—6—-7—8—9—10
7. My relationship with God thrives on a sense of total acceptance.
Never/Not at all Always
l—2—3—-4—-5—6—-7—8-—-9—10
8. In my daily activitics, I have a sensc of the ineffable presence of love.
Never/Not at all Always
l1—2—3—4—5—6—7—-8—9—10
9. God’s presence calls me to create thriving and loving relationships with people.
Never/Not at all Always
l—2—3—4—-5—6—-7—8—9—10
10. God has called me to live so my deepest self is becoming a part of the new
kingdom of God.
Never/Not at all Always
] —2—3—4—5—6—7—8—9—10
11. T consistently reset my priorities to be consistent with what Christ is doing in my
life.
Never/Not at all Always
l1—2—3—4—-5—-6—7—8—9—10
12. Daily I appreciate how unique I am to God’s gracious purposes for all of creation.
Never/Not at all Always

1—2—3—4—5—6—7—8—9—10
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In my relationship with Christ, I hunger and thirst for something more, something
deeper, and something more meaningful.
Never/Not at all Always

1 —2—3—4-—5—-6—7—8—9—10

.1 feel God gently helping me grow spiritually.

Never/Not at all Always

| —2—3—4—5—6—7—8—9—10

. God’s love and acceptance motivates me to make a difference context where |

live.
Never/Not at all Always

|—2—3—4—5—6—7—8—9—10

. I have a sense of urgency to renew my relationship with God, first thing every

day.
Never/Not at all Always

] —2 - 3—4—5—6—7—8—9—10

. 1 gently pace mysclf to move with the will and love of God instead of striving to
hurry life along.
Never/Not at all Always

1—2-3—-4-5—6—-7—8—9—10
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18. The memory of some key and powerful, graced-filled moments in my hic
continue to transform my life.
Never/Not at all Always
}—2—-3—4-5—6—7—8—9—10
19. I desire to organize my life to avoid doing too much.
Never/Not at all Always
]l —2—3—4—5—6—7—8—9—10
20. In cvery moment [ have confidence God is using me to build his kingdom on
earth.
Never/Not at all Always

|—2—3—4—5—6—7—8—9-—10
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APPENDIX E

PRE-BECOMING ROOTED INTERVIEW

Participant:
Age: Married: Children: Ages:
Sex: Marriage #: Previous Marriage ended by:

Education level:
I. How long have you lived in Bolivar, MO?
2. How long have you been a part of Bolivar UMC?

3. Why did you join the Bolivar UMC?

4. How long have you been a Christian?
5. Tell me about your experience of becoming a Christian. What drew you? What

did you think at conversion? What did you feel at conversion?

6. Briefly describe your spiritual history. What has been your relationship with God

throughout your life?

7. How much time per day do you spend in devotional time (Devotional time
includes prayer, Bible reading and study not related to preparation for teaching,
meditation, journaling, reading of devotional materials, etc.)?

How many days per week?



10.

11.

13.

14.

15.
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Would you describe an cxpcericnce of God’s overwhelming love, grace, and
presence (epiphanic love)? Details:

How often do you experience a sense of wide-eyed wonder, amazement, or awe in
your life?

What things or cvents make you feel wide-eyed wonder, amazement, cuphoric, or

awc?

What things or events in your life help you sec the preciousness and fragility of

another person? Describe bricfly.

. Do you ever just want to let go and let God? Do you have a desire to surrender to

God and just follow God with everything you have, to give yourself away to God?

Describe your experiences.

How do you experience yourself when you are interacting with others? Do you

want to listen, fix, pray, or just shake your head in frustration and/or judgment?

Do you see yoursclf as someone who encourages and helps others?

How would you describe your openness to God as opposed to openness with

God?
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APPENDIX F
POST-BECOMING ROOTED INTERVIEW
How was the Becoming Rooted experience for you?
During this study, did you have any experience of God’s overwhelming love,
grace, and presence?
Do you fcel as if you have grown in your spiritual walk during this study?

In what ways do you think you have changed since this study began?

What helped facilitatc any cxperience of God’s love and presence?

What, if anything, hindered your experiences of God’s love and presence?

This study focused on four habits or dispositions (awe, humility, gentleness, and

abandonment). Which disposition, if any, helped you grow in your spintual life?

Which disposition, if any, hindered growth in your spiritual life?

How much time per day do you spend in devotional time?
How many days per week? (Devotional time includes prayer, Bible reading
and study not rclated to preparation for tcaching, meditation, journaling, rcading

of devotional materials, etc.)
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14.

15.

Harp 171

. Is it your intention to keep this schedule going forward?

. Because of this experience, what changes, if any, do you wish to make in your

spiritual life?

How often do you experience a sense of wide-eyed wonder, amazement, or awe in

your life?

. What creates in you a feeling of wide-eyed wonder, amazement, or awe?

What things in life help you see the preciousness and fragility of another person?
Describe briefly.
Do you ever just want to let go and Ict God? Do you have a desire to surrcnder

and just follow God with everything you have, to give yourself away to God?

Descnibe.

. How do you expericnce yourself in relationship to others? Do you see yourself as

someone who helps and cncourages others?

. How would you describe your openncss to God as opposed to openness with

God?
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REVIEW OF QUESTIONAIRE (Discuss questions with greater than a +/-1
change) Reflect about the change. What might be the cause of the change? Is the change
related to Becoming Rooted? What thoughts, impressions do you have about the change?

Question 1.

Question 2.

Question 3.

Question 4.

Question 5.

Qucstion 6.

Question 7.

Question 8.

Qucstion 9.

Question 10.

Question 11.

Question 12.

Quegstion 13.

Quecstion 14.

Question 15.

Question 16.

Qucstion 17.

Question 18.

Question 19.

Question 20.
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WEEKLY PERSONAL ACCOUNTIBLITY FORM

Mark each day you were able to do the daily devotions.

0 Monday [ o Tuesday | o Wed | o Thurs =

Friday | o Saturday | o Sunday

Were you able to attend
worship? Reflect upon
your worship expcrience.

What did you do in
response to the directives
received from last week?

Share a story from your
personal experience of
formation this week.

What ways were you able
to minister to others this
week?

In what events this week
did you experience or
were aware of being part
of the body of Christ?

Examination of Conscience

Have you had an experience of wonder, awe and
amazement? If yes, briefly describe.

Have you lifted others up this week? If yes,
briefly describe.

Have you responded to the preciousness and
fragility of another person this weck? If yes,
describe briefly.

Ilave you given yoursclf away to God sometime
this week? If yes, briefly describe.

Review of Experience

Reflect on what was helpful to you as you tried to
be more Christlike?

Reflect on what hindered you as you
tried to be more Christlike
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APPENDIX H
BECOMING ROOTED PARTICIPANT WORKBOOK
INTRODUCTION
As we begin the Becoming Rooted experience together, let’s take a moment and
look ahead. In the next twelve weeks, we will encounter the Word of God and several of
God’s faithful servants, writers like, Teresa of Avila, Julian of Norwich, Adrian van
Kaam, and James Bryan Smith. We also will be thinking about and delving into four
habitual attitudes and behaviors, which we can call dispositions. The Becoming Rooted
study was designed to illuminate the important dispositions of awe, humility, gentleness,
and abandonment. These dispositions or habits are necessary for mature spiritual life and
a lifc decply rooted and grounded in love (Eph. 3:17). We cach experience these
dispositions even when their presence in our lives goes unacknowledged.
Because of God’s great love and rich mercy, belicvers are made alive in Christ
(Eph. 2:4-5). The goal of this new lifc in Christ is to grow into the full staturc of Christ
(Eph. 3:13) by putting away the former lifc and putting on the ncw life in Christ (Eph.
4:22-24).
The end of Paul’s prayer in Ephesians 3 is a foundational Scripture for our time
together:
For this reason, T bow my knecs before the Father, from whom every
family in heaven and on carth takes its name. [ pray that, according to the
riches of his glory, he may grant that you may bc strengthened in your
inner being with power through his Spirit, and that Christ may dwell in
your hearts through faith, as you are being rooted and grounded in love. 1
pray that you may have the power to comprehend, with all the saints, what
is the breadth and length and height and depth, and to know the love of

Christ that surpasses knowledge, so that you may be filled with all the
fullness of God. (Eph. 3:14-19, NRSV)
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Paul invites believers to live a life worthy of God’s call on their lives through
humility and gentleness (Eph. 4:1-3) in order to “live in love” (Eph. 5:2). Through the
work of the Holy Spirit and Christ who dwells in belicvers, they are “rooted and
grounded in love™ (Eph. 3:17). The process of becoming rooted and grounded in love
produces comprchension, cxperience, and cxpression of God’s love. Being rooted and
grounded in lovc is the transformed lifc. This transformation is the supcrnatural work of
the Spirit.

Bcing rooted in love is a theme throughout Scripturc and is an indication of God’s
grace, mercy, and promisc for the transformed life. Of significance is Jesus® key parable
into the secret of the kingdom lifc known as the parable of the soils (Mark 4:1-20).

The fourth chapter of the gospel of Mark introduccs us to the tcaching of Jesus
and his parables describing the kingdom of God. Mark 4:10-12 illustrates that parablcs
demonstratc that any teaching concerning the kingdom of God is not about personal
cognitive ability but about hearing the words of Jesus in such a way that a change occurs
in how one perceives the very foundations of life and this change in perception results in
change of bchavior. Being rooted is the very nature of receptivity and spiritual formation.

While growth in Mark 4 is not the result of the human will humanity is called to
cooperate with God in order to grow. The mystery of growth is in the naturc of the seed
{Word) and the receptivity and responsiveness of the person.

For sceds to grow, they must become rooted in good soil (Mark 4:6, 17). Being
rooted in good soil is at least a metaphor of how deeply humanity should allow the
mystery of the kingdom to become rooted in life through sustained and deeply intimatc

relationships. A rooted life in the kingdom 1s a gift of gracc.
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The illumination and cultivation of the basic dispositions of awe, humility,
gentleness, and abandonment may allow us to reccive the graced state of being rooted in
love. This is our goal together, to become alive in Christ through becoming rooted and
ground in love. I pray that our journey together leads us to the places where we
experience the embrace of God’s love in our lives.

Love is central to this study and we will expcrience several expressions, sources,
and objects of love. We will find the concept of cpiphanic love woven all through this
study and it is important to have a working definition. In this study, I refer to epiphanic
love as the love that creates transformation. Epiphanic love is the sense of love, of
acceptance, and of transformation that we experience when by grace alone and the work
of the Holy Spirit, a person becomes aware of God’s love and presence. When God's
love breaks through the noisc of living and becomes a profound part of our life
experience, we can refer to it as epiphanic. This love is gently present in every experience
of our lives.

From some place I clipped the following devotional that should help set the tone
for this experience. Reflecting on Ps. 63:1-8, C. P. Hia writes:

A hotel in Singapore introduced an express buffet—eat all you can
in 30 minutes and pay just half the price! After that experience, one diner
reported: “I lost my decorum, stuffing my mouth with yet more food. 1 lost

my civility ... and I lost my appetite for the rest of the day, so severe was
my heartburn.”

Sometimes I think in our devotional reading we treat God’s Word
like an express buffet. We wolf it down as fast as we can and wonder why
we haven’t learned very much. Like physical food, spiritual food needs
chewing! For those of us who have been Christians for a long time, we
may have a tendency to specd-read through the passages we’ve read many
times before. But in doing so, we miss what God is meaning to show us.
One sure sign of this is when we leamn nothing new from that passage.
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David’s desire was right when he wrote in Psalm 119:15, <1 will
meditatc on Your precepts, and contemplate Your ways.” That’s the way
to treat God’s Word—to take time to mull it over.

Let’s not come to the Bible as if we were going to an express
buffet. Only by meditating on God’s Word will we get the most value for
our spiritual well-being.

Our experience with Becoming Rooted in love is not to rush but to savor. May the

Holy Spirit guide our time together.
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WEEKLY FORMATION-IN-COMMON EXPERIENCE OUTLINE
CONTEMPLATION (approximately 5 minutes)

This is time to center our hearts and prepare for our encounter with God.
CONFERENCE (approximately 5-10 minutcs)

Leader focuses discussion of text and identifics key points.
CONVERSATION (approximatcly 30 minutes)

The group has a conversation about what God through the Holy Spirit has
to say to everyone in common.

