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The Holiness Movement once promised something audacious: not only forgiveness of sins but
an inner cleansing so deep that ordinary believers could walk in “entire sanctification” here and
now. For many, that “second work of grace” was preached as a kind of spiritual triumphalism,
complete with rules about personal purity and separation from the world. Yet the world that
now surrounds the surviving Holiness churches is marked by empire, permanent war,
surveillance capitalism, ecological damage, and a flood of information that erodes trust itself. In
this landscape, old language about victory and purity can feel strangely weightless. This paper
explores the possibility that if sanctification “comes back” in our time, it will not look like what
earlier generations expected or celebrated. Instead of a private elevation above sin, it may
appear as a painful gift: an inability to lie about the world, the church, or ourselves. The new
second work would be truthfulness under judgment, solidarity with the crucified, and a late-life
acceptance of responsibilities previously deferred. It would expose complicity rather than
offering exemption, and send believers back into history rather than out of it. This is
sanctification not as escape, but as a deeper descent into costly love.

Keywords: Holiness Movement, entire sanctification, second work of grace, disillusionment,
truthfulness, empire, war, epistemic holiness, generational repentance, Al, information age,
solidarity with the crucified, Christian ethics, eschatology, repentance, mission.

A collaboration with GPT-5.1-Thinking-Extended. 44 pages. CC4.0.


mailto:doug@youvan.com
http://www.youvan.ai/

Outline

1. Introduction: When the Old Second Work Stops Working

1.1 The classic Holiness promise of entire sanctification

1.2 Why “victory” language rings hollow in an age of permanent war

1.3 From personal purity codes to structural sins no one named

1.4 Thesis: a new second work as disillusionment, solidarity, and responsibility

2. The First and Second Works of Grace in Historic Holiness Theology

2.1 Justification as the first work: forgiven yet conflicted

2.2 Entire sanctification as the second work: cleansed, empowered, separate

2.3 The devotional strengths of early Holiness spirituality

2.4 Built-in blind spots: nationalism, racism, class, and gender roles left untouched

3. When the Second Work Became a Cultural Artifact

3.1 From burning call to inherited subculture: Holiness as lifestyle brand
3.2 The narrowing of sin to private habits and visible taboos

3.3 Holiness enclaves and their silent dependence on unjust systems
3.4 The quiet exhaustion of a movement that could not look at history

4. Disillusionment as a Hidden Work of Grace

4.1 When the old testimonies no longer match what people see
4.2 The painful gift of losing the right to comforting illusions

4.3 Sanctification as God breaking our self-flattering narrative
4.4 Lament, not triumph, as the gateway to renewed holiness

5. Sanctification as Truthfulness in an Age of Empire

5.1 Naming the foundations: stolen land, slavery, and militarized peace

5.2 Houses on Native graves, lives under drones: confessing the costs of comfort
5.3 Rejecting civil religion: separating Holiness from national myth

5.4 Truth-telling as spiritual discipline and ongoing purification

6. Sanctification as Solidarity with the Crucified

6.1 From separation from “the world” to identification with the wounded

6.2 Seeing Gaza, Native America, prisoners, and the discarded as sites of judgment
6.3 The second work as loss of the ability to enjoy unexamined privilege

6.4 Sharing in suffering as participation in Christ’s own holiness



7. Epistemic Holiness: Sanctification of Mind in the Information Age

7.1 Conspiracy, propaganda, and the temptation to weaponize suspicion
7.2 Refusing both naive trust and lazy cynicism: disciplined not-knowing
7.3 Sanctifying attention: how believers use media, data, and Al

7.4 A renewed doctrine of truthfulness for digital discipleship

8. Generational Repentance: Holiness, Hippies, and Their Children

8.1 Two movements that promised freedom and delivered unfinished work
8.2 What neither generation adequately handed down: discipline and honesty
8.3 Late-life sanctification as accepting long-avoided responsibilities

8.4 What generational repentance might actually look like in practice

9. Being Sent Back into History: A Missional Second Work

9.1 Beyond private assurance: holiness as public assignment

9.2 Intercession, peacemaking, and advocacy as fruits of sanctification

9.3 Re-entering the “pit” with a rope: staying present in wounded places
9.4 Small congregations, aging saints, and the narrow window that remains

10. A Logostic Glimpse: Holiness Trajectories and a Moving Target of Truth
10.1 Reading the Holiness Movement as a trajectory seeking alignment
10.2 When the perceived target of faith was too small and too national
10.3 Disillusionment as a correction in course, not the end of the journey
10.4 Prospects for a sanctified movement that keeps listening and adjusting

11. Conclusion: When Sanctification Comes Back in a Form No One Asked For
11.1 Summarizing the unexpected second work: truth, solidarity, responsibility
11.2 The end of exemption: Holiness without escape routes

11.3 Hope beyond nostalgia: what remains possible even now

11.4 A final word to those who still long to be holy in a burning world

References



1. Introduction: When the Old Second Work Stops Working

The language of a “second work of grace” once carried electric charge in Holiness circles. It
described not just a conversion, but a deep inward change: a heart cleansed from the roots of
sin, a life lifted into consistent obedience, a settled love for God and neighbor. For many
decades, testimonies about this experience shaped the imagination of families, congregations,
and entire denominations. People could point to a camp meeting, an altar, a night of surrender,
and say that from that point on, something in them had fundamentally shifted.

But the world around those testimonies did not stand still. Wars were fought, empires
expanded, economies globalized, and technologies began to reshape how people remember,
forget, and tell the truth. As these changes accumulated, the old Holiness language began to
drift. It survived in songs and sermons, but it no longer quite attached to what people saw when
they looked at history, politics, or even the life of their own churches. The “second work”
remained in the doctrinal statements, yet the culture it once energized no longer knew what to
do with it. This paper begins from that tension: the gap between the classic promise of entire
sanctification and the realities of a world marked by permanent war, structural injustice, and
information overload.

Instead of discarding the idea of sanctification, we will explore whether it might return in a form
that earlier generations did not expect. The same Spirit who once called people away from
visible vices may now be pressing them to confront less visible, but more destructive, patterns:
national myths, unconfessed complicity in violence, and habits of looking away. The old second
work promised purity and victory. The new second work, if it comes, may feel like
disillusionment, solidarity, and responsibility.

1.1 The classic Holiness promise of entire sanctification

In its classic form, Holiness preaching made a simple, bold claim: God does not merely pardon
the sinner; God cleanses the heart. Justification forgives past sins and reconciles the believer to
God. Sanctification, described as a second work of grace, goes further. It deals with the “root”
or “bent” of sin, enabling a life of love and obedience that is not constantly sabotaged from
within. This was not presented as an achievement of spiritual elites, but as a gift available to
ordinary people who would fully surrender.

For those who experienced it within that framework, this promise brought immense relief. It
gave language to the frustration of continual failure and to the longing for consistency. Holiness
testimonies often followed a pattern: sincere conversion, struggle with inward conflict, a crisis
of consecration, and then a breakthrough into peace and power. The second work did not erase
temptation or erase the need for vigilance, but it was said to reorder the inner landscape so



that love for God became the governing principle rather than a thin layer over unresolved
rebellion.

Communities organized themselves around this expectation. Camp meetings, altar calls, and
prayer bands existed to shepherd people into that second work. Rules about conduct, clothing,
and entertainment were meant to protect the new life and signal a clear difference from the
surrounding culture. For a season, these practices and the theology behind them seemed
mutually reinforcing. The promise of entire sanctification gave coherence to a way of life that
felt both demanding and joyful.

1.2 Why “victory” language rings hollow in an age of permanent war

The same vocabulary that once seemed brave and hopeful can sound thin when set against the
realities of the present. When believers live in nations that are almost constantly engaged in
warfare, when military expenditure is normalized, and when foreign suffering remains in the
background of everyday comfort, language about “victory” over sin starts to raise unsettling
guestions. Victory over what, exactly? Over habits and vices in the private sphere, or over
participation in systems that regularly destroy other people’s lives?

The Holiness tradition often spoke of “victorious living” in terms of triumph over personal
temptation and discouragement. That focus was not wrong, but it was narrow. It assumed that
the primary battlefield was internal, or at most local. As awareness grows of drones, sanctions,
surveillance, and global supply chains, it becomes harder to maintain that narrow field of vision.
A person can sincerely testify to victory over alcohol, tobacco, or lust while still benefiting from
economic and political arrangements that crush distant neighbors they will never see.

For younger generations who are more globally aware, this disconnect is particularly jarring.
They hear older believers talk about victory and holiness while news feeds show bombed cities,
displaced families, and deep injustices in law and finance. The triumphal tone that once inspired
now risks sounding like denial. If holiness has nothing to say about permanent war, then its
victory language becomes, at best, incomplete, and at worst, a kind of spiritual distraction from
realities that demand moral attention.

1.3 From personal purity codes to structural sins no one named

One of the strengths of the Holiness Movement was its insistence that faith must shape visible
behavior. Dress, entertainment, speech, and daily habits were all treated as arenas where
obedience could be practiced and witnessed. Yet this focus on personal purity codes had an
unintended side effect. It trained generations to look closely at individual conduct while leaving
many larger, structural sins unnamed and unconfessed.



Churches could be strict about jewelry, movies, and dancing while remaining relatively silent
about racial segregation, economic exploitation, and the dispossession of indigenous peoples.
Congregations could discipline members for violating local taboos while offering little critique of
the national myths that justified conquest and expansion. The energy of moral seriousness
flowed into the regulation of private life more than into the discernment of public life.

As a result, many believers grew up with detailed guidance on what not to wear or watch, but
with almost no language for talking about how their jobs, taxes, and consumer choices were
entangled with global systems of harm. The Holiness conscience was sharp at the scale of the
person and the family, dull at the scale of the corporation and the state. Over time, this created
a split reality: a culture proud of its separation from “the world” in small things, while deeply
enmeshed in the world’s largest injustices.

Once that split becomes visible, it is difficult to unsee. Believers begin to notice that the rules
they were taught to keep did not prevent their communities from benefiting from stolen land,
cheap labor, and distant wars. The old purity codes do not disappear overnight, but they no
longer feel adequate as the main expression of holiness. Something more encompassing is
needed, something that can speak honestly about both personal and structural sin.

1.4 Thesis: a new second work as disillusionment, solidarity, and responsibility

This paper proposes that if there is to be a renewed experience of sanctification in our time, it
will likely arrive in a form that feels, at first, like loss. Instead of adding a new layer of triumph to
the old story, it will strip away illusions that once protected believers from seeing the full cost of
their comfort. The new second work will not primarily be an intensification of spiritual feelings,
but a deepening of honesty.

Disillusionment, in this sense, is not cynicism. It is the Spirit’s refusal to allow the church to keep
its preferred narrative unchallenged. It is the painful realization that the movement’s self-
understanding as a holy people has left out whole dimensions of reality: history, empire, race,
class, and the global poor. The second work comes back as an interior breaking of the story we
told about ourselves.

