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Abstract

This dissertation offers a description and analysis of the worldview of the United
Pentecostal Church International (UPCI), a subset within the broader Pentecostal
movement. Studies on Pentecostalism often speak of one larger Pentecostal movement
and as such fail to make important distinctions within it. This work challenges that
tendency by highlighting features of the UPCI’s view of life and way of life — its
worldview. While a significant amount of research has been done on Pentecostalism
itself, what has not been done is a description and analysis of a UPCI worldview.
Employing an interdisciplinary worldview framework developed by John Valk, the
study explores five core dimensions: personal/group identity, cultural dimensions,
responses to ultimate/existential questions, ontological and epistemological beliefs, and
universal/particular values. Drawing primarily on the Pentecostal Herald (1945-2017)
as a source of institutional voice and self-representation, the research reveals multiple
factors influencing a UPCI worldview and how UPCI members internalize and live that
worldview. This study contributes to the growing body of scholarship on Oneness
Pentecostalism by examining the UPCI not only as a theological tradition but as a socio-
cultural community with a distinctive worldview. The dissertation concludes that a
UPCI worldview is shaped by a complex interplay of historical, theological,

philosophical, social, and cultural forces.
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Introduction

In Canada and the United States, the Pentecostal movement traces its roots back
to the late 1800’s. At that time Maria Woodworth Etter traveled the United States
holding religious gatherings that were noted for individuals claiming to have been
recipients of divine healing, and instances of those claiming to have had experiences
such as glossolalia (speaking a language that is unknown to the speaker as described in
the Bible in Acts 2:1-4; Acts 10:44-48; Acts 19:1-6) (Anderson, 1979; Dein and
Littlewood, 2007; Jacobsen, 2006; Littlewood, 2009; Pears, 2020; Warner, 2004). In
1901 at a Seminary in Topeka, Kansas, and shortly thereafter in 1906 in the Azusa Street
religious gatherings in Los Angeles, the same claimed phenomena of healings and
glossolalia were reported in religious and media sources (Anderson, 1979; Blumhofer,
1989; Cox, 2001; Faupel, 2009; Goss, 1958; Robins, 2010; Reed, 2008; Synan, 1997).
Following that 1906 Azuza Street religious event, Pentecostalism has been claimed as a
significant development in 20 century Christianity (French, 1999; Hollenweger, 1997).
Out of those early Canadian and American Pentecostal beginnings the United
Pentecostal Church International (UPCI) emerged in 1945 as a religious organization
credentialling ministers and establishing churches in Canada and the United States, and
eventually to locations globally.

There is a significant body of research on Pentecostalism (Anderson, 1979;
Blumhofer, 1989; Cox, 2001; Faupel, 2009; Martin, 1993, 2006; Robins, 2010; Reed,
2008; Synan, 1997). The research done to date on Pentecostalism in general has applied

also to the UPCI, largely because the UPCI was born and evolved in the same social,



economic, historic, philosophic, and theological context as Pentecostalism as a whole.
There is also research specific to the UPCI, by various UPCI authors (Bernard, 1984,
1999, 20164, b, c; Bernard & Bernard, 1981; French, 1999, 2009, 2014; Goss, 1958;
Johnston, 2010; Norris, 2009).

Most research on Pentecostalism classifies it as part of a larger Christian
fundamentalism, or categorizes it as charismatic/fanatic (Fudge, 2003). Some
researchers focus exclusively on Pentecostal history or doctrinal aspects and, according
to Anderson (1979), usually end up defining Pentecostalism doctrinally. As such, studies
on Pentecostalism often speak of one larger Pentecostalism and repeatedly fail to make
important distinctions within it. What has been lacking to date is research that focuses on
the things that influence a UPCI worldview. This dissertation seeks to dig deeper into
the UPCI by focusing more broadly on its identity, metanarratives, responses to ultimate
existential questions, its sense of the nature of the human, what constitutes knowledge,
and how universal beliefs and values are understood in particular situations or contexts.
It will do so using a specific framework and primary source material.

All people have a worldview of some kind, and sometimes wittingly, but more
often unwittingly, their worldview manifests in areas such as conversations, beliefs,
values, and behavior (Valk, 2021). A study of worldviews reveals that individuals only
experience small fragments of their world at any given time and when they do, they are
typically unaware that they are viewing that world in a particular way (Conradie, 2015).
Worldviews can be both religious and secular. Examples of individual and group
worldviews are Christianity, Islam, Marxism, Postmodernism, Feminism, and Atheism.
However, the term worldview is at times used ambiguously, referring to things such as

confessed beliefs, claims to a moral code, or even a philosophy (Smith, 2009).