COMMUNION (approximately 5 minutes)

The group reflects as leader reads aloud the directives that have been
shared during the conversation.

CLOSURE (approximately 5 minutes)

The group agrees on no more than three directives for implementation in
our lives during the next week. The directives are to be written down in next week’s
guidelines.

COMMITMENT (approximatcly 5 minutes)

On week twelve the sacrament of Holy Communion will be shared together.
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WEEK 1 GUIDELINES
Part of the commitment to Becoming Rooted is to participate by having daily
devotionals. To ensure we all have similar experiences, as a community, we will be using
Ruben P. Job and Norman Shawchuck’s prayer book 4 Guide to Praver for Ministers and
Other Servants.
Each new week. in the book, begins with Monday. Thus, weck onc of our journcy

begins on Monday (date), on page entitled

Follow the pattern outlined in Job and Shawchuck’s book that was demonstrated
in our orientation meeting and write any thoughts and comments in your journal. If you
have any questions contact

To help you with your journal writing, rcflect on your prayers, readings and
thoughts considering the following things: You might wish to writc a prayer or poem to
cxpress yourself. Consider the idcas that challenged you, the ideas that cncouraged you,
and the things that you hear God say to you as you spent time in the devotional book. It
may be that you wish to list what you disagree with and why. The discipline of journaling
is important to organizing our thoughts and becoming aware of what God may be saying
to us.

Continue the use of Job daily, on Tucsday, Wednesday, Thursday, Friday, and
Saturday. Then on Sunday, use Job, however read only the Gospel reading for year _ of
the lectionary and the readings for Week 1 on page  of this workbook in preparation
for the formation-in-common experience at (time) on Sunday,

(date).
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Readings for Week 1
We begin our quest to become rooted in God’s love through exploring the
disposition of awe. A disposition is really little morc than a habit. A disposition can bc a
habitual response, attitude, or way of responding. When our habits become an essential
part of our identity of who we are, we refer to them as dispositions. Therefore, we begin
with the essential habit of awe. There is an awareness of the disposition of awe
throughout scripture.

Many words are used to express awe. Words such as mystery, wonder,
amazement, marvel, and reverence. God has wired people with a default setting for awe.
People have an innate sense there is somerhing more to life. Awe is the experience of
wide-eyed-wonder, the cxperience of being overwhelmed by how good and loving God
is, and the cxperience of discovering how impoverished we are in comparison to God.

Sometimes an cxpericnce of awe will secem to transcend our lives. Time may
appear to slow or cven stop. The concerns of life scem to drop away and all of our
attention becomes focused on our encounter with God’s transforming love in an “‘aha”
moment. This sense of a transforming “aha” moment of God’s love is called an
cxperience of epiphanic love. When we experience God’s epiphanic love nothing else
matters, our entire attention has been captured. This seems to be what happened to Isaiah
when he received his call:

In the year that King Uzziah dicd, I saw thc Master sitting on a
throne—high, exalted!——and the train of his robes filled the Temple.
Angel-scraphs hovered above him, each with six wings. With two wings
they covered their faces, with two their feet, and with two they flew. And

they called back and forth one to the other,

Holy, Holy, Holy is GoD-of-the-Angel-Armies.
His bright glory fills the whole earth.
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The foundations trembled at the sound of the angel voices, and
then the whole house filled with smoke. I said,

“Doom! It’s Doomsday!

I’'m as good as dcad!

Every word I’ve cver spoken is tainted—
blasphemous cven!

And the people 1 live with talk the same way,
using words that corrupt and desecrate.

And here I've looked God in the face!

The King! Gop-of-the-Angel-Armics!”

Then one of the angel-seraphs flew to me. He held a live coal that
he had taken with tongs from the altar. He touched my mouth with the
coal and said,

“Look. This coal has touched your lips.
Gone your guilt,

your sins wiped out.”
And then I heard the voice of the Master:
“Whom shall 1 send?

Who will go for us?”

1 spoke up,

“I'll go.

Send me!” (Isaiah 6:1-8 The Message)

The expericence of awe can be so strong that it can be perceived as terror. The

great early preacher John Chrysostom writes rcgarding awe:

Do you desire to leam how the powers above pronounce that
name; with what awe, with what terror, with what wonder? “I saw the
Lord,” says the prophet, “sitting upon a throne, high, and lifted up; around
him stood the seraphim; and one cried to another and said, “Holy, holy,
holy, Lord God of hosts; the whole earth is full of his glory!” Do you
perceive with what dread, with what awe, they pronounce that name while
glorifying and praising him? But you, in your prayers and supplications,
call upon him with much listlessness; when it would become you to be full
of awe and to be watchful and sober! (Homily Concerning the Statues 7.9)

Only God can evoke this sense of wonder, terror, and awe.

When we have an experience of God, people are often overwhelmed by

God’s holiness and love. The reason we are overwhelmed is that we are so unholy. Even
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the most holy human being pales in comparison to the holy God in Isaiah 6. Jesus

described this sense of brokenness as a form of bankruptcy. Jesus said, “Blessed are the

poor in spirit, for theirs is the kingdom of hcaven (Matthew 5:3 ESV).” Those who are

blessed are not just spiritually poor. They have a wide-eyed-wondcr at their spiritual

impoverishment. They are amazed when they discover they are completely indebted to

God and his gracious love.

It is one of the goals of Becoming Rooted to kindle intentionally our

awarcness of awe daily. We wish to let awe be a lens through which we perceive life. The

Psalmist gives us a glimpse of a life lived in harmony with a disposition of growing awc:

to you.

God, investigate my life;
get all the facts firsthand.
I’m an open book to you;
even from a distance, you know what I'm thinking.
You know when I leave and when I get back;
I’m never out of your sight.
You know everything I'm going to say
before 1 start the first sentence.
I look behind me and you’re there,
then up ahead and you’re there, too—
your reassuring presence, coming and going.
This is too much, too wonderful—
I can’t take it all in!
Is therc anyplace [ can go to avoid your Spirit?
to be out of your sight?
If T climb to the sky, you’re there!
If I go underground, you’re there!
If I flew on morning’s wings
to the far western horizon,
You’d find me in a minute—
you’re already there waiting!
Then I said to myself, “Oh, he even sces me in the dark!
At night ’'m immersed in the light!”
It’s a fact: darkness isn’t dark to you;
night and day, darkness and light, they’re all the same

Oh yes, you shaped me first inside, then out;
you formed me in my mother’s womb.
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I thank you, High God—you’re breathtaking!
Body and soul, I am marvclously made!
| worship in adoration—what a creation!
Y ou know me inside and out,
you know cvery bone in my body;
You know cxactly how I was made, bit by bit,
how I was sculpted from nothing into something.
Like an open book, you watched me grow from conception to
birth;
all the stages of my lifc were spread out before you,
The days of my life all prepared
before I'd cven lived onc day.
Your thoughts—how rare, how beautiful!
God, I'll never comprehend them!
I couldn’t even begin to count them—
any more than I could count the sand of the sea.
Oh, let me rise in the morning and live always with you!
And please, God, do away with wickedness for good!
And you murderers—out of here!—
all the men and women who belittle you, God,
infatuated with cheap god-imitations.
Scc how I hate those who hate you, Gop,
scc how I loathe all this godless arrogance;
I hate it with pure, unadulterated hatred.
Your encmics are my enemies!
Investigate my life, O God,
find out cverything about me;
Cross-examine and test me,
get a clear picturc of what I’'m about;
See for yourself whether I've done anything wrong—
then guide me on the road to cternal life. (Psalm 139,
The Message)

The disposition of awe lcads the believer into a heart led relationship with God.
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WEEK 2 GUIDELINES
First, list the directives and personal insights from Sunday’s formation-in-
common experience in the space below.

DIRECTIVE 1:

DIRECTIVE 2:

DIRECTIVE 3:

OBSERVATIONSAND INSIGHTS:

We have committed together in Becoming Rooted to participate by having daily

devotionals. To ensure we all have similar experiences, as a community, we arc using

Ruben P. Job and Norman Shawchuck’s prayer book 4 Guide to Prayer for Ministers and

Other Servants.

Week two of our journey begins on page entitled . This

week begins on Monday

Follow the pattern outlined in Job and Shawchuck’s book that was demonstrated
in our orientation meeting and write any thoughts and comments in your journal. If you
have any questions contact

To help you with your journal writing, reflect on your prayers, readings and

thoughts considering the following things: You might wish to write a prayer or poem to
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express yourself. Consider the ideas that challenged you, the ideas that encouraged you,
and the things that you hear God say to you as you spent time in the devotional book. It
may be that you wish to list what you disagree with and why. The discipline of journaling
is important to organizing our thoughts and becoming aware of what God may be saying
to us.

Continue the use of Job daily, on Tuesday, Wednesday, Thursday, Friday, and
Saturday. Then on Sunday, use Job, however read only the Gospel reading for year  of
the lectionary, and the readings for Week 2 on page __ of this workbook in preparation
for the formation-in-common experience at (timc) on Sunday,

(date).
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Readings for Week 2

For week two our focus is on the disposition of gentleness. The disposition of
awe, which we explored last week, allows us to cultivate the development of gentleness
as we respond to and interact with other people. With wide-cyed wonder, we sense Christ
in them and perceive them as God's fragile children just like us.

Scripture is the primary source for spiritual truth. However, as Methodists, we
also recognize the importance of tradition. Tradition includes spiritual masters who lived
and wrote about their encounters with God and scripturc. These masters’ writings have
helped people through the centuries unlock the mysteries of scripture and of God’s
epiphanic love. Last week we learned from scripture. Presently, our teacher is onc of the
great spiritual masters, Bernard of Clairvaux.

The disposition of gentleness flows out of God’s cpiphanic love, the “aha”
of transforming love. Love is gentle but it is not weak. Bernard of Clairvaux wrote about
the epiphanic love that leads to a balanced and gentle life. Bernard wrote cighty-six talks
on the biblical book “Song of Songs™ over eighteen years. He drew so much inspiration
that he was only able to get through the third verse of the third chapter of the “Song of
Songs.” In sermon twenty of this collection Bernard writes:

“Let anyone be accursed who has no love for the Lord”

(1Corinthians 16:22). It is natural to love the one responsible for my

existence, my mind. If I am not thankful, I am not deserving. Anyone who

does not live for Jesus is not living at all. The person ignorant of him is a

fool. The one who wants to become something apart from him is certainly

loathsome.
How much he loves us? He is not returning love. He is offering it
without restraint. “This is love: not that we loved God, but that he loved

us” (I John 4:10). Paul explains, “When we were God’s cnemies, we were
reconciled to him through the death of his Son” (Romans 4:10).
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Let Christ teach you how to love him. Discover a love that is
gentle, reasonable, and healthy. With this kind of love you can escape the
lurcs of the world and the flesh. “Love the Lord your God with all your
heart and with all your soul and with all your strength” (Deuteronomy
6:5). Love has three dimensions. Heart love has to do with warm
endearment. Soul love involves activity and discretion. Strong love may
relate to perseverance and spiritual stamina. We are instructed, then, to
love God unreservedly, but intelligently, and to such a degree that we
would even offer our lives for him. “For love is as strong as death, its
jealousy unyielding as the grave” (Song 6:8). Your love should be strong
and dependable, unafraid and willing to do hard work.

We can find many scriptural illustrations of this. For instance, thc
disciples were sorrowful when Jesus told them goodbye at the end. He told
them love would completely change their feelings. “If you loved mc, you
would be glad that I am going to the Father” (John 14:28). That sounds
like a contradiction! It was their love that made them sorry he was leaving,
Their love was not complete. It was more of the heart than of the soul. Tt
was tender, but not thoughtful. They loved him with all their heart, but not
with all their soul. This was not in their best interests. Jesus appreciated
their feelings, but needed to give them a deeper understanding. “It is for
your good that I am going away” (John 16:7).