From that breaking, solidarity becomes possible. When believers can no longer maintain a sense
of innocence in the face of others’ suffering, they are invited into identification with those who
bear the brunt of the systems they have lived within. Holiness shifts from separation as
withdrawal to separation as refusal to cooperate with injustice, even when that refusal costs
something. The sanctified life becomes less about insulation and more about shared
vulnerability.

Finally, responsibility emerges as the mature fruit of this process. A sanctified people does not
merely feel bad about complicity; it accepts concrete assignments. These may be small or large,
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local or global, but they all share a common thread: a willingness to act, give, speak, and suffer
in ways that align more closely with the character of Christ. The second work of grace, in this
vision, is not an exemption from the world’s pain but a calling to greater participation in God’s
costly love for that world.

2. The First and Second Works of Grace in Historic Holiness Theology

The language of “first work” and “second work” did not appear out of nowhere. It crystallized
out of lived experience in revivalist and Methodist streams, where people who had already
encountered conversion described a further crisis and transformation. Over time, that pattern
was formalized into a doctrine of two distinct works of grace. The first centered on pardon and
new birth; the second on purification and empowerment. Together, they promised a coherent
narrative for the Christian life: rescued from guilt, then freed from inward bondage, and finally
set apart to live in visible holiness.

This theological structure shaped preaching, hymnody, pastoral practice, and the expectations
ordinary believers carried into their daily lives. It gave people a map: where they had been,
where they stood now, and what remained to be sought. Even where the language has faded,
many older Holiness congregations still carry traces of this map in how they talk about “being
saved” and “going deeper with God.” To understand what a new second work might mean, it is
necessary to see clearly what the historic first and second works claimed to do.

2.1 Justification as the first work: forgiven yet conflicted

In classic Holiness teaching, justification is the moment when a person is reconciled to God
through faith in Christ. It is legal and relational: the guilt of past sins is removed, and the
believer is adopted as a child of God. Often this is described in vivid, experiential language.
People speak of a burden lifting, a sense of peace replacing fear, or an inner witness that they
have passed from death to life. The first work is thus not a vague religious awakening but a
definite turning point.

At the same time, this first work was never presented as the end of the story. Preachers and
teachers insisted that justified believers still experience a deep inner conflict. The “old man” or
“carnal nature” is said to remain, even if its condemnation has been removed. The justified
person may resist outward sins and sincerely desire to please God, yet find stubborn tendencies
toward pride, anger, jealousy, and self-will within. The language of “two natures” or “a divided
heart” was commonly used to describe this condition.

This view did two important things. First, it validated the experience of struggle among sincere
believers. Instead of treating post-conversion conflict as proof that someone was not truly



saved, it framed that conflict as a known stage in the journey. Second, it created a felt need for
something more. If forgiveness does not fully heal the inner division, then another work of
grace is necessary. In this way, justification became both a real beginning and a signpost
pointing forward toward deeper transformation.

2.2 Entire sanctification as the second work: cleansed, empowered, separate

Against that backdrop, entire sanctification was presented as God’s answer to the problem of
the divided heart. The second work of grace was described as a crisis experience, usually
following full consecration. The believer, already justified, comes to a point of surrender where
everything is placed on the altar: ambitions, relationships, possessions, reputation, and even
future plans. In response, God is said to cleanse the heart from the root of inbred sin and fill the
believer with perfect love.

Different traditions used different terms for this second work. Some called it “entire
sanctification,” others “Christian perfection,” “the baptism with the Holy Spirit,” or “the fullness
of the blessing.” Despite variations, several core themes remained constant. The believer
testifies to an inner change in which love for God and neighbor becomes dominant, replacing
the previous mixture of obedience and resistance. Fear and resentment lose their grip.
Obedience becomes more spontaneous and less grudging. There is a new sense of power in
prayer and witness.

Separation from “the world” formed a practical counterpart to this inward change. Sanctified
people were expected to live differently. They avoided certain entertainments, fashions, and
social customs. They guarded their speech and habits closely. The second work thus expressed
itself not only in inner experience but also in a visible way of life that marked a clear boundary
between the church and surrounding society. To be sanctified was to be distinct.

This distinctiveness carried a strong sense of calling. Those who claimed the second work were
not merely “better Christians.” They were understood to be vessels for special service:
evangelism, missions, teaching, and sacrificial leadership. The second work released people into
labor for God rather than just giving them a private assurance. At its best, this doctrine
produced communities of disciplined, generous, and courageous believers whose lives bore real
fruit.

2.3 The devotional strengths of early Holiness spirituality

The early Holiness spirituality that grew out of this twofold pattern had genuine strengths. First,
it took sin seriously. It refused to trivialize habits and attitudes that harmed others or
dishonored God. Sermons and testimonies were full of concrete examples: reconciliation with
enemies, restitution for past wrongs, and hard choices about integrity in business and family



life. Holiness was measured by what people actually did and how they treated each other, not
just by what they believed.

Second, it fostered intense prayer and communal support. Camp meetings, all-night prayer
vigils, and small accountability groups were common. Believers prayed not only for personal
needs but for deeper surrender and wider revival. The expectation that God might meet people
in a decisive way created an atmosphere of watchfulness and hope. People came to the altar
with the sense that they were stepping onto holy ground where real change could happen.

Third, early Holiness spirituality honored ordinary people. The second work was not reserved
for the educated or socially prominent. Farm workers, factory hands, widows, and children
could all testify to sanctifying grace. This democratization of spiritual experience challenged the
idea that deep piety belonged only to clergy or contemplative elites. The Holiness message
declared that the fullness of God’s love was for everyone.

Fourth, the emphasis on separation often protected people from some of the more obvious
moral corruptions of their time. Abstaining from alcohol, gambling, and certain forms of
entertainment created communities where some common social evils had less foothold. There
was a measure of safety in these boundaries, especially for the vulnerable. For many families,
the Holiness subculture provided stability, sobriety, and mutual care in contexts where such
things were not guaranteed.

All of this means that any critique of the Holiness tradition must be fair. The two works of grace
produced genuine devotion, sacrifice, and transformed lives. The shortcomings came not from
insincerity but from the limits of what the movement chose to see and address. Its strengths
and weaknesses are intertwined.

2.4 Built-in blind spots: nationalism, racism, class, and gender roles left untouched

Despite its earnest pursuit of purity, the Holiness Movement carried significant blind spots.
These were not accidental oversights; they were woven into the social and theological fabric of
the time. While the first and second works addressed personal sins and some relational wrongs,
they often left large structures of injustice unexamined.

Nationalism was one such blind spot. Many Holiness believers were deeply patriotic. They sang
national songs alongside hymns, displayed flags in sanctuaries, and easily assumed that their
nation enjoyed special divine favor. Wars were frequently interpreted through the lens of just
causes and providential protection. Very rarely did sanctification preaching question the
morality of the nation’s foreign policies, military ventures, or treatment of other peoples. The
second work cleansed hearts but left national myths largely intact.



Racism was another deeply rooted issue that often went unnamed. In some regions, Holiness
churches were segregated by law or custom. Even where interracial fellowship existed, broader
patterns of discrimination in housing, employment, and education went mostly unchallenged.
Sanctified believers might show personal kindness across racial lines while still benefiting from
and accommodating systems that kept others at a disadvantage. Holiness language about “one
in Christ” did not always translate into sustained resistance to racism in its structural forms.

Class dynamics also escaped sustained scrutiny. Holiness churches sometimes began among the
poor and marginal, but over time many congregations moved upward socially. Respectability
became a quiet ideal. Business owners and professionals could be active, sanctified members
while participating in economic practices that exploited labor or prioritized profit over
community well-being. The preaching against greed and worldliness did not consistently reach
into the complex realities of markets, wages, and property.

Gender roles formed yet another area where the movement both challenged and reinforced the
status quo. On one hand, women often played crucial roles as evangelists, teachers, and prayer
leaders, particularly in earlier phases. On the other hand, traditional expectations about
submission, domesticity, and silence in certain settings persisted. The second work was said to
empower women for service, yet it rarely questioned cultural assumptions that limited their
authority or enabled abuse in homes and churches. Sanctification addressed individual marital
faithfulness more readily than the broader patterns that made some women especially
vulnerable.

These blind spots matter because they reveal the scale at which the first and second works were
allowed to operate. The movement excelled at confronting personal vice and relational
grievance but largely left untouched the larger arrangements that shaped whose lives were
secure and whose were precarious. In effect, the two works of grace functioned within a moral
horizon bounded by nation, race, class, and gender norms that were treated as givens rather
than as objects of prophetic critique.

This does not negate the reality of what believers experienced in justification and entire
sanctification. It does, however, set the stage for understanding why those experiences may
now be under pressure. As more people become aware of historical injustices, global
interdependence, and the hidden costs of national security and consumer comfort, the limited
range of the old second work is exposed. If sanctification is to “come back” in a meaningful way,
it cannot simply repeat a pattern that leaves these dimensions untouched. It must become, in
some sense, a third thing: a deeper work that includes and then surpasses the earlier
understanding, bringing the same seriousness about purity and obedience to bear on the full
scope of life in a world marked by empire.
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3. When the Second Work Became a Cultural Artifact

The idea of a second work of grace was born as a disruptive force. It pulled people out of
respectable religious routines, called them to radical obedience, and often cost them
reputation, security, and comfort. Over time, however, this same idea was absorbed into the
fabric of a stable subculture. What began as a burning call gradually cooled into an inherited
identity, then into a set of expectations, and finally into something like a brand. The words
stayed in the doctrinal statements, the testimonies continued, but their social meaning shifted.

Once that shift is in place, the second work can be sincerely affirmed while no longer
functioning as a live question. Children grow up hearing that their parents or grandparents “got
sanctified” at a camp meeting decades ago. The story is part of family lore, but the urgency of
seeking God in the same way diminishes. Churches come to assume that “our people” are the
holy people, and that assumption slides quietly from aspiration to self-description. The second
work becomes less a dangerous possibility and more a badge.

Seeing this change clearly is painful for those who still love the older language. Yet without
naming it, the movement cannot understand why its vocabulary no longer carries the weight it
once did, nor why younger generations often hear it as hollow or nostalgic.

3.1 From burning call to inherited subculture: Holiness as lifestyle brand

In the early days, to embrace the Holiness message was to step out of the religious mainstream.
It meant leaving behind certain churches, risking misunderstandings, and embracing practices
that marked a sharp break with surrounding norms. The call to entire sanctification was not
simply an extra blessing added to existing church life; it reordered everything. People left
careers, traveled as evangelists, and organized new congregations around this fire.

As decades passed, those new congregations built institutions: Bible colleges, mission boards,
publishing houses, and denominational structures. Children were born into what had started as
a fresh movement. For them, the Holiness distinctives were not discovered at great personal
cost; they were simply the way their family and community did things. What their grandparents
had embraced as a risky obedience became, for them, an inherited starting point.

Inevitably, this inheritance took on cultural form. Holiness came to be associated with certain
kinds of music, dress, and social tone. There was a recognizable “feel” to the services,
architecture, and even humor. Denominational names, logos, and slogans stabilized. The phrase
“holiness unto the Lord” appeared on banners and church signs. Without anyone intending it, a
movement that once defined itself over against religious routine slowly became its own routine.