The next section establishes how worldview will be defined, the framework that
will be used, and the primary source material. The aim of this study is to add to the body
of scholarly works on Pentecostalism in general by exploring the worldview of a

particular group or community of people — the UPCI — and bring further analysis to it.

A Worldview Approach

a. Worldview definition

Worldview is something individuals think with, an orientation of the heart so to
speak (Sire, 2004). Sire’s intention was not to be metaphorical in describing a worldview
as an orientation of the heart; he does so because he is convinced that the heart is “the
central defining element of the human person” (p. 124). A worldview develops from an
individual’s internalization of their world and is comprised of literary, philosophical,
sociological, historical, and theological components.

As mentioned earlier, however, the term worldview is often used ambiguously
and no less so than in the UPCI. For example, writer Anthony Braswell (2009)
suggested that a divide exists between an Apostolic Christian worldview and progressive
education. Yet, he failed to define what he meant by an Apostolic Christian worldview.
Ron Wofford (2009) argued that seminary students can gain an understanding of
worldview, but here again no clear meaning of worldview is established. Randal
Hallford (2014) correlated Sunday school lessons and past family choices as benchmark
worldviews, but no explanation was provided as to how those things relate to

worldviews. Other authors referred to a Biblical worldview or that one’s worldview



should be based on the Bible but offered no understanding of what a Biblical worldview
entailed (Soto, 2014; Stewart, 2017; Williams, 2015). Also, Tom Velie (2017) wrote of a
cultural worldview, and Francis Mason (2006) wrote of worldview as a discipline such
as psychology. From the above writers, one does not gain a sense of the meaning of a
worldview nor what they understood by the term.

There is philosophical tradition that defines worldview by combining the two
ideas of a perception of the world and a picture of the world. It was Kant who is credited
with developing the concept of a worldview in his use of the German word
Weltanschauung (Kant, 2009; Kant, 1987; Naugle, 2002). Kant used the term
Weltanschauung to describe a perception of the world that by all intent and purposes
was a perception of or about the world that “...is supersensible...namely, our intuition
of the world” (Kant, 2009; Kant, 1987, p. 111; Naugle, 2002). Heidegger (1982) agreed
that Weltanschauung, as Kant used it, meant a ““...world intuition in the sense of
contemplation of the world given to the senses” (p. 4), or as Naugle wrote, “mundus
sensibilis” (2002, p. 59). Orr (2010) suggested that Weltanschauung denotes the widest
view which the mind can take of things in the effort to grasp them together as a whole.
As such, Kant’s Weltanschauung provides the foundation for the notion of worldview as
a view of life.

While Kant is credited with first using the term Weltanschauung, Dilthey (1954)
believed that worldview is the interpretive perception or picturing of a world. Nelson, in
explaining Dilthey’s worldview concept, stated that a world picture then “...forms a
world for itself and expresses and communicates this world in a myriad of ways
throughout its life” (2011, p. 19). Dilthey termed this world picture Weltbild, which he

described as being a “cosmic picture” (Naugle, 2002, p. 87). Dilthey (1954) formed his



argument that worldview is the interpretive perception or picturing of a world, based on
his belief that “all human creations spring from the inner life and its relations to the
outer world” (p. 33). He believed that a worldview was in part the result of a perception
of the world or a world picture, and that behavior (way of life) was the result of the
meanings derived from that world picture (Ermarth, 1978). As such, Dilthey’s Weltbild
provides the foundation for understanding worldview also as a way of life.

James Orr and Reformed Protestants Abraham Kuyper and Herman Dooyewerd
argued that Kant’s Weltanschauung and Dilthey’s Weltbild provided the best way to
conceptualize an ordered whole or a complete worldview picture (Dooyeweerd, 1970;
Kuyper, 2010; Naugle, 2002; Orr, 2010). They believed that those terms captured a
vision of a life system that involved one’s relationship to God, mankind, and the world,
and that it provided ways to glimpse an individual’s most basic or core motives.