Peter truly loved Jesus. When he heard his Lord talking about his
impending death, “Peter took him aside and began to rebuke him” (Mark
8:32). Jesus’ responsc was also a rebuke. “Out of my sight, Satan! ... You
do not have in mind the things of God, but the things of men” (Mark
8:33). Jesus was correcting Pcter’s lack of prudent soul-love. Human
sensitivities rather than God’s plan motivated him.

Peter seems to have learned his lesson. When Jesus spoke at a later
time about his imminent death, Peter did not object. Instead, he
emphatically insisted, “Even if | have to die with you, I will never disown
you” (Mark 14:31). He was not able to keep this promise, because his love
had not yet reached the third level of love, with all his strength. He loved
Jesus fully with his heart and soul, but his love continued to be weak. He
had learned his lessons, but he was not ready to function. He was
cognizant of mystery, but he remained fearful of taking a personal stand
for it. Love is not “as strong as death” when it shies away from the threat
of death.

The day came when Peter loved Jesus with a strength that fecared
nothing. When the Sanhedrin ordered the apostles not to teach in the name
of Christ, “Peter and the other apostles replied: ‘We must obey God rather
than men!”” (Act 5:29). Peter offered his life for the love of Jesus.
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“Greater love has no onc than this, that one lay down his life for his
friends™ (John 15:13).

Loving with your whole heart means not letting other loves turn
your head. Loving with the completeness of your soul makes you
invulnerable to misdirection. Loving with all your strength keeps you from
being frightened away by high personal cost.

We arc naturally interested in the human dimension of Christ. We
respond immediately to the things he did and said. The written narrative is
gripping. We should keep these images in mind as we pray. This is one
reason that God, who can’t be seen, was born in Jesus. Now he can be
perceived and heard in human form. Genuine love of God becomes easier
for us. Starting with God incarnate, wc can gradually risc to spiritual love.
Paul had reached this higher degree of love when he wrote: “So from now
on we regard no one from a worldly point of vicw. Though we once
regarded Christ in this way, we do so no longer” (2 Corinthians 5:16).

Beginners should revel in human devotion. It is the perfect
starting place. The Holy Spirit inspires love for the man Jesus. Loving him
with the whole heart is to love his sacred humanity. Such love develops
into a thinking love of the mind and soul. Ultimately, it will bccome a
perfect spiritual love.

Bernard’s dimensions of love challenge how we live out the disposition of

gentleness in our lives every day.
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WEEK 3 GUIDELINES

First, list the directives and personal insights from Sunday’s formation-in-

common experience in the space below.

DIRECTIVE 1:

DIRECTIVE 2:

DIRECTIVE 3:

OBSERVATIONSAND INSIGHTS:

Week three of our journey begins on page entitled

This week begins on Monday

Follow the pattern outlined in Job and Shawchuck s book that was demonstrated
in our orientation meeting and write any thoughts and comments in your journal. If you
have any questions contact

To help you with your journal writing, reflect on your prayers, readings and
thoughts considering the following things: You might wish to write a prayer or poem to
express yourself. Consider the ideas that challenged you, the ideas that encouraged you,
and the things that you hear God say to you as you spent time in the devotional book. It

may be that you wish to list what you disagree with and why. The discipline of journaling



Harp 190

is important to organizing our thoughts and becoming awarc of what God may be saying
to us.

Continue the use of Job daily, on Tuesday, Wednesday, Thursday, Friday, and
Saturday. Then on Sunday, use Job, however rcad only the Gospel reading for year  of
the lectionary, and the rcadings for Week 3 on page  of this workbook in preparation
for the formation-in-common experience at (time) on Sunday,

(date).
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Readings for Week 3
When we explored the dispositions of awe and gentleness, we also

experienced two sources for formation, namely, biblical readings and the writings of the
spiritual masters. A third source of formation material we arc using in Becoming Rooted
is the writings of more contemporary writers on spiritual formation who arc not yet
recognized as spiritual masters by the church.

This week we are reading James Bryan Smith. Smith is a contemporary writer and
a sclection from his book, Embracing the Love of God, introduces us to the disposition of
humility. Smith is chair of the religion department at Friends University in Wichita,
Kansas. J. B. Smith writes on humility’s role in spiritual formation:

The truth of the matter is that I am a bundle of paradoxes. If I
watch myself closely in brutal honesty, I see that I am capable of lying,
cheating, stealing, fantasizing, using others, and hating people who have
more than 1. And all that beforc noon. I am no stranger to pride, envy,
anger, laziness, greed, and lust.

I am also capable of doing good to people, making a selfless
sacrifice for another, and having the good sense to keep quict about it. I
am capable of telling the truth, of behaving in a moral way, and of
standing up for the cause of justice. I have had moments of real humility,
peace, joy, and love.

St. Francis of Assisi, it is said, considered himself the worst of all
sinners, even though he was renowned for his moral life and works of
charity. When asked how he could say this of himself when it was obvious
there were more immoral persens than he, St. Francis replied, “If God had
blessed them with such great mercy as he has blessed me, they would
acknowledge God’s gifts much more than I do and serve him better than [
do, and if my God would abandon me I would commit more misdeeds
than any other man.”

His words sound foreign to modern ears. We would rather declare
St. Francis a neurotic than admit that maybe, just maybe, he might be
right. Perhaps the solution to our problem of shame is not to try to think
better of ourselves or to think worse of ourselves. Perhaps the answer is to
think rightly about oursclves.
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Jesus told a story about a religious man and a man whom socicty
deemed a sinner simply by his occupation as a tax collector, who both
went up to the temple to pray (see Luke 18:9-14). The religious man
prayed a praycr of thanksgiving to God that he was such a pious person.
The othcr man stood off in the distance, afraid to get near God’s holy
temple. He fell to his knees and prayed, “God be merciful to me, a sinner.”
Jesus says that one of the two men went home in favor with God. Which
one? The one who was honest. The one who cried out in need.

Evelyn Underhill, commenting on this passage, notcs,

The publican’s desperatc scnse of need and imperfection
made instant contact with the source of all perfection ... He had
got the thing in proportion. We need not suppose he was a
specially wicked man; but he knew he was an imperfect,
dependent, needy man, without any claims or any rights. He was a
realist. That opened a channel, and started a communion, between
the rich God and the poor soul.

In order for us to begin the process of self-acceptance we will have
to acknowledge our true selves. We do not need to beat ourselves up, or
call ourselves names, or excessively confess our sinfulness. All we have to
do is be realistic.

We are imperfect. We are highly dependent. We have not claims
and no rights. We are sinners. And that is a good thing, considering the
fact that Jesus said, “I have come to call not the righteous but sinners”
(Matt. 9:13). Pretending that we are righteous simply keeps God at bay
and delays our healing.

St. Paul knew who he was, and therefore he relied all the more on
God’s grace. He even went so far as to say that he would boast of his
weaknesses (2 Cor. 12:5-10). The truth that we must accept if we are to be
healed is the truth that we are weak and broken and imperfect, for that is
who we are.

The inability to be weak before God is the nemesis of the spiritual
life. Paul would often boast, but not of his own abilities, his wisdom, or
his accomplishments. He proudly proclaimed all that God had done and
was doing in him. Paul was proud, not of himself but of God. The more he
realized his weakness, the less he relied on his own effort, thus allowing
God to become more and more powerful in his life. God’s love and
acceptance rested on him, a man who did not deserve it. Consequently, he
made his life a gift back to God. (33-35)
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Learning to think rightly, humbly about oursclves is how we begin to be

transformed to give our lives back to God.
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WEEK 4 GUIDELINES

First, list the directives and personal insights from Sunday’s formation-in-

common experience in the space below.

DIRECTIVE 1:

DIRECTIVE 2:

DIRECTIVE 3:

OBSERVATIONSAND INSIGHTS:

Wecek four of our journey begins on page entitled . This

week begins on Monday

Follow the pattern outlined in Job and Shawchuck’s book that was demonstrated
in our orientation meeting and write any thoughts and comments in your journal. If you
havc any questions contact

To help you with your journal writing, reflect on your praycrs, rcadings and
thoughts considering the following things: You might wish to write a prayer or poem to
express yourself. Consider the ideas that challenged you, the ideas that encouraged you,
and the things that you hear God say to you as you spent time in the devotional book. Tt

may be that you wish to list what you disagrce with and why. The disciplinc of journaling
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is important to organizing our thoughts and becoming aware of what God may bc saying
to us.

Continue the use of Job daily, on Tuesday, Wednesday, Thursday, Friday, and
Saturday. Then on Sunday, use Job, however read only the Gospel reading for year __ of
the lectionary, and the rcadings for Week 4 on page  of this workbook in preparation
for the formation-in-common cxperience at (time) on Sunday,

(date).
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Readings for Week 4

The disposition for this week four is abandonment. In some of the
formation literature today, abandonment is referred to as surrender. Abandonment is very
much a habit of letting go and letting God. In many of life’s decisions and crises, we
have a choice to make. The choice is what Adrian van Kaam and Susan Muto call the
appreciative abandonment option (Epiphany Certification Program Course I 40). When 1
suffer disappoint, loss, or pain I must choose either to abandon God in frustration and
anger or to throw myseclf into the mysteries of Gods’ grace and love in appreciative
abandonment to God.

For a personal spiritual formation exercise, [ wrote a poem about
abandonment, preserving the peace of Christ, and a river called Love-Will. I was
meditating on Ezekiel 47 when 1 wrote The Love-Will River, a copy of which follows:

Your Love-Will River flows from your altar and
Everywhere the River flows, there is Life.

O Mystery your Love-Will River flows
And calls to the very core of my heart.
The Love-Will calls me out of the hot, dry,
And barren ficlds of my life.

At the River’s edge obstacles bar my way,

Brush, weeds, and rocks bar my approach.

Yet the Love-Will invites me to perceive

The epiphanic gift of a rope swing.

As for Abraham, the Mystery provides for my transcendcnce.

To cling to the rope is a risk.

The brush, weeds, and rocks whisper fearful words and images and
It is easy to see the doom and despair they suggest,

They are obstacles from past fears and failures.

The Love-Will calls me to abandon myself,
To swing out to the middle of Love-Will,
To leave the past, the dry and the barren,
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To let go and be covered over by the swirling waters of your Love-Will.
T am swept away to adventures yet to be perceived.

Your dark waters heal, refresh, and clcanse.

In joy I rise out of the deep darkncss and

New life fills my lungs to overflowing.

With deep consonance 1 am buoyed by your Love-Will.

In your Love-Will I now drift in my humblec little boat.

Evcrywherce Ilook your beauty thrills and vivifies your earth.

I'am frce in my identifiable little boat

To cxplore the joys of your Love-Will.

To bc in consonant movement, discovering your directives as we go.

If T strive too much for past shores I cndanger my way

The turbulence of dissonance can turn my boat upside down

But even then I would be in your Love-will.

I gently learn to watch for and listen to the directives of your Love-Will.

Looking back I scc the barren landscapes left behind and

Miss the next twist and disclosure of life,

Then the rocks loom, the weeds and brush grab,

I remember their fearful words and images and

1 again abandon mysclf to staying in the center of your Love-Will.

Other strcams invitc cxploration

But they grow stagnate without the flow of your epiphanous love.

I join with other boats, together we live, we love

We arc busy working, stecring, fishing, sleeping and providing for others
But always from the center of your Love-Will

Your Love-Will River flows out of your altar and
Everywhere the River flows there is Lifc.

The Love-Will River is the river of God’s love, grace, and will for life and is a
good description of abandonment. The disposition of abandonment is central to the

tcachings of Jesus:

And Jesus said to him, “Foxes have holes, and birds of the air have
nests; but the Son of Man has nowhere to lay his head.” To another he
said, “Follow me.” But he said, “Lord, first let me go and bury my father.”
But Jesus said to him, “Let the dead bury their own dead; but as for you,
go and proclaim the kingdom of God.” Another said, “I will follow you,
Lord; but let me first say farewell to those at my home.” Jesus said to him,

3
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“No onc who puts a hand to the plow and looks back is fit for the kingdom
of God.” (Luke 9:58-62)

Abandonment means living in complete trust and surrender to the mystery that is
God. God, through Jesus, has dispensed with our past failings through the cross. The
samc awesome God who controls the futurc also assures our present and cternal future.
The God of reality, addressing the issucs of our past and our fears about the futurc,
enables and equips us to live in the current moment appreciatively abandoned to God’s
providential carc.