In this state, the second work of grace functioned more like a brand promise than a disruptive
calling. It signaled that this was a serious, committed form of Christianity, distinct from more
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casual or liberal expressions. But it no longer necessarily meant that individuals were living in
the same sense of existential crisis and surrender that once generated the doctrine. Holiness
became, in many places, a subculture one inhabited rather than a fire one encountered.

3.2 The narrowing of sin to private habits and visible taboos

As Holiness identity settled into a subculture, the definition of sin narrowed. To maintain a
sense of difference from the surrounding world, churches emphasized behavioral markers that
were easy to teach, easy to observe, and easy to police. Lists of forbidden activities and styles
multiplied: certain kinds of entertainment, particular fashions, cosmetics, jewelry, and
recreational practices. Holiness meant not doing what others did, especially in public.

This focus had a logic. Visible taboos gave the community clear boundaries. They allowed
parents to guide children, pastors to counsel members, and congregations to discipline those
who strayed. They offered concrete ways to express separation from “the world.” In contexts
where public morality was sliding in some obvious ways, these standards sometimes did protect
people from harm.

Yet there was a trade-off. The more attention went to external markers, the less energy
remained for naming sins that were less visible but more corrosive: manipulation, contempt,
chronic fear, lovelessness, spiritual pride, and the quiet acceptance of injustice. It was easier to
preach against jewelry than against the deeper vanity that might hide beneath modest clothing.
It was simpler to forbid certain entertainments than to address the way gossip, slander, or
power games could ruin lives inside the church.

Over time, some people learned to perform holiness by complying with the visible rules while
cultivating inner lives that were anxious, resentful, or harsh. Others, who could not quite
conform to all the expectations, internalized a sense of failure that had more to do with
subcultural norms than with the actual demands of the gospel. Sin, in this narrowed view,
became synonymous with breaking the group’s code, and righteousness with keeping it.

This narrowing also obscured more expansive understandings of sin as participation in harmful
systems. The second work of grace was talked about in terms of victory over tobacco or
entertainment, not in terms of complicity in unjust economies or wars. As long as the private
habits and visible taboos were managed, the deeper questions could remain unasked.

3.3 Holiness enclaves and their silent dependence on unjust systems

The formation of Holiness enclaves had practical benefits: mutual support, shared values, and
safe spaces for raising children. But enclaves rarely exist in isolation. They are embedded in
larger economic and political structures, and they depend on those structures for employment,
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security, and infrastructure. For much of Holiness history, these dependencies went largely
unexamined.

Members of Holiness churches took jobs in factories, corporations, government agencies, and
eventually in sectors tied to defense, finance, and global supply chains. Their tithe money
flowed from salaries made possible by systems they did not design and often did not
understand. They bought homes in neighborhoods shaped by policies that advantaged some
groups and excluded others. They shopped in stores and used services rooted in global
networks of labor and resource extraction.

None of this was unique to Holiness people; it was simply how modern life worked. But the
movement’s strong emphasis on separation from “the world” in small things coexisted with a
near-silence about these larger entanglements. The enclave mentality allowed communities to
focus on their own internal standards and conflicts while treating the outer environment as a
fixed backdrop rather than as a moral field in its own right.

This silence was not always complacent. Some individuals and congregations did sense the
dissonance and tried to address specific issues: labor practices, racial inequity, or local poverty.
Yet the doctrine of the second work itself did not usually expand to include a sustained
examination of how sanctified people’s livelihoods and comforts were linked to distant harms.
The enclaves depended on systems they did not bless aloud but also did not challenge.

As awareness of these connections has grown in wider society, this silence has become harder
to maintain. Younger members who learn about redlining, colonialism, environmental damage,
and the global arms trade find it increasingly difficult to reconcile a strong rhetoric of holiness
with a lack of engagement on these matters. The enclaves that once seemed like safe refuges
can begin to feel like bubbles insulated from inconvenient truths.

3.4 The quiet exhaustion of a movement that could not look at history

When a movement’s self-understanding is built on being the “holy people,” sustained over
generations without deep engagement with its own compromises, a kind of weariness
eventually sets in. Leaders and laypeople alike may not have words for it, but they feel it.
Attendance declines, younger generations drift away, and the older saints repeat the same
stories and songs, hoping to recapture a sense of vitality that is slipping.

Part of this exhaustion comes from trying to maintain a language of victory that never really
grappled with history. Wars were fought, civil rights struggles unfolded, scandals rocked
churches, and global inequalities deepened, often without Holiness preaching fully integrating
these events into its understanding of sin and sanctification. Sermons remained focused on
personal devotion and moral discipline, important themes that nonetheless began to feel
detached from the scale of the world’s wounds.
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Another part comes from the strain of managing the gap between ideal and reality. When a
community claims that its members are entirely sanctified, or at least closer to that state than
other believers, the ordinary failures and sins that inevitably occur become harder to talk about
honestly. Admitting to ongoing struggle can feel like betraying the doctrine. As a result, some
people bury their doubts and conflicts, while others quietly disengage.

The inability to look steadily at history—both the wider history of empire and violence and the
specific history of the movement’s own compromises—means that the second work cannot be
reinterpreted in light of new knowledge. It remains frozen in the categories of an earlier era.
Doctrine and lived experience drift apart. Over time, that drift drains energy. The words still get
said, but they no longer carry shared conviction.

This quiet exhaustion is not the end of the story, but it does mark a turning point. A movement
that cannot fully face its past and present will struggle to imagine a faithful future. If
sanctification is to “come back” in a way that matters, it will have to pass through this weariness
rather than deny it. The second work will need to be re-understood not as the possession of a
triumphant remnant, but as an invitation for an aging, chastened people to be purified of
illusions and re-sent into the world with clearer eyes.

4. Disillusionment as a Hidden Work of Grace

If the first Holiness generations thought of sanctification mainly as fire and joy, many in the
present generation encounter it first as disillusionment. They do not begin with a sense that
“our people are the holy people”; they begin with a sense that something in the inherited story
does not add up. They listen to testimonies about victory while seeing divisions, hypocrisies,
and evasions that no one quite names. That mismatch can feel like a crisis of faith. Yet what if,
beneath the surface, it is also the Spirit moving? What if the first sign of a new second work is
not rapture, but the inability to keep pretending?

Disillusionment sounds like a negative word, but it simply means being stripped of illusions.
When illusions are comforting, this stripping feels like loss, even betrayal. Yet Scripture and
Christian history suggest that God often works precisely through such moments, allowing
cherished narratives to crack so that deeper truth can enter. For a Holiness people whose
identity has long rested on being “the sanctified,” the grace of disillusionment may be the only
way to recover holiness that is more than a slogan.

4.1 When the old testimonies no longer match what people see

In many congregations, the same testimonies have been told for decades. A camp meeting
where the glory fell, a revival where the altars were full, a time when people wept their way

14



through to entire sanctification. These stories are not false; they are part of the movement’s
real memory. But younger listeners are also watching the present. They see churches shrinking,
divisions widening, and a reluctance to talk honestly about hard topics. They hear about
“perfect love” and “victorious living” while observing unresolved conflicts, unaddressed abuse,
racial homogeneity, and silence about the suffering of others.

When what is said from the pulpit and what is seen in the pews diverge too far, people face a
choice. They can decide that the testimonies were exaggerated or untrue. They can decide that
they themselves are the problem for noticing the gap. Or they can consider a third possibility:
that the language once named something real, but that the movement has not followed its own
truth all the way into the present moment. This third possibility hurts, because it requires
admitting that a beloved tradition has failed to live up to its own best light.

Yet the pain of that recognition can also be the beginning of a deeper honesty. It allows people
to say, without bitterness but without denial, that the old forms of testimony no longer suffice.
It opens space for new testimonies, not about personal ecstasy alone, but about awakening to
the cost of our comfort, the depth of our complicity, and the call of God in places the old stories
rarely went. When the familiar words no longer fit what people see, the Spirit may be using that
discomfort to invite the church into a truer account of itself.

4.2 The painful gift of losing the right to comforting illusions

There is a kind of knowledge that, once received, cannot be unlearned without doing violence
to the conscience. When people learn the history of the land they live on, the wars their nation
has fought, the policies that have harmed vulnerable communities, or the ways their own
churches have mishandled power, they cross a threshold. They may wish they could go back to
the simple assurance that “we are the good ones,” but that right is gone. The new awareness is
not a mood; it is a fact.

This loss of innocence feels like grief. It can also feel like anger: at teachers who left out crucial
parts of the story, at leaders who minimized wrongdoing, at oneself for enjoying the benefits of
systems whose costs were hidden. The temptation is strong either to deny the new knowledge
(“it cannot be that bad”) or to drown in it (“everything is corrupt, nothing is worth saving”).
Both responses are ways of avoiding the full weight of what has been revealed.

But if sanctification is about being conformed to truth and love, then losing the right to
comforting illusions is not merely a psychological event. It is spiritual. It means that God is
refusing to let us build our sense of holiness on partial information. The believer who can no
longer sing certain patriotic songs without thinking of collateral damage, or who can no longer
look at their house without remembering who was displaced for that neighborhood to exist, is
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not necessarily becoming less holy. They may be experiencing the early stages of a deeper
clearing out.

In this sense, disillusionment is a gift, though it does not feel like one. It removes the option of
piety built on selective memory. It exposes the cost of cheap comfort. It drives a wedge
between the believer and any narrative that declares some people expendable. The second
work, reappearing in this guise, does not offer a smoother path; it takes away the illusion that
the path was ever smooth.

4.3 Sanctification as God breaking our self-flattering narrative

Holiness people, like all communities, develop stories about themselves. “We are the ones who
kept the faith when others compromised.” “We preach the whole gospel.” “We are a holiness
people.” Such statements may have truth in them, but they easily tilt into self-flattery. Over
time, they can become shields against criticism and blinders against reality. If sanctification is
God’s work of making people holy, then part of that work must involve breaking these shields.

In Scripture, this breaking often comes through confrontation with truth. A prophet arrives with
unwelcome news. A hidden sin comes to light. A disaster reveals the fragility of presumed
security. The story people have been telling about themselves meets a larger story in which they
are not only heroes, but also participants in patterns of unfaithfulness. The shock of this
collision is not pleasant. It feels like judgment, because it is.

For the Holiness Movement, a similar collision is possible now. The cherished narrative of being
the sanctified minority is meeting historical accounts of silence during crucial struggles,
complicity in unjust arrangements, and a focus on private morality that left public evil largely
unchallenged. This does not mean that the entire story was false, but it does mean that it was
partial in ways that served the movement’s self-image more than the full truth.

To receive this collision as sanctification, rather than merely as condemnation, requires humility.
It means allowing God to subtract certain sentences from the story and to add others that hurt.
It means accepting that entire sanctification, if real, must include the willingness to let our
group identity be corrected and, if necessary, humbled. The second work becomes not only a
cleansing of individual motives, but a stripping away of communal pride.