Building from Kant’s Weltanschauung and Dilthey’s Weltbild, others have
furthered an understanding of the concept of worldview. Olthuis (1985) argued that an
individual’s vision of life is their deepest and most fundamental beliefs about the human
experience in the world. Berger and Luckmann (Berger, 1990; Berger & Luckmann,
1967) described how individuals construct worlds and symbolic universes into an overall
frame of reference comprised of life experiences, history, behavior, language, and
symbols. McKenzie (1987) described an individual’s theory of the world as a view of
life. The premise of McKenzie’s worldview definition was philosophical, dealing with
human issues such as ethics, nature of knowledge, and the human experience. He
explained that worldview is more the knowledge and belief about the meanings of an
individual’s world. Redfield (1953) argued that the term worldview captured the way

individuals see themselves in relation to all else. Smith (2009), in researching worldview



formation, argued that one could not separate behavior from an overall concept of a
worldview, and that a worldview is actualized through beliefs and practices. Smart
(2000) wrote that the study of worldviews is a study of the realities of human life. He
also argued that all worldviews have common core structures that possess material and
non-material components. He believed that those material and non-material components
provide meaning for the human experience.

Enhancing an understanding of worldview as a vision of life and way of life was
Griffioen (1989) who argued that a worldview is a “total vision of life” that is born out
of a life orientation (p. 84). In this line of thought, Valk (2021) argued that the term
worldview captures the essence by which individuals make sense of their existence. He
proposed that a way of life speaks to how individuals actually live out their lives and is
the manifestation of how people think about their world. In line with Orr, Kuyper, and
Dooyeweerd’s continuation of Kant’s Weltanschauung and Dilthey’s Weltbild, and
Valk’s definition, this research project will define worldview as a view of life and a way
of life by which individuals or groups can understand themselves, others, and the world
(Valk, 2021). As Orr stated, worldview defined this way provides the widest view which
the mind can take of things in an effort to grasp them together as a whole (Orr, 2010).
Defining worldview as a view of life and way of life will be most helpful in

understanding a UPCI worldview.

b. A Worldview Framework

The value of theoretical frameworks lies in the way they help to focus research,

direct research, and offer insights from the context of research (Ravitch & Riggan,



2012). In sociology, conflict theory is one example of a theoretical framework. In
psychology, behaviorism is an example of a theoretical framework (Baum, 2017;
Skinner, 1974). In history, Kant’s universal history with a cosmopolitan purpose could
be considered a theoretical framework (Kant, 1991). A worldview framework allows
individuals or groups to see what has influenced their view of the world and ways of
living. Valk (2021) argued that a worldview framework is used for descriptive and
analytical purposes, shedding light on why particular answers might be given to a broad
scope of questions.

A worldview framework is multilayered, multifaceted and interdisciplinary.
Singular approaches cannot capture the many aspects that make up a worldview. For
example, as Hughes (2013) argued in regard to religious research, if one were to use a
religious framework it might only allow for a focus on religious beliefs and doctrine but
not highlight conventional views of religious traditions or ideological and historical
aspects of religion. In light of that, an interdisciplinary framework allows for multiple
approaches to research worldviews, and no less a UPCI worldview.

Smart (2000) implemented a framework that was interdisciplinary when he
examined various worldviews. His framework consisted of six dimensions: the doctrinal
or teachings, the narrative or mythic dimension, the ethical or legal, the rituals or
practical, the experiential or emotional dimension, and the social or organizational. His
theoretical approach to examining both religious and secular worldviews was unique and
became well known in the history of religions. Sire (2004) argued that a worldview is a
set of presuppositions that individuals hold or believe to varying degrees about the
makeup of the world which may be true, partly true, or even false. To describe and

analyze these presuppositions, he formulated a framework that consisted of seven



questions: 1. What is prime reality — the really real? 2. What is the nature of external
reality, that is, the world around us? 3. What is a human being? 4. What happens to a
person at death? 5. How is it possible to know anything at all? 6. How do we know what
is right and wrong? 7. What is the meaning of human history? Smart and Sire designed
these categories or questions as a way to get a wider or more in-depth perspective of the
factors influencing a view of life and way of life. These frameworks allow for a broader
scope of analysis of the factors influencing a view of life and a way of life by providing
varied disciplinary insights.