Abandonment is gentle and humble obedience, in contrast to rigid moralistic
obedience that often becomes deformative and pulls us into a bottomless pit of self-
criticism. The apostle Paul also struggled with abandonment and writes about it:

What I don’t understand about myself is that [ decide one way,
but then I act another, doing things I absolutely despise. So if I can’t
be trusted to figure out what is best for myself and then do it, it
becomes obvious that God’s command is necessary.

But I need something more! For if I know the law but still can’t
keep it, and if the power of sin within me keeps sabotaging my best
intcntions, 1 obviously need help! I realize that 1 don’t have what it
takes. I can will it, but I can’t do it. I decide to do good, but I don’t
really do it; 1 decide not to do bad, but then I do it anyway. My
decisions, such as they are, don’t result in actions. Something has gone
wrong deep within me and gets the better of me every time.

It happens so rcgularly that it’s predictable. The moment I
decide to do good, sin is there to trip me up. I truly delight in God’s
commands, but it’s pretty obvious that not all of me joins in that
delight. Parts of me covertly rebel, and just when I least expect it, they
takc charge.

I’ve tried everything and nothing helps. I'm at the end of my
rope. Is there no one who can do anything for me? Isn’t that the rcal
question?

The answer, thank God, is that Jesus Christ can and does. He
acted to set things right in this life of contradictions where I want to
scrve God with all my heart and mind, but am pulled by the influence
of sin to do something totally differcnt.

With the arrival of Jesus, the Messiah, that fateful dilemma is
resolved. Those who enter into Christ’s being-here-for-us no longer
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have to live undcr a continuous, low-lying black cloud. A ncw power
is in operation. The Spirit of life in Christ, like a strong wind, has
magnificently cleared the air, freeing you from a fated lifetime of
brutal tyranny at the hands of sin and dcath.

God went for the jugular when he sent his own Son. He didn’t
dcal with the problem as something remote and unimportant. In his
Son, Jesus, he personally took on the human condition, entered the
disordered mess of struggling humanity in order to set it right oncc and
for all. The law code, weakened as it always was by fractured human
naturc, could never have done that.

The law always ended up being used as a Band-Aid on sin
instead of a deep healing of it. And now what the law code asked for
but we couldn’t deliver is accomplished as we, instead of redoubling
our own efforts, simply embrace what the Spirit is doing in us.

Thosc who think they can do it on their own end up obsessed
with measuring their own moral muscle but never get around to
exercising it in real life. Thosc who trust God’s action in them find that
God’s Spirit is in them—Iiving and breathing God! Obsession with
self in these matters i1s a dead end; attention to God leads us out into
the open, into a spacious, frec life. Focusing on the self is the opposite
of focusing on God. Anyonc complctely absorbed in self ignores God,
ends up thinking more about sclf than God. That person ignores who
God is and what he is doing. And God isn’t pleased at being ignored.

But if God himself has taken up residence in your life, you can
hardly be thinking more of yoursclf than of him. Anyone, of course,
who has not welcomed this invisible but clearly present God, the Spirit
of Christ, won’t know what we’re talking about. But for you who
welcome him, in whom he dwells—even though you still experience
all the limitations of sin—you yourself experience life on God’s terms.
It stands to reason, doesn’t it, that if the alive-and-present God who
raised Jesus from the dead moves into your life, he’ll do the same
thing in you that he did in Jesus, bringing you alive to himself? When
God lives and breathes in you (and he does, as surely as he did in
Jesus), you are delivered from that dead life. With his Spirit living in
you, your body will be as alive as Christ’s!

So don’t you see that we don’t owe this old do-it-yourself life
one red cent. There’s nothing in it for us, nothing at all. The best thing
to do is give it a decent burial and get on with your new life. God’s
Spirit beckons. There are things to do and places to go!

This resurrection life you received from God is not a timid,
grave-tending life. It’s adventurously expectant, greeting God with a
childlike “What’s next, Papa?” God’s Spirit touches our spirits and
confirms who we really are. We know who he is, and we know who
we are: Father and children. And we know we are going to get what’s
coming to us—an unbelicvable inheritance! We go through exactly
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what Christ goes through. If we go through the hard times with him,
then we're certainly going to go through the good times with him!

That’s why I don’t think there’s any comparison between the
present hard times and the coming good times. The created world itself
can hardly wait for what’s coming next. Everything in creation is
being more or less held back. God reins it in until both creation and all
the creatures arc rcady and can be released at thc same moment into
the glorious times ahead. Meanwhilc, the joyful anticipation decpens.

All around us we observe a pregnant creation. The difficult
timces of pain throughout the world arc simply birth pangs. But it’s not
only around us; it’s within us. The Spirit of God is arousing us within.
We're also feeling the birth pangs. These sterile and barren bodics of
ours are yearning for full deliverance. That is why waiting docs not
diminish us, any morc than waiting diminishes a pregnant mother. We
are enlarged in the waiting. We, of course, don’t see what is enlarging
us. But the longer we wait, the larger we become, and the more joyful
our expectancy.

Meanwhile, thc moment we get tired in the waiting, God’s
Spirit is right alongside helping us along. If we don’t know how or
what to pray, it docsn’t matter. He does our praying in and for us,
making praycr out of our wordless sighs, our aching groans. He knows
us far better than we know oursclves, knows our pregnant condition,
and keeps us present before God. That’s why we can be so sure that
cvery detail in our lives of love for God is worked into something
good.

God knew what he was doing from the very beginning. He
decided from the outset to shape the lives of those who love him along
the same lincs as the life of his Son. The Son stands first in the line of
humanity he restored. We sce the original and intended shape of our
lives there in him. After God madc that decision of what his children
should be like, he followed it up by calling people by name. After he
called them by name, he set them on a solid basis with himself. And
then, after getting them established, he stayed with them to the end,
gloriously completing what he had begun.

So, what do you think? With God on our side like this, how can
we lose? (Romans 7:15-8:31 Message)

Abandonment to God occurs as we release our hold and efforts of control, which

creates room in our hearts for God to live fully.
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WEEK 5 GUIDELINES

First, list the directives and personal insights from Sunday’s formation-in-

common experience in the space below.

DIRECTIVE 1:

DIRECTIVE 2:

DIRECTIVE 3:

OBSERVATIONSAND INSIGHTS:

Week five of our journey begins on page entitled . This

week begins on Monday

Follow the pattern outlined in Job and Shawchuck’s book that was demonstrated
in our orientation meeting and write any thoughts and comments in your journal. If you
have any questions contact

To help you with your journal writing, reflect on your prayers, readings and
thoughts considering the following things: You might wish to write a praycr or poem to
express yourself. Consider the ideas that challenged you, the ideas that encouraged you,
and the things that you hear God say to you as you spent time in the devotional book. It

may be that you wish to list what you disagrce with and why. The discipline of journaling
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is important to organizing our thoughts and becoming aware of what God may be saying
to us.

Continue the use of Job daily, on Tucsday, Wednesday, Thursday, Friday, and
Saturday. Then on Sunday, usc Job, however read only the Gospel reading for year __ of
the lectionary, and the readings for Week 5 on page  of this workbook in preparation
for the formation-in-common experience at (time) on Sunday,

(date).
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Readings for Week 5§

This week we retumn to reflecting on the disposition of awe. We use many
words to describe awe. Words such as mystery, wonder, amazement, marvel, and
reverence. God wired us with a default for awe, to sense that there is something more in
life beyond what we can see, touch, measure, and control.

Onc of the greatest writers on the spiritual life was St. Augustine Bishop
of Hippo. His honest story of his dramatic transformation is still onc of the best available.
Augustine wrote in his confessionals in 401 AD:

Can any praise be worthy of the Lord’s majesty? How magnificent
his strength! How inscrutable his wisdom! Man is onc of your creatures,
Lord, and his instinct is to praise you. He bears about him the mark of
death, the sign of his own sin, to remind him that you thwart the proud.
But still, since he 1s a part of your creation, he wishes to praise you. The
thought of you stirs him so deeply that he cannot be content unless he
praises you, because you made us for yourself and our hearts find no peace
until they rest in you.

Grant me, Lord, to know and understand whether a man is first to
pray to you for help or to praisc you, and whether he must know you
before he can call you to his aid. If he does not know you, how can he
pray to you? For he may call for some other help, mistaking it for yours.
Or are men to pray to you and lcarn to know you through their prayers?
Only, how are they to call upon the Lord until they have learned to believe
in him? And how are they to belicve in him without a preacher to listen
to? Those who look for the Lord will cry out in praise of him, because all
who look for him shall find him, and when they find him they will praise
him. I shall look for you, Lord, by praying to you and as I pray I shall
believe in you, becausc we have had preachers to tell us about you. It is
my faith that calls to you, Lord, the faith which you gave me and made to
live in me through the merits of your Son, who became man, and through
the ministry of your preacher.

Realizing we are made for God and God alone is a mind blowing and awesome

thought.



Harp 204

Julian was a nun in Norwich, England in the late 14" century when she
reccived and wrote /6 Showings. In the fifth chapter of Showings Julian writes with a
scnsc of awe as we begin to understand the vastness of God’s love:

At the same timc as I saw this sight of the head bleeding, our good
Lord showed a spiritual sight of his familiar love. I saw that he is to us
everything which is good and comforting for our help. He is our clothing,
who wraps and cnfolds us for love, embraces us and shelters us, surrounds
us for his love, which is so tender that he may never desert us. And so in
this sight T was that he is cverything which is good, as T understand.

And in this he showed me something small, no bigger than a
hazelnut, lying in the palm of my hand, as it seemed to me, and it was as
round as a ball. I looked at it with eye of my understanding and thought:
What can this be? I was amazed that it could last, for I thought that
becausc of its littleness it would suddenly have fallen into nothing. And 1
was answered in my understanding: It lasts and always will, because God
loves it; and thus cverything has being through the love of God.

In this little thing I saw three properties. The first is that God madec
it, the second is that God loves it, the third is that God preserves it. But
what did I see in it? It is that God is the Creator and the protector and the
lover. For until I am substantially united to him, I can never have perfcct
rest or true happiness, until, that is, T am so attached to him that there can
be no created thing between my God and me.

This little thing which is created seemed to mc as if 1t could have
fallen into nothing because of its littleness. We need to have knowledge of
this, so that we may delight in despising as nothing everything crcated, so
as to love and have uncreated God. For this is the reason why our hearts
and souls are not in perfect ease, because here we seek rest in this thing
which is so little, in which there is no rest, and we do not know our God
who is almighty, all wisc and all good, for he is true rest. God wishes to be
known, and it pleases him that we should rest in him; for everything which
is beneath him is not sufficient for us. And this is the reason why no soul
is at rest until it has despised as nothing all things which are created.
When it by its will has become nothing for love, to have him who is
everything, then is it able to receive spiritual rest.

And also our good Lord revealed that is very greatly pleasing to
him that a simple soul should come naked, openly and familiarly. For this
is the loving yearning of the soul through the touch of the Holy Spirit,
from the understanding which I have in this revelation: God, of your
goodness give me yourself, for you are enough for me, and I can ask for
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nothing which is less which can pay you full worship. And if I ask
anything which is less, always 1 am in want; but only in you do I have
everything.

And these words of the goodness of God are very dear to the soul,
and very close to touching our Lord’s will, for his goodness fills all his
creatures and all his blessed works full, and endlessly overflows in them.
For he is everlastingness, and he made us only for himself, and restored us
by his precious Passion and always preserves us in his blessed love; and
all this 1s of his goodness. (183-84)

God madc us, God loves us, and God preserves us for all cternity out of love.
Julian also writes, “It is true that sin is the cause of all this pain, but all will be well, and

every kind of thing will be well” (225). What an awesome thought!
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WEEK 6 GUIDELINES
First, list the directives and personal insights from Sunday’s formation-in-
common expcricnce in the space below.
DIRECTIVE 1:
DIRECTIVE 2:

DIRECTIVE 3:

OBSERVATIONSAND INSIGHTS:

Week six of our journey begins on page entitled . This

week begins on Monday

Follow the pattern outlined in Job and Shawchuck’s book that was demonstrated
in our orientation meeting and writc any thoughts and comments in your journal. If you
have any questions contact

To help you with your journal writing, reflect on your prayers, readings and
thoughts considering the following things: You might wish to write a prayer or poem to
express yourself. Consider the ideas that challenged you, the ideas that encouraged you,
and the things that you hear God say to you as you spent time in the devotional book. Tt

may be that you wish to list what you disagree with and why. The discipline of journaling
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1s important to organizing our thoughts and becoming aware of what God may be saying
to us.