In practical terms, this might look like rewriting denominational histories, reexamining old
heroes in light of new knowledge, and acknowledging publicly where the movement failed to
see or act. It might look like recognizing that some of the people we once pitied as “worldly” or
“liberal” were bearing witness to injustices we ignored. Such steps are unsettling, but they align
with a deeper holiness, one that would rather be truthful than flattered.
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4.4 Lament, not triumph, as the gateway to renewed holiness

If disillusionment is accepted as a work of grace rather than resisted as an embarrassment, it
naturally leads to lament. Lament is not mere complaining. It is the honest naming of loss, guilt,
and grief before God. It includes personal sorrow, but it also reaches outward: mourning the
harm done to others, the opportunities squandered, the years devoured by illusion and fear. For
a movement long accustomed to songs of victory, entering a season of lament feels like moving
backwards. In reality, it may be moving deeper.

Lament acknowledges that holiness has not meant what it should have meant. It names the gap
between the church’s calling and its conduct. It allows tears over histories once ignored:
violence against indigenous peoples, racism tolerated or justified, wars blessed without careful
discernment, victims silenced in the name of protecting the reputation of the ministry. It refuses
to rush to “we are forgiven” without first walking through “we have done this.”

This posture is not contrary to sanctification; it is a necessary part of it. A heart truly cleansed
will not be indifferent to the suffering it has helped cause, directly or indirectly. A sanctified
mind will not be content with a theology that can only speak cheerfully about God’s blessings
while whole regions bleed. Lament clears space for a different kind of joy, one that does not rest
on denial but on the possibility of real change.

In practice, this might mean services devoted to confession and intercession rather than
celebration, sermons that dwell on repentance rather than on self-congratulation, and prayers
that ask not only for personal revival but for the courage to face whatever truth God chooses to
reveal. It might mean older saints weeping over what they now see and younger believers
finding, in those tears, a path more believable than upbeat slogans.

Renewed holiness, in this vision, does not begin with a shout of triumph but with a sigh. It does
not center on the testimony, “I have arrived,” but on the confession, “We did not know what we
were doing, and we do not want to live that way anymore.” From that low place, the second
work can come back not as a return to old forms, but as a fresh work of grace in a people finally
willing to be told the truth.

5. Sanctification as Truthfulness in an Age of Empire

If earlier generations framed sanctification as separation from “the world” in terms of private
habits, the present moment forces a harder question: what does it mean to be sanctified while
living inside an empire? When a nation’s wealth rests on conquest, slavery, extraction, and
constant readiness for war, holiness cannot remain a purely interior condition or a set of
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domestic rules. It must become a relationship to truth about where we are, how we got here,
and who pays for our safety and ease.

In an age of empire, almost every comfort has a history. Land has a history. Borders have a
history. Wealth has a history. The base assumption that “we” are the good actors and “they” are
the dangerous ones has a history. To be holy within such a landscape cannot mean never
thinking about these histories. It must at least mean no longer building our assurance on stories
that erase them. Sanctification, viewed this way, is not just cleansing from inward rebellion; it is
cleansing from falsehoods that keep us loyal to powers that do harm.

This truthfulness will not look impressive from the outside. It may simply look like a people who
refuse certain easy sentences: “We are a Christian nation,” “Our wars are about freedom,” “Our
wealth is the reward of our virtue.” It will be marked by hesitations, qualifications, long pauses
before words. It will be seen in what a congregation is willing to name out loud about its
location in history. Holiness becomes less about being untouched and more about being honest.

5.1 Naming the foundations: stolen land, slavery, and militarized peace

Any serious attempt at sanctification in a settler empire has to begin by naming the foundations.
Many churches, including Holiness churches, stand on land taken from indigenous peoples
through broken treaties, forced removals, or outright violence. Many economies that now fund
church budgets were built on enslaved labor or on systems that grew directly out of slavery’s
aftermath. The “peace” many believers enjoy is maintained by a military apparatus positioned
around the world, ready to enforce national interests with overwhelming force.

For generations, these realities were treated as background. School lessons, public ceremonies,
and even church history books often presented expansion and prosperity as straightforward
blessings. The harms that underwrote them were minimized, justified, or simply left out.
Holiness preaching could flourish within this atmosphere, emphasizing personal purity while
taking the national story largely at face value.

To name the foundations is not to wallow in guilt or to deny the good that has also been done.
It is to live in truth. It is to be willing to say, in plain language, that we inhabit land that was
someone else’s home, that our wealth is entangled with histories of bondage and exploitation,
and that our security is sustained by threats of force. It is to recognize that these are not
marginal facts, but central structures.

When sanctified people begin to speak this way, they are not abandoning holiness; they are
extending it. They are allowing the light that once shone into their private lives to shine also on
the ground beneath their feet and the stories that shaped their loyalties. This is not an optional
extra for a small number of “activists.” In an age of empire, holiness that refuses to see the
foundations is simply not holiness all the way down.
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5.2 Houses on Native graves, lives under drones: confessing the costs of comfort

It is one thing to acknowledge terrible events in the distant past. It is another to realize that
present comfort rests on ongoing arrangements that continue the same pattern in new forms.
Suburbs, highways, shopping centers, and church buildings do not hover above history. They sit
on particular pieces of land with particular stories. Meanwhile, far away, other landscapes are
scarred by bomb craters, refugee camps, and resource extraction projects that serve the
economies we inhabit.

For many believers, this realization arrives slowly. A news article about a reservation reveals
that the nearest town sits on land once promised to a tribe. A documentary shows drone
footage of a city that has been repeatedly bombed in the name of security. A report traces the
path of a commodity from a mine in one continent to a store on another. Suddenly the phrase
“our way of life” feels less innocent and more complicated.

Confessing the costs of comfort does not mean moving immediately to solutions or trying to
calculate all responsibilities in a neat ledger. It means that when we thank God for our homes,
jobs, and safety, we do so with eyes open. We admit that these blessings are not evenly
distributed and that something more than simple diligence explains the difference. We resist
the urge to tell ourselves that the suffering of others is entirely their fault or entirely outside our
concern.

This confession can be woven into the practices of a sanctified people. In prayers of
thanksgiving, we can explicitly remember those whose lands, labor, and bodies have been taken
or risked to make our comfort possible. In testimonies, we can mention not only deliverance
from personal sin but awakening to the realities others endure. In teaching, we can include the
global and historical context of our local prosperity. When we do this, gratitude becomes more
honest, and holiness becomes more connected to the world Christ died to save.

5.3 Rejecting civil religion: separating Holiness from national myth

Civil religion is the subtle blend of faith and nationalism that teaches people to see their country
as an instrument of God’s special favor. It drapes the flag over the cross and treats national
holidays as quasi-sacred. It uses religious language to bless wars, policies, and leaders,
sometimes with only minimal critique. In many places, Holiness churches absorbed this
atmosphere almost unconsciously, attending patriotic services and repeating slogans while
seeing their own separation mainly in terms of personal conduct.

If sanctification is to mean anything robust in an age of empire, it must include a deliberate
rejection of civil religion. This does not require hating one’s country or ignoring its real
achievements. It does require refusing to equate the nation with the kingdom of God. It
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requires learning to hear phrases like “under God” and “God bless” with a critical ear, asking
what concrete actions and histories stand behind them.

Separating Holiness from national myth may involve practical changes. Flags might be removed
from sanctuaries or relocated to places that do not visually merge them with the symbols of the
faith. National anthems might be replaced by prayers that explicitly remember both the nation’s
gifts and its sins. Preaching on civic events might shift from celebration to sober evaluation.
Leaders might openly acknowledge ways in which believers have allowed patriotism to override
loyalty to the gospel.

At a deeper level, this separation means allowing Scripture, not national narrative, to set the
terms of moral judgment. When the nation says “we brought peace,” sanctified people ask
whether that peace was just. When the nation says “we are threatened,” sanctified people ask
who is being threatened in their name. When the nation portrays itself as innocent, they
remember the universality of sin and the danger of self-righteousness.

This is not an easy stance to take. It may be misunderstood by neighbors, friends, and even
some fellow believers as disloyal or extremist. Yet it is simply an extension of the Holiness
impulse to be “a peculiar people.” Once, peculiarity was expressed in dress and entertainment.
Now, it may need to be expressed in a refusal to worship the nation.

5.4 Truth-telling as spiritual discipline and ongoing purification

Truthfulness in an age of empire is not a one-time insight. It is a discipline. Empires generate
narratives to justify themselves. They rename wars as interventions, invasion as liberation,
exploitation as development, and surveillance as security. These narratives seep into school
curricula, news coverage, entertainment, and casual conversation. Without deliberate effort,
believers will simply repeat them, sometimes with a religious gloss.

To practice truth-telling as a form of sanctification is to commit to ongoing examination of the
words we use and the stories we accept. It means asking, when we hear a phrase like “collateral
damage” or “national interest,” what and who those words are hiding. It means resisting the
habit of speaking about “them” in sweeping terms that make it easier to ignore their suffering.
It means checking our own tendency to soften realities that implicate us while sharpening those
that implicate others.

This discipline can take many forms. Congregations might set aside times to study history from
perspectives other than the dominant one, listening to voices that were previously ignored.
Testimonies might include not only accounts of personal conversion but also accounts of
changed understanding about social realities. Prayer meetings might incorporate intercession
for people harmed by policies that benefit the congregation, asking God for wisdom about how
to respond.
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On a personal level, truth-telling may involve confessing when we have repeated half-truths,
forwarded misleading information, or remained silent to avoid conflict. It may involve admitting
that we do not know enough to make sweeping claims and choosing restraint over certainty. It
may involve a habit of saying “I was wrong” more readily and seriously than we did before.

Over time, this discipline becomes a kind of ongoing purification. Just as early Holiness teaching
spoke of the Spirit exposing hidden motives and cleansing the heart, so now the Spirit can
expose hidden assumptions and cleanse our speech. We begin to notice when we are tempted
to protect our group’s image rather than tell the truth. We become less interested in defending
our side and more interested in aligning with reality, even when it humbles us.

In this way, sanctification returns to its original purpose: making a people whose life reflects the
character of God. In an age when power depends heavily on managing perception, a community
devoted to truth—even halting, incomplete truth—stands out. Its separateness lies not only in
what it refuses to do privately, but in what it refuses to say publicly. Holiness becomes visible in
honesty.

6. Sanctification as Solidarity with the Crucified

If sanctification once meant stepping away from “the world” into a sheltered space of spiritual
safety, a new second work may require almost the opposite movement. Instead of being set
apart from the wounded, believers are drawn toward them. Instead of holiness being measured
by how far we stand from contamination, it is measured by how close we are willing to come to
the pain that the cross already names and carries. The question shifts from “What must |
avoid?” to “Whom am | refusing to see?”

The cross is not just a private transaction for individual forgiveness. It is also a public event: an
empire executing a poor, colonized man outside the city, in full view. To be sanctified in the
shape of that cross is to have our loyalties re-ordered. We cannot cling to a version of holiness
that leaves crucified peoples at the margins of our concern. The Spirit who cleanses the heart
also redirects the body: where we go, whom we stand with, and whose voices we allow to
interrupt our comfort.

In this light, solidarity is not an optional activism for a few particularly sensitive Christians. It is
part of what holiness must mean in a world where Christ continues to be wounded in his least
brothers and sisters. Sanctification, in this age, is inseparable from who we dare to call “us.”

6.1 From separation from “the world” to identification with the wounded

Holiness people have long cherished the command to be separate. They refused certain
entertainments, fashions, and social spaces in order to avoid compromise. Much of that instinct
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came from a good place: a desire not to be swallowed by a culture of distraction and sin. But
when separation hardens into distance from the suffering of others, it ceases to resemble Jesus.

Jesus was holy in a way that drew him toward those others avoided. He did not share their sins,
but he shared their company. He touched lepers, ate with tax collectors, and allowed a woman
with a bad reputation to pour out her tears and perfume on his feet. His separation from the
world’s wickedness showed up not in a refusal to be near damaged people, but in a refusal to
adopt the contempt and indifference of the respectable.

A renewed understanding of sanctification would follow that pattern. It would keep the call to
be different, but it would redefine the difference. Holiness would no longer be measured
primarily by how carefully we insulate ourselves from messy lives. It would be measured by how
steadily we refuse the world’s habit of stepping over the broken to keep schedules and
reputations intact.

This might mean that sanctified believers intentionally build relationships across the lines of
class, race, and respectability. It might mean that congregations allocate time and money to be
present in places they once avoided: shelters, prisons, reservations, refugee communities,
neighborhoods marked by long neglect. The separation now is not from “them,” but from the
system that writes them off.

6.2 Seeing Gaza, Native America, prisoners, and the discarded as sites of judgment

When the New Testament speaks of judgment, it often does not point first to a courtroom in
heaven but to what is already revealed on earth. The hungry, the stranger, the imprisoned, and
the sick expose what a society truly values. Those who are bombed, displaced, or left on
reservations after their land is taken are not simply victims of distant events. Their existence
judges the arrangements that made such things possible and that keep them in place.

For believers in powerful nations, places like Gaza and communities like Native America are not
mainly objects of pity or charity. They are mirrors. They show what happens when empire is
allowed to define security, borders, and worth. Prisoners, too—especially those caught in cycles
of poverty, addiction, and harsh sentencing—tell the truth about how punishment is
distributed. The mentally ill, the elderly poor, the chronically unemployed, and those
warehoused out of sight all raise questions that nice church services cannot answer.

To see these people and places as sites of judgment is not to condemn them; it is to let their
reality interrogate ours. A sanctified imagination will not be content to pray for “peace” in
abstract terms while ignoring the specific stories of those under bombs or behind bars. It will
not accept narratives that write them off as problems to be managed. Instead, it will ask: what
does our treatment of these neighbors say about our holiness?
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In a new second work of grace, the Spirit may take away our ability to see such suffering as
background noise. Headlines about destroyed neighborhoods or another scandal in the justice
system start to feel personal, not because we caused them individually, but because we belong
to the body of Christ in a world where his body is still being wounded. Sanctification becomes
an opening of the eyes to where the cross is being reenacted.

6.3 The second work as loss of the ability to enjoy unexamined privilege

In earlier Holiness preaching, the second work of grace was often described as a loss: the death
of self-will, the crucifixion of the “old man.” Yet that loss was usually portrayed in interior and
individual terms. In the present age, an analogous loss may occur at the level of privilege.
Sanctified people may find that they simply cannot enjoy certain comforts in the same
uncomplicated way they once did.

This does not mean adopting a posture of constant misery or refusing every good gift. It does
mean that one’s conscience changes. Vacations, purchases, investments, and even patriotic
holidays are no longer neutral. They are occasions when the sanctified imagination asks, quietly
but insistently, “Who cannot rest because we can? Who pays for this?” The question does not
always lead to dramatic actions, but it will not be silenced by slogans.

Experientially, this loss can feel like the end of innocence. Meals taste different when one knows
how food systems work. Neighborhoods look different when one knows their history. Church
buildings feel different when one remembers which communities have no such resources, or
whose land was taken to build them. The Spirit’s fire, once felt mainly as burning away personal
vices, is now felt as burning away the luxury of not knowing.

Some will resist this as “politicizing” holiness. But if holiness is about loving God and neighbor
with all one’s heart, soul, mind, and strength, then it cannot leave our use of advantage
untouched. The second work, in this understanding, is not a special experience for a few saints;
it is the gradual, sometimes painful, re-education of the conscience so that unearned benefits
are no longer invisible.

Over time, this altered conscience will change behavior. People may choose less comfortable
options, give more generously, or align their work differently. They may say no to certain roles
that require them to ignore others’ suffering, or yes to tasks that bring them closer to it. These
choices are not about earning holiness; they are its effect.

6.4 Sharing in suffering as participation in Christ’s own holiness

The deepest reason sanctification must take the form of solidarity is Christ himself. Holiness is
not an abstract standard; it is the character of a person who suffered. To be holy as God is holy
is, in Christian terms, to resemble the crucified one. That resemblance cannot be achieved by
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avoiding pain at all costs. It involves, in some measure, consenting to bear the weight of others’
burdens.

Sharing in suffering will look different for different people and congregations. Some may
physically go to places of acute need: disaster zones, conflict regions, or communities
devastated by neglect. Others, because of age or health, may never travel far, yet they can still
enter into solidarity through informed prayer, financial sacrifice, correspondence, and local acts
of hospitality. The key is not the scale of the action but the direction of the heart: toward the
wounded, not away.

This participation will be costly. It may bring misunderstanding from those who prefer a quieter
faith. It may involve tension with authorities who do not welcome scrutiny. It may lead to a
sense of exposure, as if one’s own life is less sheltered than before. Yet within that cost,
something of Christ’s own joy appears: the knowledge that one is not standing at a safe distance
from the cross, but nearer to where he is.

In worship, this solidarity can reshape how we pray and sing. Songs about victory gain new
depth when we remember those who cannot sing them easily tonight. Communion becomes
not just a reminder of individual forgiveness but a shared meal with a suffering church.
Intercession stretches beyond personal circles to include those under occupation, those in
solitary confinement, those living with long-term trauma.

In daily life, sharing in suffering may mean simpler choices. It might mean learning the names
and stories of those who clean, deliver, and serve in unseen roles. It might mean deliberately
spending time in uncomfortable places, not to fix everything, but to refuse the lie that these
lives do not matter. It might mean carrying on one’s heart, day after day, a particular group for
whom one prays and acts as strength allows.

Understood this way, sanctification is not a retreat into a polished, protected spirituality. It is an
advance into the rough ground where Christ already waits. The second work comes back as a
summons: to be holy not by fleeing the wounds of the world, but by letting those wounds mark
us, in love, as his.

7. Epistemic Holiness: Sanctification of Mind in the Information Age

Earlier Holiness preaching focused on the heart, the will, and the body: what we love, what we
choose, what we do. In the information age, another battlefield has become impossible to
ignore: the mind as it swims in streams of news, images, commentary, rumors, and
algorithmically sorted feeds. Here, too, holiness is at stake. It is no longer sufficient to ask what
believers drink or wear while ignoring what they read, share, and silently absorb.
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The information environment is not neutral. States, corporations, parties, and movements all
compete to shape perception. Conspiracy theories offer a feeling of secret knowledge; official
propaganda offers the comfort of belonging to the responsible side. Both appeal to a deep
human desire: to feel safe by knowing more than someone else, or by trusting someone who
claims to know for us. In such a climate, sanctification must include learning how to live as
truthful people amid constant attempts to recruit us.

Epistemic holiness, then, is the sanctification of how we handle knowledge, ignorance, and
doubt. It is not about becoming experts in everything. It is about learning to resist the misuse of
suspicion and trust, to manage our attention as a stewardship, and to treat speech about reality
as part of our obedience to Christ. Holiness in the information age is not only abstaining from
obvious lies; it is cultivating the habits that keep us from spreading half-truths, inflaming fear, or
baptizing manipulation.

7.1 Conspiracy, propaganda, and the temptation to weaponize suspicion

Suspicion can be a gift. In a world where real cover-ups and abuses occur, a sanctified mind
cannot be gullible. Yet suspicion can also be turned into a weapon, aimed at enemies and never
at one’s own group. Conspiracy thinking, in particular, promises a shortcut: instead of patiently
learning complex realities, one can adopt a single dramatic story that explains everything and
divides the world into the pure and the corrupt.

Propaganda works in a parallel way from the other side. It asks people to suspend suspicion
precisely where it is most needed: around the actions of their own nation, party, or institution.
It offers clean lines and stirring slogans in place of messy facts. It supplies ready-made narratives
that allow a believer to feel righteous while never asking whether the story is leaving out crucial
voices.

Holiness people are vulnerable to both temptations because they already believe that the world
contains deception and that truth matters. Without careful formation, that conviction can tilt
into the habit of assuming that evil is always concentrated “out there,” in the other side’s media
or the other tribe’s leaders. Suspicion becomes something we inflict on others, not something
we apply to our own preferred sources.

Epistemic sanctification means allowing God to claim our suspicion itself. Instead of letting it
serve our resentments, we submit it to the command to love our enemies and to bear false
witness against no one. We learn to ask whether our eagerness to believe a particular dark story
comes from zeal for truth or from the pleasure of having someone to despise. We begin to treat
accusations as serious moral events, not as entertainment or weapons.
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7.2 Refusing both naive trust and lazy cynicism: disciplined not-knowing

In a world of overwhelming information, many people oscillate between two unsatisfying
positions. On one side is naive trust: believing whatever is most official, most polished, or most
repeated. On the other side is lazy cynicism: assuming that everyone is lying, everything is
rigged, and no effort to understand is worth the trouble. Both positions relieve the mind of
responsibility. One delegates discernment to authorities; the other abandons it altogether.

Sanctified thinking must walk a narrower path. It refuses blind trust, because human beings and
institutions are fallible and sometimes corrupt. But it equally refuses the pride of declaring
everything unknowable and everyone dishonest. Instead, it accepts the work of partial
understanding. It acknowledges that some questions are too large or too technical to resolve
quickly, and that in many areas, the most honest answer is “I do not know yet” or “I know
something, but not enough.”

This disciplined not-knowing is not fashionable. It does not generate the thrill of certainty. It
does not yield the social rewards of always having a strong opinion ready. Yet it is a form of
humility that fits well with sanctification. The same Spirit who teaches us to say “I was wrong”
about personal behavior can teach us to say “l spoke too soon” or “I repeated something | did
not verify” about public matters.

Practically, this might mean slowing down before forwarding articles or videos, checking sources
before sharing, and being willing to revise views when confronted with better information. It
might mean holding complex issues open rather than forcing them into simple categories. It
might mean being careful not to pronounce judgment on events and people far away based
only on a headline or a clip. Such restraint is not cowardice; it is obedience to the call to let
words be few, careful, and true.

7.3 Sanctifying attention: how believers use media, data, and Al

Attention is one of the most contested resources in the information age. Platforms and content
creators compete to capture and hold it for as long as possible, because attention translates into
profit and influence. Yet in biblical terms, attention is part of the soul’s capacity to love. What
we repeatedly look at, listen to, and think about shapes what we desire and what we fear.
Sanctifying the mind must therefore include sanctifying attention.