Continuc the use of Job daily, on Tuesday, Wednesday, Thursday, Friday, and
Saturday. Then on Sunday, use Job, however read only the Gospel reading for year _ of
the lectionary, and the readings for Week 6 on page  of this workbook in preparation
for the formation-in-common experience at (time) on Sunday,

(date).
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Readings for Week 6
For weck six, we are again exploring the disposition of gentleness. We
have explored a classical spiritual master’s description and understanding of gentleness.
This weck we will focus on more contemporary writers.
One way to think about gentleness is to think of ourselves as instruments

of God’s grace. Jerry Bridges in Transforming Grace: Living Confidently in God's

Unfailing Love writes as follows:

In fact, we will not experience the peace with God and the joy of
God if we are not willing to extend grace to others. This is the point of
Jesus’ parable of the unmerciful servant in Matthew 18:23-34. He told the
story of a man who was forgiven a debt of ten thousand talents (millions
of dollars), but who was unwilling to forgive a fellow servant who owed
him a hundred denarii (a few dollars). The unstated truth in the parable, of
course, is that our debt of sin to God is “millions of dollars,” whereas the
debt of others to us is, by comparison, only a few dollars. The person who
1s living by grace sees this vast contrast between his own sins against God
and the offenses of others against him. He forgives others because he
himself has been so graciously forgiven. He realizes that, by receiving
God’s forgiveness through Christ, he has forfeited the right to be offended
when others hurt him. He practices the admonition of Paul, in Ephesians
4:32: “Be kind and compassionate to one another, forgiving cach other,
just as in Christ God forgave you.” (51-52)

Forgiveness is an extension of God’s grace and requires us to see each other with
a gentleness that comes with having reccived grace.

The writings of Adrian van Kaam are very helpful for understanding the
connection between grace and gentleness as we explore two selections from his book
Spirituality and the Gentle Life. Father van Kaam writes:

I spent part of last summer writing a paper. My decisiveness to get
the thing over and done with made me feel tense and strained. Before
going any further, I began to tell myself, *“This time try to do your work
with case of mind.” So I tried. I began to musc in a leisurely way about my

topic. I read thoughtfully material related to it. Only then did 1 feel ready
to write out a few paragraphs or pages. When the work became too much,
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I would stroll in a ncarby park, look at the flowers, follow the antics of
playful ducks in the pond. I tricd not to let myself become upset, strained
or willful. Neither did 1 try to obtain the results of my study instantly. I
was sure my topic would speak to me in its own good time if I would kecp
myself quietly open for hints, sudden associations, flashes of insight. My
faithful readings and reflcctions would sooncr or later show me the main
aspects of the question I was dealing with.

So I'trusted. T also kept my inner freedom to occasionally close my
books, halt my typing, and Icave my notes to enjoy the radiance of the sun
in the garden or the pleasant brecze along the lanes and meadows of the
park. My new way worked. Slowly I could feel the ideas rise, the right
words come. A gentle perscverance in my attention to the topic and its
cxpression proved sufficicnt for the paper to be written.

At first I had approached my task with the anxious drive to get the
work over with. Now I had given myself over to the calming effect of a
gentle life style. I could almost feel the tautness leaving my head, the
tenseness draining from my muscles. No longer was the will to force
things present in me. I did not command my topic to make itself clear at
oncc. I was content to be nothing more than I could be at the moment,
content to make as much headway as I was humanly able to. There was no
compulsion to be more cfficient, more clever or faster than I reasonably
could be in a relaxed manner. Gone was the cagerness to hurry up the
process of production. The spirit of gentility had invaded my work. (24-
25)

This is a basic truth of the spiritual lifc in Jesus where a gentle lifc is often in
conflict with our culture. Therefore, we will also let Dr. van Kaam speak to us through

poetry. Father van Kaam writes:

Lord,

The carth lights up

As a symbol

Of your presence,

All nature is suftused
With your light and life.
Let cverything of beauty
Evoke in me

Loving gentility:

Each one is a reflection
Of your eternal splendor,
Each one a mirror
Easily dimmed
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If I don’t tend it

With gentility.

Lct the awareness

Of your presence

Instill gentleness

In my soul;

Gentleness towards myself too,
The broken mirror of your love.
Let my self-presence share

In your forgiving presence

Of my fragile life. (23)

Gentleness is often the way we experience and express God’s forgivencss in our

personal lives.
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WEEK 7 GUIDELINES

First, list the dircctives and personal insights from Sunday’s formation-in-

common expericnce in the space below.

DIRECTIVE I:

DIRECTIVE 2:

DIRECTIVE 3:

OBSERVATIONSAND INSIGHTS:

Week seven of our journcy begins on page entitled

This week begins on Monday

Follow the pattern outlined in Job and Shawchuck’s book that was demonstrated
in our oricntation mecting and write any thoughts and comments in your journal. If you
have any questions contact

To help you with your journal writing, reflect on your prayers, readings and
thoughts considering the following things: You might wish to write a praycr or poem to
express yourself. Consider the ideas that challenged you, the idcas that encouraged you,
and the things that you hear God say to you as you spent time in the devotional book. It

may be that you wish to list what you disagree with and why. The discipline of journaling
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is important to organizing our thoughts and becoming awarc of what God may be saying
to us.

Continue the use of Job daily, on Tuesday, Wednesday, Thursday, Friday, and
Saturday. Then on Sunday, use Job, however read only the Gospel reading for year __ of
the lectionary, and the readings for Week 7 on page _ of this workbook in preparation
for the formation-in-common expcrience at (time) on Sunday,

(datc).
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Readings for Week 7

The key disposition (habit of attitude) for this weck is humility. Often
when we think of humility we confuse humility with humiliation but they are not the
same. Humiliation happens to us and we perceive it as demeaning while humility is a
virtuous choice we make about how to live our lives.

In order to live a life in consonance (harmony) with God we must be open
to the dircctives God sends our way. Openness, in the Christian tradition, is equated with
humility (van Kaam, Formation of the Human Heart 24). The disposition of humility is
openness to all disclosures from God in things, people, and events. Teresa of Avila wrote
that to be humble we must accept the truth of who we are (Interior Castle 165). Humility,
then, is simply grace given knowledge of God, self, and others.

Susan Muto writes in John of the Cross For Today: The Dark Night that self-
knowledge is like a wellspring of blessing (126) but clearly this sclf-knowledge 1s not
limited to knowing one’s strengths, personality style, and weaknesscs. These arc
important but they are superficial. Sclf-knowledge, as John of the Cross, Bernard of
Clairvaux, and other spiritual masters usc the term has to do with understanding our basic
nature, our cssence, the ground from which we come.

In Formation of the Human Heart van Kaam elaborates on humility’s
etymological roots in the word humus as the essence of who we are (25) and which
mirrors the acknowledgement of human fallibility and finiteness found in the Ash
Wednesday pronouncement “from dust you have come and to dust you shall return.”
Self-knowledge is the key, we humans need to be aware that we are the creation and not

the creators, that life is given to us and not created by us, that we are totally and
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completely dependent on God who loves us and calls us to Himself. Humility fosters a

“wide-eycd-wonder” at life and our relationship with God and clearly implies a way of

living in relationship that understands our human brokenness and the reality that we arc

the object of God’s love,

The apostle Paul helps us in understanding humility in his Christological hymn:

If you’ve gotten anything at all out of following Christ, if his love
has made any difference in your life, if being in a community of the Spirit
mcans anything to you, if you have a heart, if you care—then do me a
favor: Agree with each other, love each other, be deep-spirited friends.
Don’t push your way to the front; don’t sweet-talk your way to the top.
Put yourself aside, and help others get ahead. Don’t be obsessed with
getting your own advantage. Forget yourselves long enough to lend a
helping hand.

Think of yoursclves the way Christ Jesus thought of himself. He
had equal status with God but didn’t think so much of himself that he had
to cling to the advantages of that status no matter what. Not at all. When
the time came, he set asidc the privileges of deity and took on the status of
a slave, bccame human! Having become human, he stayed human. It was
an incredibly humbling process. He didn’t claim spccial privileges.
Instcad, he lived a sclfless, obedient life and then died a selfless, obedient
dcath—and the worst kind of dcath at that—a crucifixion.

Because of that obedicence, God lifted him high and honored him
far beyond anyonc or anything, cvcr, so that all created beings in heaven
and on earth—cven those long ago dead and buried—will bow in worship
before this Jesus Christ, and call out in praise that he is the Master of all,
to the glorious honor of God the Father. (Phil. 2:1-11 The Message)

Paul connects humility with obedience to our personal and relational life call. The

disposition of humility manifests as an openness to God. Humility is loving God, self,

and others.

discusses:

Humility is not just personal. Humility is also an act of community as Paul

In light of all this, here’s what I want you to do. While I’'m locked
up here, a prisoner for the Master, I want you to get out there and walk—
better yet, run!—on the road God called you to travel. I don’t want any of
you sitting around on your hands. I don’t want anyone strolling off, down
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somc path that goes nowhere. And mark that you do this with humility and
discipline—not in fits and starts, but steadily, pouring yourselves out for
cach other in acts of love, alert at noticing differences and quick at
mending fences.

You were all called to travel on the same road and in the same
direction, so stay together, both outwardly and inwardly. You have one
Master, one faith, one baptism, one God and Father of all, who rules over
all, works through all, and is present in all. Everything you are and think
and do is permeated with Oneness. (Eph. 4:1-6 Message)

Without a sense of community and rclatedness, humility may easily become about

ourselves and not about our rclationships.
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WEEK 8 GUIDELINES

First, list the dircctives and personal insights from Sunday’s formation-in-

common expericnce in the space below.

DIRECTIVE 1:

DIRECTIVE 2:

DIRECTIVE 3:

OBSERVATIONSAND INSIGHTS:

Week eight of our journey begins on page entitled

This week begins on Monday

Follow the pattern outlined in Job and Shawchuck’s book that was demonstrated
in our oricntation meeting and write any thoughts and comments in your journal. If you
have any questions contact

To help you with your journal writing, reflect on your prayers, readings and
thoughts considering the following things: You might wish to write a prayer or poem to
express yourself. Consider the ideas that challenged you, the ideas that cncouraged you,
and the things that you hear God say to you as you spent time in the devotional book. It

may be that you wish to list what you disagree with and why. The discipline of journaling
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is important to organizing our thoughts and becoming aware of what God may be saying
to us.

Continuc the use of Job daily, on Tuesday, Wednesday, Thursday, Friday, and
Saturday. Then on Sunday, use Job, however read only the Gospel reading for ycar  of
the lectionary, and the readings for Week 8 on page  of this workbook in preparation
for the formation-in-common experience at (time) on Sunday,

(date).
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Readings for Week 8
In week eight, we again reflect upon the disposition of abandonment to
God and we do so through the lens of a spiritual master. We have read before from
Bemard of Clairvaux who is considered the premier spiritual master on God’s love and
how love transforms the heart of the disciple. This week’s reading is from “Sermon 18”
in Talks on the Song of Songs, where Bernard writcs:

“Your name is like perfume poured out” (Song 1:2). What truth is
the Holy Spirit attempting to tcach us with this text? The reference has
two applications. One is an improvement of our interior life, our salvation.
The other is a strengthening of our active scrvice to others. Inflow and
outflow. It is the outflow that is described in the words of our text. The
perfume is poured out, not in. The bride speaks of the Bridegroom’s name
poured out like perfume on her breasts. If we have an exterior feature that
is attractive to others, we can also say to the Lord, “Your name is like
perfume poured out.”

We need to be circumspect here. Be careful not to give away what
is intended to be for private edification. At the same time we must not
save what is given to us to pass on to others. If you have a gift of public
speaking, but neglect to cultivate and use it, then you are suffocating a gift
intcnded to help others. “People curse the man who hoards grain”
(Proverbs 11:26). Conversely, you throw away gifts intended for your
private benefit if you carelessly parade your incomplete insides in public.
The law is cxplicit. “Do not put the firstborn of your oxcn to work, and do
not shear the firstborn of your sheep” (Deuteronomy 15:19).

If you are wisc, you will understand that life is morc like a pool
than a channcl. A channcl immediately releases what it rcceives. The pool
is gradually filled until it naturally overflows without diminishing itsclf.
There are many Christians who behave like channels. Deep pools are the
exception. We become eager to let the Spirit flow through us. We begin to
pour it out before we are filled. We spcak when we should be listening.
We try to teach lessons we have not yet learncd. We would direct others
when we arc not surc where we are going oursclves.

If I have only “a little oil” (2 Kings 4:2), barcly cnough to anoint
myself, should I share it with you? Then I would have nothing. Tf you beg
me for it, this is my reply: “No ... there may not be enough for both us and
you. Instcad, go to those who sell oil and buy some for yourselves™
(Matthew 25:9). You remind me that love “is not sclf-sceking™ (1
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Cornnthians 13:5). No, it isn’t. It doesn’t nced to be. It alrcady has what it
wants. What love desires is to have it in overflowing abundance — cnough
for hersclf and plenty to share. But she always keeps a sufficient supply
for hersclf. That’s the only way she can be helpful to others. Only full love
1s perfect.

If you are new at this, your love is either absent or scanty. You are
“tossed back and forth by the waves, and blown here and there by every
wind of teaching and by the cunning and craftiness of men in their
deceitful scheming” (Ephesians 4:14). In your cnthusiasm, you may even
love your neighbor more than you love yourself. Your mecager love could
be so fragile that it will respond to flattery, will quiver with fear, and will
be withered by greed, fouled by ambition, troubled by suspicions,
distraught by insults, wearied by worries, bloated by honors, deplcted by
Jealousy. If this sort of turmoil is raging in your soul, what insanity
prompts you to push yourself into the business of others? It is enough if
you “love your neighbor as yourself” (Mark 12:31). There needs to be a
carcful balance here. Outflow follows inflow. We must be filled to
overflowing before what we pass on to others will have any substance.
Otherwise, it is vacuous yawning. Take care that you do not embarrass
yourself while assisting others. Be sure you are full. Control your delivery
to others. “My child, do not let these escape from your sight: keep sound
wisdom and prudence” (Proverbs 3:21). “We may pay more careful
attention, therefore, to what we have heard, so that we do not drift away”
(Hebrews 2:1). Are you wiser than Solomon or holier than Paul? Wasting
your endowment docs not improve me. If you have plenty for yourself,
you may share with me. Otherwisc, don’t bother.

The Holy Spirit comes to the soul the same way a doctor visits an
injured person. Baptism may heal the wound of original sin, but the devil
continues to needle us. The Holy Spirit may hear you praying, “My
wounds fester and are loathsome becausc of my sinful folly” (Psalm 38:5).
Like a good doctor, his first task is to surgically remove this spiritual
cancer. Bad habits are the carcinogen. Thesc arc picrced with a scalpel of
gricf. This produces an excruciating pain, but it can be relieved with a
salve of devotion. You will soon be expressing gratitude. “You have freed
me from my chains. I will sacrifice a thank offering to you and call on the
name of the Lord” (Psalm 116:16-17).

After this, the Spirit will prescribe the medicine of penance. “My
food,” said Jesus, ‘is to do the will of him who sent me and to finish his
work™” (John 4:34). Good works inspired by love are a vital part of
penance. Eating brings thirst with it. The food of good works is to be
dampencd with a libation of prayer. Prayer is “wine to gladden the human
heart” (Psalm 104:15 NRSV).
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After the sick person has food and beverage, it is time for quict
contemplation. One can fall aslcep in prayer and dream of God. The
resulting love will fill the soul to full capacity until it overflows and
gushes. This love will ask, *“Who is weak, and 1 do not feel weak? Who is
led into sin, and 1 do not inwardly burn?” (2 Corinthians 11:39). Such a
person should preach and bear fruit.

Seven things working together will produce spiritual fruit.

A feeling of contrition.

An camcst spirit.

The toil of penance.

Good works of love.

Enthusiastic prayer.

Time for contemplation.

Complete love.

“All these are activated by one and the same spirit, who allots to
cach one individually just as the Spirit chooses” (1 Corinthians 12:11
NRSV). Outflow follows inflow. (36-37)

We can be a channel or a pool of God’s grace and love. The pool, as a symbol of
abandonment, produces life. To have outflow we must first have inflow from God’s
epiphanic love.

One of the significant writers during the sccond century was Irenacus of Lyons
(fl. c. 175-195). He was Bishop in southern France at Lyons. Irenacus is known for his
vigorous defensc against heresy. One of Irenacus greatest teachings is about what really

constitutes God’s glory:

[T]he glory of God is a living man; and the lifc of man consists in
beholding God. For if the manifestation of God which is made by means
of the creation affords life to all living in the carth, how much more does
that revelation of the Father which comes through the Word give Iife to
those who see God.

The idea of the glory of God being a fully alive human challenges us to abandon

oursclves to God to glorify God by being fully alive.
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WEEK 9 GUIDELINES

First, list the dircctives and personal insights from Sunday’s formation-in-

common experience in the space below.

DIRECTIVE 1I:

DIRECTIVE 2:

DIRECTIVE 3:

OBSERVATIONSAND INSIGHTS:

Week ninc of our journey begins on page entitled

This week begins on Monday

Follow the pattern outlined in Job and Shawchuck’s book that was demonstrated
in our orientation meeting and write any thoughts and comments in your journal. If you
have any questions contact

To help you with your journal wnting, reflect on your prayers, readings and
thoughts considering the following things: You might wish to writc a prayer or poem to
express yourself. Consider the ideas that challenged you, the ideas that encouraged you,
and the things that you hear God say to you as you spent time in the devotional book. It

may be that you wish to list what you disagree with and why. The discipline of journaling
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is important to organizing our thoughts and becoming aware of what God may be saying
to us.

Continue the use of Job daily, on Tuesday, Wednesday, Thursday, Friday, and
Saturday. Then on Sunday, use Job, however read only the Gospel reading for year __ of
the lectionary, and the readings for Week 9 on page _ of this workbook in preparation
for the formation-in-common expcricnce at (time) on Sunday,

(date).
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Readings for Week 9
This is our final week to explore the disposition of awe. We have explored
awe through scripturc and the spiritual masters so now we turn to more contemporary
spiritual writers. First, we turn to Thomas R. Kelly’s work A Testament of Devotion.
Kelly describes the awe experience in a wonderful way. A Quaker missionary, educator,
speaker, and teacher Kelly lived from 1893 to 1941. For Kelly obedience to God flows
out of our awe of God:

Some men come into holy obedience through the gateway of
profound mystical experience.

It is an overwhelming experience to fall into the hands of the living
God, to be invaded to the depths of one’s being by His presence, to be,
without warning, wholly uprooted from all earthborn securities and
assurances, and to be blown by a tempest of unbelievable power which
leaves one’s old proud sclf utterly, utterly defenseless, until one cries, “All
Thy waves and they billows are gone over me” (Ps. 42:7). Then is the soul
swept into a Loving Center of incffable sweetness, where calm and
unspeakable peace and ravishing joy steal over one. And onc knows now
why Pascal wrote, in the center of his greatest moment, the single word,
“Fire.” There stands the world of struggling, sinful, carth-blinded men and
nations, of plants and animals and whecling stars of heaven, all new, all
lapped in the tender persuading Love at the Center. There stand the saints
of the ages, their hearts open to view, and lo, their hearts arc our heart and
their hcarts are the heart of the Eternal One. In awful solemnity thc Holy
Onc is over all and in all, exquisitely loving, infinitely patient, tenderly
smiling. Marks of glory are upon all things, and the marks arc cruciform
and blood-stained. And one sighs, like the convinced Thomas of old, “My
Lord and my God” (John 20:28). Dare onc lift onc’s eye and look? Nay,
whither can one look and not see Him? For ficld and stream and teeming
strects are full of Him. Yect as Moses knew, no man can look on God and
live — live as his old self. Dcath comes, blessed death, death of one’s
alienating will. And one knows what Paul meant when he wrote, *“The life
which I now live in the flesh I live by the faith of the Son of God” (Gal.
2:20).

One emerges from such soul-shaking, Lovc-invaded times into
more normal states of consciousness. But one knows ever after that the
Eternal Lover of the world, the Hound of Heaven, is utterly, utterly real,
and that life must henceforth be forever determined by that Real. Like
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Saint Augustinc onc asks not for greater certainty of God but only for
more stcadfastness in Him. There, beyond, in Him is the true Center, and
we arc reduced, as it were, to nothing, for He is all. (30-31)

The awed moment lingers and sustains long after the initial awed moment has passed.

The sccond contemporary writer for this week is Jerry Bridges. Our selection is
from Bridges book Transforming Grace: Living Confidently in God’s Unfailing Love. A
past vicc-president of Navigators, Bridges is a gifted communicator. 1 believe that as we
undcrstand our true relationship with God, as Bridges describes that relationship, we are
often filled with awe:

Now, you may have never thought of it this way, but you are
bankrupt. I'm not referring to your financial condition or your moral
qualitics. You may be financially as solid as the Rock of Gibraltar and the
most upstanding person in your community, but you are still bankrupt. So
am I. You and I and every person in the world are spiritually bankrupt. In
fact, every person who has cver lived, except for Jesus Christ regardless of
his or her moral or religious state has been spiritually bankrupt. Listen to
this declaration of our bankruptcy from the pen of the apostle Paul: There
is no one rightcous, not even one; there is no one who understands, no onc
who seeks God. All have turned away, they have together become
worthless; there is no onc who docs good, not cven one. (Romans 3:10-12)
No one righteous, no onc who secks God, no onc who does good, not even
one. This is spiritual bankruptcy in its most absolute state. Usually in a
bankrupt business, the company still has a fcw asscts that can be sold to
partially pay its debts. But we had no asscts, nothing we could hand over
to God as partial payment of our debt. Even “our righteous acts are like
filthy rags” in His sight (Isaiah 64:6). Wec werc spiritually destitute. We
owed a debt we could not pay. Then we learnced salvation is a gift from
God; it is entircly by grace through faith not by works, so that no onc can
boast (see Romans 6:23; Ephesians 2:8-9). We renounced confidence in
any supposed righteousncss of our own and tumncd in faith to Jesus Christ
alone for our salvation. In that act we essentially declared spiritual
bankruptcy. (13-14)

For Bridges, awe results from coming to understand fully the richness of our relationship

with God.
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WEEK 10 GUIDELINES

First, list the directives and personal insights from Sunday’s formation-in-

common expericnce in the space below.

DIRECTIVE 1:

DIRECTIVE 2:

DIRECTIVE 3:

OBSERVATIONSAND INSIGHTS:

Week ten of our journey begins on page entitled This

week begins on Monday

Follow the pattern outlined in Job and Shawchuck’s book that was demonstrated
in our orientation meeting and write any thoughts and comments in your journal. If you
have any questions contact

To help you with your journal writing, reflect on your prayers, readings and
thoughts considering the following things: You might wish to write a prayer or poem to
express yourself. Consider the ideas that challenged you, the ideas that encouraged you,
and the things that you hcar God say to you as you spent time in the devotional book. It

may be that you wish to list what you disagree with and why. The discipline of journaling
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is important to organizing our thoughts and becoming aware of what God may be saying
to us.

Continue the use of Job daily, on Tuesday, Wednesday, Thursday, Friday, and
Saturday. Then on Sunday, use Job, however read only the Gospel reading for year __ of
the lectionary, and the readings for Week 10 on page  of this workbook in preparation
for the formation-in-common cxpericnce at (time) on Sunday,

(date).
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Readings for Week 10
In week ten, we focus on the disposition of gentleness. As we have seen,
dispositions become a sort of sccond nature for us, creating automatic responses in the
activities of lifc. Gentleness is always a little hard to define but it is something we are all

aware of when it is experienced. Adrian van Kaam, in Spiritualine and the Genile Life,

writes:

Gentleness dirccts itsclf to something or someone in a distinctive
way; it implies a spccial relation of a person to God, to himself, to others,
to things.