For believers, this begins with asking honestly: what do | feed my mind most days? News cycles
built on outrage, entertainment built on humiliation or cruelty, streams of images that stir envy
or lust, endless speculation about scandals and plots—these do not leave the heart untouched.
Nor does the constant, restless switching between fragments of information, which erodes the
capacity for sustained thought and prayer.
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Holiness in the use of media, data, and Al will not consist only in avoiding obviously immoral
content. It will also involve limits on quantity, intentional choices about sources, and practices
that protect time for silence, Scripture, and embodied relationships. It may mean setting
boundaries on when and how often one checks news, choosing long-form analysis over
headline skimming, or dedicating certain hours as device-free.

Al adds another layer. Tools that can generate text, images, and patterns of analysis at scale can
be used for truth-telling or for deception, for compassion or for manipulation. A sanctified
approach to Al will ask not only “Is this impressive?” but “What is this doing to my character
and to others?” It will resist using automated tools to win arguments at any cost, to fabricate
stories, or to overwhelm opponents with volume rather than engage them with honesty.

In communities, this sanctification of attention might lead to shared commitments about media
consumption, mutual accountability in how technology is used, and teaching that treats digital
habits as a serious part of discipleship, not as a private matter beyond spiritual concern.

7.4 A renewed doctrine of truthfulness for digital discipleship

Traditional Christian teaching has always valued truthfulness, often summarized in the
command not to bear false witness. In the digital age, the forms of witness have multiplied. A
believer now “testifies” not only in person, but through posts, shares, comments, and silent
approvals. The reach of these small acts can be wide, the speed of their spread astonishing. This
requires a renewed doctrine of truthfulness that is specific to digital life.

Such a doctrine would insist that reposting a false or misleading claim is not morally neutral,
even if one did not create it. It would treat exaggeration, selective editing, and decontextualized
images as forms of untruth when they produce impressions that do not match reality. It would
recognize that sarcasm and jokes can still wound and misrepresent, and that anonymity does
not dissolve responsibility.

At the positive level, a doctrine of digital truthfulness would encourage believers to use their
online presence to clarify, not to confuse; to calm, not to inflame; to admit uncertainty rather
than pretend to omniscience. It would value slowness over speed when speed increases error,
and contentment with silence when speaking would only add noise. It would commend
practices such as linking to original sources, correcting one’s own mistakes publicly, and refusing
to share sensational material without verification.

This is demanding work, but it aligns directly with sanctification. To be set apart for God
includes being set apart from the casual falsehoods, performative outrage, and careless words
that characterize much online discourse. It is a way of loving neighbors we will never meet by
refusing to mislead them. It is also a way of keeping our own hearts clear, so that we do not
slowly become people who cannot tell when we are lying to ourselves.
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In the end, epistemic holiness is not primarily about mastering information. It is about
becoming the kind of people who handle truth, doubt, and ignorance in ways that reflect the
character of Christ. In an age where empires and markets depend on shaping what people
believe, a sanctified mind is an act of quiet resistance. It is one more way the second work of
grace may be returning: not in louder claims, but in cleaner thinking.

8. Generational Repentance: Holiness, Hippies, and Their Children

By the late twentieth century, two very different streams flowed through the same cultural
landscape. One was the Holiness tradition, preaching a second work of grace, calling people to
sanctification and separation. The other was the counterculture, promising liberation from dead
institutions, rigid morality, and war. Both claimed to be paths to freedom. Both produced real
awakenings and real failures. Both grew old.

Now, in many places, the Holiness churches are graying; the hippies are grandparents or great-
grandparents; their children and grandchildren inherit a world littered with broken promises.
The Holiness side often handed down discipline without truth about history. The hippie side
often handed down critique without structure. Neither fully translated its deepest insights into
a durable, honest way of life for the next generation.

If sanctification is returning as a new second work, it cannot be only an individual experience. It
must take seriously the way sin and grace both operate over time, across families and
movements. Generational repentance is not about blaming parents or glorifying youth. It is
about older cohorts telling the truth about what they did, what they neglected, and what they
now see, so that those who come after them are not condemned to repeat the same evasions in
new forms.

8.1 Two movements that promised freedom and delivered unfinished work

Holiness people promised freedom from sin: a life cleansed from inward bondage, set free to
love God and neighbor. Hippies promised freedom from conformity: a life liberated from war,
consumerism, and hollow respectability. Each was reacting against real problems. Holiness
arose, in part, as a protest against lukewarm religion. The counterculture arose, in part, as a
protest against militarism, racism, and the emptiness of middle-class dreams.

Yet each movement left major work undone. In the Holiness world, the message of inner
sanctification rarely matured into a robust engagement with systemic injustice. Victory
testimonies coexisted with blindness to empire, race, and class. In the counterculture, radical
rhetoric about love and peace often dissolved into self-indulgence, addiction, and a retreat into
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private spiritualities or comfortable careers. The system they denounced mostly survived and
absorbed their style.

From the vantage point of their children, both movements can look like half-built bridges. The
Holiness bridge carried people out of obvious vices but did not cross all the way into structural
truth. The hippie bridge carried people out of narrow moralism but did not cross all the way into
sustainable, disciplined community. The result is a generation inheriting fragments: a suspicion
of institutions without a clear path to rebuild them, and a language of holiness without a
credible record of dealing with the deepest wounds of the age.

Recognizing this unfinished work is not an act of contempt. It is a necessary step if those who
once marched for sanctification or for peace are to participate in a new work of grace that
includes facing what was left undone.

8.2 What neither generation adequately handed down: discipline and honesty

Every generation passes something on and fails to pass something else on. The Holiness stream,
at its best, tried to hand down discipline: daily prayer, church attendance, tithing, sobriety,
modesty, clear boundaries. But it often failed to hand down honesty about history and power.
Children learned to avoid certain entertainments but not to ask hard questions about wars,
racism, colonialism, or economic injustice. The discipline, separated from a full reckoning with
reality, could feel arbitrary or cruel.

The hippie stream tried to hand down honesty about hypocrisy. It taught suspicion of war, of
corporate greed, of religious pretense. It modeled forms of communal life and artistic
expression that exposed the emptiness of mere respectability. Yet it often failed to hand down
discipline. Children absorbed critique of institutions but did not always receive the habits
needed to build or sustain better ones. Freedom, unmoored from consistent practice,
sometimes became a license for drift.

The result is a painful irony. In many families and communities, the next generation received
enough discipline to feel constrained but not enough truth to understand why, or enough
critique to feel disenchanted but not enough structure to live faithfully in a complicated world.
Both streams, in different ways, tended to protect their own myths: Holiness myths of a pure
remnant; countercultural myths of a uniquely enlightened generation.

A new second work of grace would aim to repair this split. It would insist that discipline without
honesty breeds resentment and that honesty without discipline breeds collapse. It would call
older believers, from both streams, to model a different combination: telling uncomfortable
truths while practicing costly obedience, even late in life.
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8.3 Late-life sanctification as accepting long-avoided responsibilities

For those who came of age in either Holiness or hippie worlds, talk of sanctification may sound
like something that should have happened long ago. Yet there is a distinct form of sanctifying
grace available only in later years: the willingness to pick up responsibilities that were evaded or
minimized when it would have been easier to carry them.

Late-life sanctification might mean finally learning the histories that were skipped, and then
speaking those histories aloud, even if it upsets cherished memories. It might mean
acknowledging how one’s own generation benefited from cheap education, cheap housing, or
expanding economies, while younger people now face debt, precarity, and ecological crisis. It
might mean calling out, within one’s own circles, the ways in which earlier movements shut
down dissent or covered up harm.

At a more intimate level, it can mean repairing relationships with children and grandchildren.
Parents who emphasized outward conformity over honest conversation might now invite
guestions they once shut down. Elders who once mocked or dismissed the struggles of younger
people might now listen with empathy, admitting that their own choices contributed to the
current landscape. In some cases, it may involve confessing specific failures: addiction long
denied, harm minimized, or complicity ignored.

This acceptance of responsibility is not about self-hatred. It is about agreeing with God’s truth at
a generational scale. When older believers do this, they embody a form of holiness that is far
more persuasive than any nostalgic claim about the good old days. They show that
sanctification is not a frozen status achieved in youth but an ongoing readiness to let God revise
one’s life story in the light of reality.

8.4 What generational repentance might actually look like in practice

Generational repentance sounds abstract until it takes concrete form. In practice, it might look
like older Holiness congregations publicly acknowledging, in worship, their silence on key issues:
indigenous dispossession, racial segregation, unjust wars, or abuse within the church. It might
involve formal statements, but more importantly, it would involve testimonies where people
name how their understanding has changed and what they regret.

It could look like former countercultural leaders admitting that some of what they called
liberation has left a legacy of instability, distrust of commitment, and spiritual confusion. They
might speak honestly about drugs, sex, and the ways they confused intensity with depth. They
might bless younger people who are trying to build steady lives, instead of quietly despising
them as “sellouts.”

30



Generational repentance could include practical acts of restitution and re-orientation. Churches
might redirect portions of their budgets to support communities historically harmed by the
systems that funded their growth. Families might change their giving patterns or their wills in
light of newly recognized responsibilities. Individuals might choose volunteer work, advocacy, or
mentoring roles that align with the truths they have finally embraced.

In conversations, generational repentance would mean that older believers stop insisting on
being the heroes of every story. They would be willing to say, “We saw some things clearly and
missed others badly. We want you to learn from both.” They would encourage younger believers
not to repeat their mistakes: not to retreat into subcultural safety, not to confuse rebellion with
wisdom, not to assume that good intentions excuse harmful outcomes.

Above all, generational repentance would be marked by hope. The point is not to freeze in
regret, but to open a different future. When a generation confesses its unfinished work, it frees
the next to continue that work more honestly. When older saints allow sanctification to reach
their memories and myths, they make it easier for younger disciples to believe that holiness is
real, not because their parents were perfect, but because their parents became truthful.

In that sense, the new second work of grace is not just for individuals kneeling at an altar. It is
for whole cohorts, whole traditions, coming to God together to say: “We did part of what you
asked and left much undone. Cleanse us, teach us, and show us how to use whatever time we
have left to serve your truth and your peace.”

9. Being Sent Back into History: A Missional Second Work

If the first version of the second work of grace often functioned as a kind of spiritual exit—
assurance that one’s heart was clean, that heaven was secure, that one could live “above” sin—
the new form sketched in this paper looks much more like a re-entry. Instead of being lifted out
of history into a private zone of purity, sanctified people are sent back into history with new
eyes and new obligations. The altar is no longer the end of the story; it is where assignments are
issued.

This change of direction is crucial. In an age of empire and permanent crisis, holiness cannot
mean escaping into a safe religious space while the world burns. Nor can it mean simply adding
a social conscience on top of an inward experience. It must be a reshaping of how believers
understand their place in time: not spectators, not exiles floating above the fray, but servants
placed in a specific moment, among specific neighbors, with specific tasks.

The missional second work is not for a heroic few. It is the ordinary calling of any people who
have allowed sanctification to reach their view of history. They do not only ask, “Is my heart
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right with God?” They also ask, “What portion of the world’s pain and confusion has been
entrusted to me?”