What is it that cvokes this gentleness? Gentleness is usually
enkindled by somcthing that is precious but vulnerable. Everything that
appears fragilc and vulnerable and at the same time precious in some way
seems to evoke gentlencss: a sick person, a child, a pregnant woman, the
victim of an accident. All that is small and somehow precious: a baby, a
newborn puppy, an old woman cmaciated by age and sickness. Yet also
something large and powerful can cvoke gentleness. A person could feel
gentle about the boss of a large company who is all bluster and no bite.
Gentleness is not evoked by the impressive function and power of the boss
but by the vulnerability of inner endearing traits that hide behind a fagade
of strength. (16)

Clcarly then gentleness is about how we interact with God, ourselves, people, and
things.

Gentleness, as a spiritual disposition, is not about weakness. Gentleness is always
balanced and accompanied by a disposition of firmncss, which provides for an
equilibrium, flexibility, and humanness (Formation of the Human Heart &3).

In Spirituality and the Gentle Life van Kaam reminds us that gentlencss is a
precious gift of God’s presence:

Awarencss of the presence of the Divine instills gentleness in the
human soul. This samc gentleness seems in tum to decpen awarencss of
the Presence that evoked this feeling in the first place. The key to a gentle

life style, that pervades all thoughts, feelings and actions, seems to be a
continuous awareness of the Divinc Presence. (19)
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We grow spiritually as we grow in gentlencss. We find examples of gentleness
throughout scripturc. Here are a few references.
Gentleness is one of the fruit of the spirit. Paul writes about the fruit of the spirit
in Galatians:
But the fruit of the Spirit is love, joy, peace, patience, kindness, goodness,
faithfulness, gentleness, self-control; against such things there is no law.
(Gal. 5:22-23 ESV)
The fruit of the spirit not only place Paul demonstrates gentleness. Paul encourages
Philippian belicvers to live a gentle lifc of give and take:
Rejoice in the Lord always; again I will say, Rejoice. Let your gentleness
be known to everyone. The Lord is ncar. Do not worry about anything, but
in everything by prayer and supplication with thanksgiving let your
requests be made known to God. And the peace of God, which surpasscs
all understanding, will guard your hearts and your minds in Christ Jesus.
(Phil. 4:4-7 NRSV)
There is gentleness in the way the apostles deal with the Thessalonica church. Paul
writes, “though we might have made demands as apostles of Christ. But we were gentle
among you, like a nurse tenderly caring for her own children™ (1 Thess. 2:7 NRSV).
Jesus describes the implications of gentleness when he said, “Blessed are
those who mourn, for they shall be comforted” (Matt. 5:4 ESV). Mourning is not just
about loss of lifc but is also about mourning for our sin and the sin of others. To mourn is
to have empathy for those who suffer evil, injustice, and cxperience the absence of God’s
loving presence. When we mourn as God morns, we have gentlencss in life that comforts
others.

Gentleness with others and ourselves is derived from our awareness of the

protection and gentle presence of God. The psalmist describes gentleness in this way:
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You who sit down in the High God'’s presence,
spend the night in Shaddai’s shadow,

Say this: “GOD, you’rc my refuge.

I trust in you and I'm safe!”

That’s right—he rescucs you from hidden traps,
shields you from deadly hazards.

His hugc outstretched arms protect you—

under them you’re perfeetly safc;

his arms fend off all harm.

Fear nothing—not wild wolves in the night,

not flying arrows in the day,

Not discasc that prowls through the darkness,

not disaster that erupts at high noon.

Even though others succumb all around,

drop like flies right and left,

no harm will even graze you.

You’ll stand untouched, watch it all from a distance,
watch the wicked tum into corpses.

Yes, because GOD’s your refuge,

the High God your very own home,

Evil can’t get close to you,

harm can’t get through the door.

He ordered his angels

to guard you wherever you go.

If you stumble, they’ll catch you;

their job is to keep you from falling.

You’ll walk unharmed among lions and snakes,
and kick young lions and serpents from the path.
“If you’ll hold on to me for dear lifc,” says GOD,
“I’ll get you out of any trouble.

I'll give you the best of care

if you’ll only get to know and trust mc.

Call me and I’ll answer, be at your side in bad times;
I'll rescue you, then throw you a party.

I'll give you a long life,

give you a long drink of salvation!” (Psalm 91 The Message)

Gentleness is our most natural response to the loving and transforming presence of God.
Paul in his letter to the Ephesians describes the gentle life:
What this adds up to, then, is this: no more lies, no more pretense.

Tell your neighbor the truth. In Christ’s body we’re all connected to each
other, after all. When you lie to others, you end up lying to yourself.



Harp 230

Go ahead and be angry. You do well to be angry—but don’t use
your anger as fucl for revenge. And don’t stay angry. Don’t go to bed
angry. Don’t give the Devil that kind of foothold in your lifc.

Did you use to make ends meet by stealing? Well, no more! Get an
honest job so that you can help others who can’t work.

Watch the way you talk. Let nothing foul or dirty come out of your
mouth. Say only what helps, each word a gift.

Don’t grieve God. Don’t break his heart. His Holy Spirit, moving
and breathing in you, is the most intimate part of your life, making you fit
for himself. Don’t take such a gift for granted.

Make a clean break with all cutting, backbiting, profane talk. Be
gentle with one another, sensitive. Forgive one another as quickly and
thoroughly as God in Christ forgave you.

Watch what God does, and then you do it, like children who learn
proper behavior from their parents. Mostly what God does is love you.
Keep company with him and learn a life of love. Observe how Christ
loved us. His love was not cautious but extravagant. He didn’t lovc in
order to get something from us but to give everything of himself to us.
Love like that. (Eph. 4:25-5:2 The Message)

Gentleness is invoked when we humbly and openly respond to Christ, as we

perceive Him in others and in ourselves.
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WEEK 11 GUIDELINES

First, list the directives and personal insights from Sunday’s formation-in-

common expericnce in the space below.

DIRECTIVE I:

DIRECTIVE 2:

DIRECTIVE 3:

OBSERVATIONSAND INSIGHTS:

Week eleven of our journey begins on page entitled

This week begins on Monday

Follow the pattern outlined in Job and Shawchuck’s book that was demonstrated
in our orientation meeting and write any thoughts and comments in your journal. If you
have any questions contact

To help you with your journal writing, reflect on your prayers, readings and
thoughts considering the following things: You might wish to write a praycr or poem to
express yourself. Consider the ideas that challenged you, the idcas that cncouraged you,
and the things that you hear God say to you as you spent time in the devotional book. It

may be that you wish to list what you disagree with and why. The discipline of journaling
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is important to organizing our thoughts and becoming aware of what God may be saying
to us.

Continue the use of Job daily, on Tuesday, Wednesday, Thursday, Friday, and
Saturday. Then on Sunday, use Job, however rcad only the Gospel reading for ycar __ of
the lectionary, and the readings for Week 11 on page  of this workbook in preparation
for the formation-in-common experience at (time) on Sunday,

(date).
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Readings for Week 11

God has graced us with another week to grow into his likeness. This week
we rcturn to the disposition, our developing second nature, of humility and reflect upon
what the great spiritual masters have to say. This weck we will read from four spiritual
masters.

John Chrysostom (344/354-407; fl. 386-407). According to
“Introduction and Biographical Information” John Chrysostom was a notable orthodox
Bishop of Constantinople. Chrysostom is remembered for attacking the moral laxity of
Christian leaders and his eloquent sermons, and his attacks on Christian laxity in high
places. John Chrysostom writes on humility:

It is no humility to think that you are a sinner when you really are a
sinner. But whenever one is conscious of having donc many great decds
but does not imagine that he is something great in himsclf, that is true
humility. When a man 1s like Paul and can say, ““I have nothing on my
conscience,” and then can add, “But | am not justified by this,” and can
say again, “Christ Jesus camc to save sinncrs of whom I am the chicf,”
that is true humility. That man is truly humble who does cxalted deeds but,
in his own mind, sees himself as lowly. (On the Incomprehensible Nature
of God 5.6.)

True humility is knowing who we are deep inside and not hiding our flaws.
Humility is graced knowledge of our failings as well as a celebration of our blessed
uniqueness.

Thomas 3 Kempis wrote The Imitation of Christ between 1420 and 1427. Many
consider this book to be the most influential source of Christian devotional rcading,
except for the Bible. It certainly was at the top of John Wesley’s reading list.

Thomas a Kempis writes regarding humility,

Everyone has a natural desire for knowledge but what good is
knowledge without the fear of God? Surely a humble peasant who serves
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God is better than the proud astronomer who knows how to chart the
heavens’ stars but lacks all knowledge of himsclf.

If T truly knew mysclf I would look upon mysclf as insignificant
and would not find joy in hearing others praise me. If | knew everything in
the world and were still without charity, what advantage would I have in
the eyes of God who is to judge mc according to my deeds?

2. Curb all undue desire for knowledge, for in it you will find
many distractions and much delusion. Those who are learned strive to give
the appearance of being wisc and desire to be recognized as such; but
there is much knowlcedge that is of little or no benefit to the soul.

Whoever sets his mind on anything other than what serves his
salvation is a senseless fool. A barrage of words docs not make the soul
happy, but a good life gladdens the mind and a pure conscience gencrates
a bountiful confidence in God.

3. The more things you know and the better you know them, the
more severe will your judgment be, unless you have also lived a holier
life. Do not boast about the learning and skills that are yours; rather, be
cautious since you do possess such knowledge.

4. If it seems to you that you know many things and thoroughly
understand them all, realize that there are countless other things of which
you are ignorant. Be not haughty, but admit your ignorance. Why should
you prefer yourself to another, when there are many who are morc lcamed
and better trained in God’s law than you arc? If you arc looking for
knowledge and a learning that is uscful to you, then love to be unknown
and be esteemed as nothing.

5. This is the most important and most salutary lesson: to know
and to despisc ourselves. It is great wisdom and perfection to consider
ourselves as nothing and always to judge well and highly of others. If you
should see someconc commit a sin or some grievous wrong, do not think of
yourself as someone better, for you know not how long you will remain in
your good state.

We are all frail; but think of yourself as one who is more frail than
others. (4-5)

Humility celebrates who we are but is always extremely aware of our frailties.
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Anonymous, The Cloud of Unknowing, edited by Johnston, is a main stay of
devotional reading from fourteenth century. The master writes on humility as follows:

Take courage, now, and frail mortal though you are, try to
understand yourself. Do you think you are someone special, or that you
have deserved the Lord’s favor? How can your poor heart be so leaden
and spiritless that it is not continually around by the attraction of the
Lord’s love and the sound of his voice? Your enemy will suggest that you
rest on your laurcls. But be on your guard against this treachery of his. Do
not be deceived into thinking that you are a holier or better person because
of your great calling or because you have progressed to the Singular way
of life. On the contrary, you will be a most pathetic and culpable wretch
unless, with God’s grace and proper guidance, you do all in your power to
live up to your calling. Far from being conceited, you ought to be all the
more humble and devoted to your heavenly Lord when you consider that
he, the Almighty God, the King of kings and Lord of lords, has stooped so
low as to call you. For out of all his flock he has lovingly chosen you to be
one of his special friends. He has led you to sweet meadows and nourished
you with his love, strengthening you to press on so as to take possession of
your heritage in his kingdom.

T urge you, then, pursue your course relentlessly. Attend to
tomorrow and let yesterday be. Never mind what you have gained so far.
Instead reach out to what lies ahead. If you do this you will remain in the
truth. For now, if you wish to keep growing you must nourish in your
heart the lively longing for God. Though this loving desire is certainly
God’s gift, it is up to you to nurturc it. But mark this. God is a jcalous
lover. He is at work in your spirit and will toleratc no meddlers. The only
other one he needs is you. And all he asks of you is that you fix your love
on him and let him alone. Close the doors and windows of your spirit
against the onslaught of pests and foes and prayerfully seek his strength;
for if you do so, he will keep you safe from them. Press on then. I want to
see how you fare. Our Lord is always ready. He awaits only your co-
operation.