9.1 Beyond private assurance: holiness as public assignment

In many Holiness settings, the language of entire sanctification has carried a strong note of
assurance. The sanctified believer is described as resting in God’s love, free from inner rebellion,
confident of acceptance. This assurance is not in itself wrong; it can be a genuine fruit of grace.
But when it becomes the main point, holiness risks shrinking to a private status: an invisible
condition of the soul that has little necessary connection to what happens beyond the church
walls.

A missional understanding of the second work does not subtract assurance; it repositions it. The
settled sense of being loved and cleansed becomes the ground from which public obedience is
possible. The question is no longer simply “Am | ready to die?” but “Am | ready to live in this
time in a way that reflects God’s character?” Holiness becomes less about feeling safe and more
about being usable.

This reframing changes how people pray about sanctification. Instead of asking only for a
deeper experience, they also ask for a clearer assignment. They listen not just for comfort but
for direction: toward particular neighbors, particular injustices, particular places of fracture.
They expect that a sanctified life will have outward shape in the world, not only inward peace.

For some, this will take the form of obvious ministries: teaching, counseling, organizing, or
serving in contexts of poverty, violence, or exclusion. For others, the assignment will be quieter
but no less real: integrity in a compromised workplace, faithful presence in a family history
marked by secrecy or violence, long-term commitment to a congregation in decline. The point is
not the visibility of the task but the fact that holiness is understood as a sending, not merely a
shelter.

9.2 Intercession, peacemaking, and advocacy as fruits of sanctification

When the second work is seen as an entry into God’s concerns rather than an escape from the
world’s troubles, certain practices naturally take on new weight. Intercession, peacemaking, and
advocacy are no longer optional extras for a few enthusiasts; they become ordinary fruits of
sanctified life.

Intercession is more than praying for personal needs. It is standing in the gap between God and
a wounded world, bringing specific people and situations before God with persistence. A
sanctified intercessor does not simply ask for general blessings; they carry on their heart
particular communities: neighborhoods under police surveillance, nations under bombardment,
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families traumatized by generations of violence or addiction. Over time, their prayer list
becomes a map of the places where they sense God'’s grief and desire.

Peacemaking extends beyond avoiding conflict in one’s own circle. It includes the patient work
of repairing relationships, exposing lies that fuel hatred, and creating spaces where enemies can
speak. In a Holiness key, it may mean that those who once prided themselves on being separate
from “the world” now take risks to bridge divides within their own towns: racial divides, class
divides, generational divides, divides between church and those who distrust it. Peacemaking
here is not sentiment; it is deliberate, sometimes costly action to reduce harm and increase
understanding.

Advocacy follows when sanctified people recognize that some kinds of suffering are not
accidents but the result of policies, laws, and systems. To advocate is to use whatever voice,
vote, influence, or access one has to press for changes that align more closely with justice and
mercy. This might involve supporting prisoners’ rights, defending indigenous land claims,
protecting the vulnerable from predatory lending, or challenging patterns of abuse inside
churches themselves. Advocacy is not about assuming moral superiority; it is about refusing to
be neutral when one’s own comfort depends on others’ pain.

None of these activities are guaranteed by a single experience at an altar. But when the second
work is understood as a long obedience in the same direction, intercession, peacemaking, and
advocacy become natural outflows. They are how sanctified love behaves in public.

9.3 Re-entering the “pit” with a rope: staying present in wounded places

Earlier language in this paper suggested a metaphor: God pulls someone out of a pit, then later
sends them back with a rope for others. In a missional second work, this is more than an image.
It describes how sanctified people relate to places of trauma they once escaped or avoided.

For many, the “pit” is not abstract. It might be a family system marked by abuse or addiction, a
neighborhood scarred by violence, a church culture that covered sin in the name of reputation,
or a movement that burned bright and then collapsed. Often, the first instinct after escaping
such a pit is to stay as far away as possible. That instinct is understandable, and sometimes
necessary for survival.

Yet there are times when grace, over years, heals enough that a different calling emerges. The
person who fled now senses a pull to return—not to relive old harm, and not to dominate, but
to be present differently. They come back with a rope: experience, boundaries, compassion, and
a clearer understanding of what health looks like. They refuse both the naive optimism that
once kept them trapped and the bitter refusal ever to look back.
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Staying present in wounded places is slow, draining work. It involves repetition, setbacks, and
the constant temptation to withdraw. In a Holiness framing, this staying power is itself a fruit of
sanctification. The same Spirit who once gave strength to resist a personal temptation now gives
strength to remain in contact with messy realities without being swallowed by them.

Congregations can embody this by choosing not to abandon difficult neighborhoods, not to
close their doors as soon as numbers drop or crime rises, not to retreat into safer enclaves
when the surrounding community changes. Instead, they can decide that their particular “pit” is
exactly where they are assigned to hold the rope: offering stability, listening, practical help,
honest speech, and a quiet refusal to let despair have the last word.

9.4 Small congregations, aging saints, and the narrow window that remains

In many parts of the Holiness world, the present reality is sobering: small congregations, aging
members, limited resources. The grand projects of earlier decades—new campuses, large
crusades, thick denominational structures—are giving way to simpler gatherings. It is easy, in
such a season, to conclude that the time for bold mission has passed, that the task now is
simply to hold on until closure or consolidation.

A missional reading of the second work suggests a different view. Precisely because the
communities are smaller and older, there is a unique opportunity. Many of those still present
carry living memory of both Holiness and hippie eras, of revivals and protests, of church
conflicts and social upheavals. They have seen promises made and broken. They have
participated in patterns they now regret. They have also remained, prayed, and loved through
discouragement.

The window is narrow because time is short. Within a decade or two, much of this embodied
memory will be gone. The question is not whether these congregations can return to their mid-
century size or influence; they almost certainly cannot. The question is whether, in the time
they have, they will enter this new second work: telling the truth about their history, embracing
solidarity with the wounded, practicing epistemic holiness, and accepting specific assignments
that fit their actual capacity.

This might mean that a small, aging church adopts one focused project rather than many: a
sustained relationship with a local prison, a commitment to support indigenous initiatives in
their region, a deep partnership with a congregation from a different race or class background.
It might mean that elders devote serious time to intercession, naming before God by name the
people and places their generation failed to see. It might mean hosting public conversations
where hidden stories are finally told.

For individuals, the narrow window may involve decisions about how to spend the remaining
strength of body and mind. Late-life sanctification, in missional terms, asks: what matters
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enough now to justify my limited energy? Where can my experience, repentance, and love
make the most difference, even if no one writes a report about it?

The hope here is not sentimental. It does not pretend that decline is growth or that a small
congregation is secretly a mega-church. It does, however, refuse the lie that nothing meaningful
can be done. A small, honest, sanctified people, awake to their place in history, can still bear a
kind of witness that will outlive them. They can model how to meet the end of an era without
denial, without bitterness, and without abandoning the world.

If sanctification comes back in this form, it will not look like the triumphant second work of
camp meeting lore. It will look like older saints walking more slowly but more truthfully,
congregations embracing modest but real assignments, and a generation choosing to spend its
last years not in nostalgic retreat but in costly love within the actual history God has given them.

10. A Logostic Glimpse: Holiness Trajectories and a Moving Target of Truth

Up to this point, the argument has moved largely within familiar theological and historical
language. Yet there is another lens through which to view the Holiness story: as a trajectory
trying to align with a living, dynamic reality of truth. One way of picturing this is logostic: human
communities as a path over time, q(t), seeking to come into alignment with a deeper, generative
pattern of truth, t(t). Holiness, on this view, is not a static possession but a long, sometimes
erratic attempt to track a moving target.

The Holiness Movement, read logostically, appears as one such trajectory. It did not begin from
nowhere. It arose from particular hearts, in particular nations, under particular pressures. It
grasped some aspects of t(t) with unusual clarity: the seriousness of sin, the possibility of deep
transformation, the call to visible obedience. At the same time, it misjudged or ignored other
aspects: the scale of structural injustice, the reach of empire, the complexity of truth in an age
of information. Its course, therefore, is a mixture of remarkable alignment and serious drift.

To see the movement this way is to resist two temptations. One is romanticism: the illusion that
there was a past moment when everything was rightly aligned and all that is needed now is to
go back. The other is cynicism: the claim that the whole project was fundamentally flawed and
should simply be discarded. A logostic reading insists that both the gains and the failures are
part of a longer process of seeking that has not yet finished.

10.1 Reading the Holiness Movement as a trajectory seeking alignment

Imagine the Holiness Movement not as a fixed doctrinal package, but as a path traced through
time by countless decisions, prayers, sermons, and songs. In its early phases, that path turned
sharply away from certain dead forms of religion: complacent respectability, cheap grace, and a
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purely nominal Christianity. It moved toward a clearer sense of God’s demand for holiness of
heart and life. In those moves, g(t)—the actual lived trajectory—came closer to t(t), the deeper
truth about God’s desire for a sanctified people.

This alignment showed up in concrete ways. Individuals left destructive habits. Families became
more stable. Communities of believers held each other accountable. Missionary energy flowed
toward neglected places. Prayer and repentance became ordinary, not exceptional. In this
sense, the movement did what it said: it pursued holiness seriously, sometimes more seriously
than other streams of the church in the same era.

Yet even in these alignments, the trajectory remained partial. What looked like a straight line
from inside the movement appears, from a wider view, as a curve: bending toward truth in
some dimensions while bending away from it in others. The refusal to confront certain national
myths, the limited attention to race and class, and the narrow definition of “worldliness” all
represent parts of the path where q(t) failed to track t(t) fully.

The point of reading the story this way is not to score the movement but to understand its
dynamics. Holiness people acted on what they could see. Where the light was bright—personal
conversion, moral seriousness, disciplined devotion—they walked boldly. Where the light was
dim—empire, structural sin, information— they often assumed that silence or inherited
assumptions were sufficient. The trajectory reflects the uneven distribution of insight.

10.2 When the perceived target of faith was too small and too national

In any attempt to follow truth, there is always a perceived target as well as the real one. For
Holiness believers shaped in nationalist environments, the perceived t(t) often included the
nation’s story as a near-sacred component. Holiness was imagined not only as likeness to Christ
but also, quietly, as loyalty to a particular civilizational order: certain flags, certain wars, certain
narratives of progress.

This compression of the target has subtle effects. When t(t) is misperceived as “Christ plus the
nation,” then q(t) can drift significantly while still feeling faithful. As long as believers avoid the
obvious vices and maintain devotion to both God and country, they may assume that their
trajectory is aligned. Meanwhile, whole regions of truth—about other peoples, other histories,
and other victims of the same empire—remain off-screen.

The smallness of the perceived target also shows up in the scale at which holiness was applied.
If t(t) were understood as encompassing God’s concern for entire peoples, ecosystems, and
generations, then sanctification would naturally expand beyond personal habits to public
structures. But when t(t) is effectively reduced to individual morality plus a vague blessing on
national destiny, holiness shrinks. It is no longer a response to the full breadth of God'’s truth,
but to a manageable segment.
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The result is not always deliberate malice. It is mis-aim. Sermons, curricula, and testimonies
point people to a target that is real but partial. The call to holiness is heard and answered, but
within a frame that leaves out many of the questions now pressing on conscience: whose land
are we on; whose labor supports our comfort; whose bodies absorb the violence that keeps us
“safe.”

A logostic glimpse acknowledges this with humility. The movement was not wicked for having a
small perceived target; it was limited by context. But that limitation matters. It explains why
some of the most devout communities could coexist with deep injustices and why, when
broader realities began to intrude, the old language suddenly seemed inadequate. The target
was always larger than what was seen.

10.3 Disillusionment as a correction in course, not the end of the journey

When a trajectory realizes that it has been aiming at a partial target, the first sensation is often
disillusionment. The map no longer matches the terrain. What was once celebrated as “the old
paths” now appears, in some respects, as a detour. For those inside the movement, this
realization can feel like betrayal: “Were we wrong all along?”

From a logostic standpoint, disillusionment is not the end of the journey; it is a point of course
correction. The exposure of illusions—about the nation, about the innocence of one’s own
group, about the sufficiency of private purity—creates the opportunity to adjust the direction of
travel. The question is not whether the past contained errors; it did. The question is what a
people does when those errors become visible.

If disillusionment is received as pure negation, the response may be collapse: abandonment of
the tradition, contempt for earlier generations, or a flight into new certainties that repeat the
same pattern in a different key. But if disillusionment is received as a hidden work of grace, it
can serve as a turning. Narratives can be rewritten. Practices can be revised. The perceived t(t)
can be widened to include realities previously ignored.

This correction will not be smooth. Some will cling to the earlier map, preferring the comfort of
a smaller world. Others will be tempted to throw away everything, unable to distinguish
between the genuine insights of the Holiness legacy and its cultural encrustations. A missional
second work of grace calls for a third way: honoring what was truly aligned while letting go of
what cannot stand in the light of fuller truth.

In practical terms, this may mean that sanctified communities embrace more modest claims.
Instead of saying “We are the holy people,” they might say, “We have pursued holiness in some
ways and neglected it in others, and now we want to continue the pursuit with clearer eyes.”
Such humility does not dishonor the past; it continues its best impulse, which was always to
seek God’s will more fully.
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10.4 Prospects for a sanctified movement that keeps listening and adjusting

If holiness is understood logostically—as g(t) seeking alignment with a dynamic t(t)—then a
sanctified movement is not one that believes it has arrived. It is one that has learned to keep
listening and adjusting. The hallmark of such a movement is not rigid consistency with its own
founding documents, but a steady willingness to be corrected by truth, even when that truth
threatens its identity.

This continuous adjustment has several features. First, it treats history as part of discipleship.
Sanctified people do not only study Scripture and personal morality; they also study the
histories of lands, peoples, and institutions. They expect to find both grace and sin in those
histories, including their own, and they accept that new information may require repentance at
a communal level.

Second, it embraces provisionality in its self-understanding. Doctrinal cores remain, but the way
those cores are expressed in practice can change. For example, separation from “the world”
might once have centered on certain visible taboos; now it may center on economic simplicity,
refusal of nationalist worship, or digital truthfulness. The underlying desire—to be set apart for
God’s purposes—stays constant, but its shape evolves as the contours of t(t) are seen more
clearly.

Third, it cultivates structures that allow dissent and new insight to be heard. A movement that
keeps listening must make room for voices at the margins: the young, the poor, people of
different races and nations, those who have suffered under the very systems that older
members took for granted. Without such voices, the perceived target will contract again to the
comfort zone of the powerful.

Finally, it anchors all this in worship and prayer, not in mere activism. The point is not to trade
one form of self-righteousness for another. A sanctified movement that keeps adjusting does so
because it believes that God is living and active, that the Spirit continues to convict of sin and
lead into truth, and that Christ is present among “the least of these” in ways that constantly
challenge the church’s assumptions.

The prospects for such a movement are humanly modest. Numbers may remain small,
institutions may continue to shrink, and cultural influence may be minor. But influence is not the
primary measure. The question is whether there exists, in any generation, a people who are
willing to let sanctification reach how they see history, how they process information, how they
use power, and how they respond to suffering.

If so, then the Holiness story is not over. The early trajectory that grasped the possibility of deep
transformation can bend further toward truth. The second work of grace can return, not as a
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nostalgic replay of camp meetings, but as a humble, persistent attempt to align a whole way of
life with the moving, living target of God’s truth and love in a world marked by empire.

11. Conclusion: When Sanctification Comes Back in a Form No One Asked For

By the time the story reaches this point, it should be clear that if sanctification “comes back,” it
will not return as a simple revival of a familiar altar call. It will not merely restore the language
of the second work, polish up old testimonies, and restart camp meetings as if history had not
happened. Instead, it is likely to arrive as a series of unwelcome realizations, unchosen
solidarities, and uncomfortable responsibilities.

In that sense, the form no one asked for is precisely the form that fits the time. A world shaped
by empire, permanent war, structural injustice, digital confusion, and generational drift does not
need one more way to feel religiously superior or emotionally excited. It needs a people whose
encounter with God makes them more truthful about where they live, more willing to suffer
with others, and more ready to accept tasks they would rather leave to someone else.

The Holiness tradition has the raw material for such a renewal. It has always insisted that grace
can go deeper than forgiveness, that God can actually change a life, that obedience matters. The
challenge now is to let those convictions expand into the full scale of the present world, rather
than remain confined to the private and domestic realms where they were most comfortable.

11.1 Summarizing the unexpected second work: truth, solidarity, responsibility

The unexpected second work described in this paper can be gathered under three words: truth,
solidarity, responsibility.

Truth means relinquishing the right to the stories that kept us innocent. It is the willingness to
name stolen land, slavery, militarized peace, racial hierarchies, economic exploitation, and the
church’s own failures without flinching. It means letting the light of God’s holiness shine not
only on private habits but on public histories and current arrangements. It refuses both denial
and despair.

Solidarity means allowing the cross to determine where we stand. It is the movement from
separation as avoidance toward separation as refusal to participate in dehumanization. Instead
of holiness being defined by distance from “the world,” it is defined by nearness to the
wounded: Gaza, Native America, prisoners, the mentally ill, the elderly poor, the discarded. It is
the loss of the ability to be comfortable while others are crushed to sustain that comfort.

Responsibility means accepting that sanctification sends us back into history with work to do. It
is not only about feeling deeply; it is about doing faithfully. Intercession, peacemaking,
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advocacy, and long-term presence in wounded places become ordinary fruits of a sanctified life.
Generations that once promised freedom in incomplete ways now use their remaining strength
to repair, confess, and serve, instead of merely reminiscing.

Taken together, these three are not a replacement for the classic Holiness emphasis on inward
purity. They are its extension. If love for God truly fills the heart, it must also reshape how we
tell the truth, who we stand with, and what we carry.

11.2 The end of exemption: Holiness without escape routes

One of the quiet privileges the old second work sometimes granted was a sense of exemption.
Sanctified people could think of themselves as “the holy remnant,” distinct from the
compromises of others. That self-understanding allowed them, at times, to float above history,
to treat national sins as someone else’s problem, to imagine that personal purity pulled them
out of the web of structural harm.

When sanctification comes back in the form sketched here, that exemption evaporates. Holiness
no longer functions as a pass that lets us bypass judgment on the systems that sustain our lives.
Instead, holiness means standing under that judgment first, asking what our own communities,
incomes, habits, and traditions look like in the light of the crucified Christ and the suffering
neighbor.

This does not mean believers lose assurance of God’s love. It means that assurance no longer
serves as a hiding place from uncomfortable truths. The sanctified conscience cannot pray for
“the nation” in vague terms without thinking of specific victims of its policies. It cannot preach
victory while refusing to name the costs of that victory for others. It cannot claim the language
of “full surrender” while insisting that history and politics lie outside holiness.

Holiness without escape routes is more demanding, but it is also more real. It aligns the depth
of our theology with the depth of the world’s wounds. It frees us from the exhausting effort of
maintaining illusions. It refuses the old confidence that we can be pure while staying untouched.
Instead, it invites us into a purity tested in contact with the actual conditions of our age.

11.3 Hope beyond nostalgia: what remains possible even now

Faced with declining congregations, aging saints, and a world that seems to spin further from
God’s ways, it is tempting to treat any talk of renewed sanctification as wishful thinking. It can
feel as though the chance to be a holy people in any meaningful sense has already been missed.
Nostalgia for earlier decades—of revival meetings, growing denominations, or heady protest
movements—can disguise a quiet despair.

The hope described here does not rest on turning back the clock. It rests on the belief that God
is still God in this particular time. The Spirit has not retired simply because empires have grown
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more complex and technologies more invasive. The cross has not lost its relevance because the
machinery of war and commerce has become more hidden. Christ is still present among “the
least of these,” still calling his people to follow him there.

What remains possible, even now, is not a return to some imagined golden age of holiness or
activism. What remains possible is the emergence of small, honest communities that let
sanctification reach all the way into their relationship with truth, suffering, and power. They may
not be numerous. They may not be fashionable. They may not feel successful by any
conventional measure. But they can be real.

Such communities can tell the truth about their own past and present, practicing generational
repentance rather than generational self-defense. They can orient their limited resources
toward specific, sustained acts of solidarity and service. They can model epistemic humility and
digital honesty in a culture addicted to noise. They can show younger people what it looks like
to grow old without retreating into denial or bitterness.

This is not the sweeping, culture-dominating holiness that some once imagined. It is quieter,
more granular, more local. But it is the kind of holiness that fits a burning world: steady,
unromantic, and willing to hear God’s call in the very places earlier versions of the second work
did not want to look.

11.4 A final word to those who still long to be holy in a burning world

For anyone who reads these words with a lingering, perhaps stubborn desire to be holy, the
message of this paper is both sobering and hopeful. Sobering, because it insists that holiness in
this age will not protect you from grief, complexity, or responsibility. Hopeful, because it insists
that God still meets those who are willing to follow the truth, wherever it leads.

If you long to be holy, you are not being asked to manufacture a dramatic experience, to
recapture someone else’s revival, or to pretend that the past was better than it was. You are
being asked to consent to a process: to let God tell you the truth about your world, your
tradition, your privileges, and your blind spots; to let that truth rearrange your loyalties; and to
let those new loyalties express themselves in concrete acts of love that cost you something.

You may not see large results. You may spend the rest of your life in a small church, in a
forgotten town, in a family that does not fully understand you. You may die with many questions
unresolved and many injustices still standing. Yet if sanctification has done its work, you will die
more truthful, more merciful, and more willing to entrust the unfinished business to God.

In a burning world, holiness will not look like floating above the smoke. It will look like people
who walk into the haze with clear eyes, who refuse both lies and hatred, who stand nearer to
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the crucified than to the triumphant, and who understand that the second work of grace was
never meant to take them out of history, but to fit them to serve God within it.

If sanctification comes back in such a form, it will indeed be a second work of grace no one
asked for. But it may be exactly the one this time needs.
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