“But,” you ask, “how am I to go on; what am I to do next?” (38-
39)

Humility is not humiliation but it is an understanding of oursclves that
acknowledges therc is always a weak link in our lives. Sometimes the weak link is not

appreciating our true value in God’s creation.
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Bernard of Clairvaux lived from 1090 to 1153 and is one of Christianity’s
greatest writers on the topic of love and humility. For Bernard, humility was about
knowing God. sclf, and others and loving the Christ we find in people. In “Sermon 507
on the Song of Songs Bernard writes regarding humility:

Therc are some crumbs remaining from last time. Jesus said,
“Gather the pieces that are left over. Let nothing be wasted” (John 6:12).
Rather than let them spoil, I will pass them on to you. These sweet tidbits
are served from a platter of love. “His banner over me is love” (Song 2:4).

Love is exhibited in action and affection. The first can be
commanded. The Lord said, “Love your cnemics,” and went on to say,
“Do good to those who hate you™ (Luke 6:27). The order 1s for activity
and has nothing to do with feelings. He cven describes our love for him in
terms of action: “If you love me, you will obey what I command™ (John
14:15). If love consisted only of feeling, he would not have asked for
activity. This docs not mean we can express love aloofly with uninvolved
service — kind hands and a cold heart.

Active love gets busy in the everyday world. The love we call
“affective” is involved with higher concerns. It is casier to give our
attention to earthly nceds than to the things of heaven. Our frail bodies
distract us from the care of our souls. Prayer is often interrupted by
busincss. A book is frequently put down in order to labor. Active love scts
its own priorities.

We are instructed: “Love your neighbor as yourself” (Matthcw
19:19). As you love only God in yourself, so it is with your ncighbor. It is
God’s love for your ncighbor that makes your neighbor lovable.

I am looking for a person who loves God wholeheartedly, whose
love for self and neighbor results from the love of God, who loves
encmies, parents, and spiritual leaders. Such a person can discriminate
between what is important and what is not, what is lasting and what is
passing. This person will truly be wise and can claim, “His banner over
me is love.” (88)

One of many obstacles to living a humble life is the fear of humiliation and that
we will be taken advantage of. This is when we combine the dispositions of true humility

with appreciative abandonment to God by living as if His banner over us is love.
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WEEK 12 GUIDELINES
First, list the directives and personal insights from Sunday’s formation-in-
common experience in the space below.
DIRECTIVE 1:
DIRECTIVE 2:

DIRECTIVE 3:

OBSERVATIONSAND INSIGHTS:

Week twelve of our journey begins on page cntitled

This weck begins on Monday

Follow the pattern outlined in Job and Shawchuck’s book that was demonstrated
in our orientation meeting and write any thoughts and comments in your journal. If you
have any questions contact

To help you with your journal writing, reflect on your prayers, readings and
thoughts considering the following things: You might wish to writc a prayer or poem to
express yourself. Consider the ideas that challenged you, the ideas that encouraged you,
and the things that you hcar God say to you as you spent time in the devotional book. It

may be that you wish to list what you disagree with and why. The discipline of journaling
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is important to organizing our thoughts and becoming aware of what God may be saying
to us.

Continue the use of Job daily, on Tuesday, Wednesday, Thursday, Friday, and
Saturday. Then on Sunday, usc Job, however read only the Gospel reading for year __ of
the lectionary, and the readings for Week 12 on page  of this workbook in preparation
for the formation-in-common cxperience at (time) on Sunday,

(date).
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Readings for Week 12
This is our final week in our Becoming Rooted cxperience. We end our
time together by reflecting on the disposition of becoming appreciatively abandoned to
God. We do our reflection through the eyes of a contemporary writer. In Surrender to
Love: Discovering the Heart of Christian Spirituality, David Benner gives a modern
analysis of abandonment. Benncr, who is a psychologist and spiritual director, writes
about abandonment as follows:

If the core of Christian obedicnce is listening to God’s will, the
core of surrender is voluntarily giving up our will. Only love can inducc us
to do this. But even morc remarkable, not only can love make it possible,
1t can make it almost easy.

Surrender to anything other than love would be idiocy. Alarm bells
should go off when we hear of people surrendering to abusive
rclationships. Surrender involves too much vulnerability to be a
responsible action in relation to anything other than unconditional love.
Ultimately, of course, this mcans that absolute surrender can only be
offered to Perfect Love. Only God deserves absolute surrender, because
only God can offer absolutely dependable love.

In spite of our natural resistance to submission, deep within the
human soul there secems to be a ycarning to surrender. Although it does not
fit with the image I usually want to project, all my life I have longed to
give myself completely to somconc or somcthing bigger than myself. This
lies right at the heart of what it means to be human. We are creatures made
in the image of God, and Spirit calls to spirit, reminding us that there is no
frecdom apart from surrcnder.

But being made in the image of God means that to fail to find our
freedom in surrender to God is incvitably to experience frustration and
disappointment. No other love is worthy of our surrender. No other cause
is big enough. Surrender to lesser gods will always become a source of
bondage, not a spring of vitality.

Jesus is the key to surrender to God. He does not command us to
surrender or wicld authority to demand obedience. Instead he welcomes us
with love that invites intimacy. Rather than commanding with power, he
invites with vulnerability. In Jesus, God becomes human and courts us
with tenderness and unimaginable kindness. He docs so becausc he wants



Harp 241

our heart and not just our will. He knows that only love will make us
willing to give him both our heart and our will.

Jesus invites us to come to him and relinquish the control of our
life. He invites us to give up our desperate and illusory striving after
autonomy. He also invites us to abandon the isolation and rigidity
associated with our egocentricity. And in their place he offers rest,
fulfillment, and the discovery of our true and deepest self in Christ. When
we take this step of surrender, we suddenly discover the place for which
we have been unconsciously longing. Like a tool seized by a strong hand,
we arc at last where we belong; we know we have been found.

Paradoxically, the abundant life promiscd us in Christ comes not
from grasping but from releasing. It comes not from striving but from
relinquishing. It comes not so much from taking as from giving. Surrcnder
is the foundational dynamic of Christian frecedom—surrender of my cfforts
to live my lifc outside of the grasp of God’s love and surrender to God’s
will and gracious Spirit.

Surrender is being willing rather than willful. It is a readiness to
trust that is based in love. It is relaxing and letting go. It is floating in the
river that is God’s love.

I'recently had a fascinating cxperience teaching some people how
to swim. A group of spiritual dircctors 1 was working with in the
Philippines came with my wifc and me to the beach for a few days of
holiday. All werc considerably more advance on the spiritual journcy than
in their swimming skills. In fact, all were complete non-swimmers, and all
had somc degree of terror of the water.

But it was remarkable how quickly they learned to swim. Within
an hour of first entering the water wearing life jackets, having just released
their white-knuckled grip of the sides of the boat, all of them had
abandoned the life vests and were snorkeling on their own in the ocean.
How could this be possible?

The key was not skillful instruction. They key was that they had
alrcady grasped the spiritual principle of surrender, that we already had a
relationship of trust, and that they were willing to enter the water and lct
go of the side of the boat.

They trusted mc when I told them that they would float, and lo and
behold, when they took off their life vests and lay back in the water, they
did just that. And they trusted me when I told them that they could breathe
through the snorkel without having to lift their heads out of the water, and
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lo and behold, this also proved true. They had learned to surrender to God,
so learning to trust in this situation was relatively casy.

With delight one woman cxclaimed, “Nobody told me that you
don’t have to do anything to float!” She made a more profound spiritual
point than she realized.

The English word surrender carries the implication of putting one’s
full weight on someone or something. It involves letting go — a release of
cffort, tension and fear. And it involves trust. One cannot let go of self-
dependence and transfer dependence to someone clsc without trust.

Floating is a good illustration of this, because you cannot float
until you let go. Floating is putting your full weight on the water and
trusting that you will be supported. It is lctting go of your natural instincts
to fight against sinking. Only then do you discover that you arc supported.

It is intcresting that the apostle John describes the Spirit as a
stream of flowing water, a spring welling up inside us (John 4:10-14). This
same image is repeated in Revelation, where we encounter the river of life
that flows from the throne of God and from the Lamb (Revelation 22:1-2).

Richard Rohr notes that “faith might be precisely that ability to
trust the river, to trust the flow and the lover.... There is a river. The river
is flowing: we are in it. The river is God’s providential love.” The recason
we do not have to be afraid is that we have been given the Spirit of God.
We are in the river. We do not need to thrash about trying to float.

Early Christian writers often imaged the Christian life in terms of
living in water like a fish. Tertullian called Christ the “Heavenly Fish” and
Christians “little fish” who take their name from Ichthus (fish). Christians,
according to these writers, are born and live within the divine waters of the
Spirit. The Christian life is learning to be supported by these waters.

An ancicnt Sufi story speaks of fish that spend their days anxiously
swimming around in scarch of water, failing to realize that they are in the
midst of it. Their distress is suddenly eliminated when they open their eycs
and see where they really arc.

One of the women in the group of spiritual directors who were
learning to swim did have a problem. Her biggest challenge was lctting go
of seeing where shc was. She was afraid that while she was floating she
might run into something, so she kept lifting her head out of the water to
look around. Each timc she did so, she began to sink.
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So it 1s with us. We nced to stop scarching and sce that we are
surrounded by the sca of Perfect Love. But we also need to stop our
panicky thrashing about in an effort to float. Paradoxically, our efforts to
stay afloat usually lead to sinking. Every time we start to panic and think
we need to do something to stay afloat, we lift our head out of the water
and no longer rest in it. As soon as we do we begin to sink. Our efforts to
stay afloat may keep our head above the water for a while, but eventually
we tire, and eventually our efforts to keep afloat will drown us.

The woman who raised her head reminds me of how quickly we
get nervous when we stop to observe how our floating is going. For as
soon as we stop and observe our floating, we’re overcome by an automatic
impulse to do something to keep afloat. We start thrashing about. Like
Peter, who began to sink as soon as he observed himself walking on the
water, we begin to sink as soon as we begin to worry about how the
floating is going. Our cfforts to stay atloat — that is, our efforts 1o earn
God’s love — arc always counterproductive. We must simply open our
spiritual eyes and sce that we are in the river of God’s love and that our
staying afloat and moving along are God’s responsibility. All we have to
do is surrender.

We float only when we stop trying to do so. And we never
discover that we do not nced to do anything to stay afloat until we let go.
That is surrender.

Surrender is the discovery that we are in a river of love and that we
float without having to do anything. Apart from such surrender, we always
are in the grip of some degree of fear. Apart from such surrender, we will
always thrash about, trying to stay afloat by our own efforts. And apart
from such surrender, we remain self-preoccupied as our willful attempts to
stay in control cut us off from life itself. (59-63)

Abandonment is a gentle way of living a life. Abandonment is gentle obedience

that allows our lives to be under the complete control of our savior Jesus Christ.
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APPENDIX K

INTEGRATING STRUTURES
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APPENDIX L

USE OF COPYRIGHT MATERIALS REQUEST
April 30, 2008

Dr. Susan Muto
820 Crane Ave.
Pittsburg, PA 15216-3050

Greetings and blessings in the name of our Lord Jesus Christ. Pentecost is fast
approaching and with it our remembering and rcliving the power of the Spirit to guide
our unique-communal formation.

As you arc aware I am a student in the Doctor of Ministry program at Asbury
Theological Seminary in Wilmore, Kentucky. As a part of my disscrtation I am reviewing
some of the work of the Epiphany Association, Father van Kaam, and yourself. For this
disscrtation I think it would be helpful for me to reprint three of the charts from courses 1
& 2 of the Epiphany Certification Program.

Thercfore I would request permission to reprint only the three charts mentioned
below. T will not edit in any way except for size and other manipulations nccessary to
meet the disscrtation publishing requirements. I cxpect any requirements to be cosmetic
and not substantive. It is also my expectation these charts will be printed in the
dissertation with all appropriate copyright information.

The three charts are titled “Formation Field,” “Integrating Structures,” and “The
Human Life Form.”

If there are expenses, directions, or other concerns associated with this request,
please let me know.

Thank you for your assistance in this matter.

Grace, peace, and joy,

Rev. John C. Harp, Jr.
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