Valk’s (2021) interdisciplinary worldview framework will be essential in this
study of a UPCI worldview. He argued that a framework used to describe and analyze a
worldview must be multi-dimensional and draw on the insights of key disciplines. His
worldview framework draws from the disciplines of religious studies, philosophy,
theology, sociology, and anthropology. It consists of five sub-frameworks:
Personal/Group Identity, Cultural Dimensions, Ultimate/Existential Questions,
Ontological/Epistemological Questions, and Universal/Particular Beliefs and Values. In
personal/group identity Valk looks at how family, community, cultural conditions, and
social institutions shape and influence a person’s or group’s identity which in turn
influences their worldview. Valk’s cultural dimensions sub-framework highlights how
narratives, stories, sacred texts, doctrines and teachings, and ethical principles are key
factors influencing a worldview, and argues that out of those cultural dimensions come
rituals and symbols that reflect a worldview. A third sub-framework focuses on
ultimate/existential questions, such as the meaning and purpose of life, notions of right
and wrong, issues of responsibilities and obligations, beliefs in a higher power, being or

force, and concerns about an afterlife. Valk believes that how one approaches and



answers those questions reveals visions of life and ways of life — worldview. In a fourth
sub-framework — ontological/epistemological questions — Valk argues that beliefs
regarding the nature of being and beliefs regarding the nature of knowing influence and
shape how individuals live their lives. He points out that although
ontological/epistemological considerations are largely philosophical in nature, they
nonetheless influence one’s worldview and reveal a worldview. In his final sub-
framework — universal/particular beliefs and values — Valk takes into consideration
human actions and how beliefs correlate with those actions. He argues that the idea of
universals is well accepted but how those universals are particularized in various
contexts can vary substantially, which not only reveal different worldviews but can also
be the source of controversy and conflict. Valk suggests that examples of universals are
right versus wrong, tolerance and openness, and human dignity. Valk’s interdisciplinary
worldview framework provides a method and approach utilized in this dissertation to

describe and analyze a UPCI worldview.

Primary Source Material

The primary source material for this study is the Pentecostal Herald (PH). The
PH emerged from the newly formed UPCI in 1945. It resulted from the merger of two
publications — the Apostolic Herald and the Pentecostal Outlook. The PH was the
official monthly publication of the UPCI from its beginning in 1945 until 2017 when it
was then reworked and reintroduced as the Pentecostal Life in January 2018. The PH
will yield insight into social trends and a UPCI response to those trends because each

article is time stamped within a particular time frame or social context. Further, the



primary focus of the PH was the ministers and membership of the UPCI. However, it
was also intended as a publication that could be shared with non-members of the UPCI.
The mission statement of the PH was “To publish in an effective way: what God is
doing, who God is blessing, where God is directing, how God is leading, what we
believe, and why we believe it” (Pentecostal Herald, n.d.). The UPCI vision for the PH
from its first date of publication in 1945 to the present 2017 was to publish a magazine
that provides both a window through which to look at the development of the UPCI and
a significant resource that helps define the UPCI to members and non-members. It
covered particular themes of doctrine, histories, personal testimonies, evangelism, and
social issues as they pertained to the UPCI during that time period. For example, the
October 2017 issue of the PH was titled “Culture,” and a few examples of the featured
articles include “Human Sexuality,” “Racism,” “Culture Clash,” and “How Should the
Church Deal with the Abortion Issue?” The PH characterized an ideal or formal UPCI
perspective up until the end of 2017.

The PH was chosen as the primary focus for discerning a UPCI worldview for
five reasons. First, it was the official voice of a newly formed Pentecostal group. As
such, it provides information on what is most important for the UPCI from the
perspective of its members and leaders. Second, it offers insight into individuals who
were part of the initial development and growth of the UPCI, and who were assumed to
have foundational knowledge of UPCI beliefs, values, doctrines, and positions. Third,
the PH offers material from which a UPCI worldview can be gleaned. It is important to
note, however, that the PH was the source of official UPCI positions. Fourth, no other
scholarly work has focused on the PH as a primary source. Fifth, using the PH to glean a

UPCI worldview will be a contribution to scholarship on the UPCI.
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Use of the PH as the source material for describing and analyzing a UPCI
worldview was inspired by Robert Orsi’s analysis of the prayers written to St. Jude in
his work Thank You, St. Jude (1996), and Marie Griffith’s analysis of Aglow periodicals
in her work God’s Daughters: Evangelical Women and the Power of Submission (1997).
Orsi served as Professor of Religious Studies and History and Grace Craddock Nagle
Chair in Catholic Studies at Northwestern University. In his work Thank You, St. Jude
(1996), he described and analyzed the prayers and parallel social circumstances that
created hopelessness in the lives of those who prayed. Orsi stated that one of his primary
research sources was the correspondence published in the Voice of St. Jude between
1935 — 1958, and St. Jude’s Journal after 1963. The content of his research material
consisted of articles, condensed books, poems, and jokes that offered a look at the
culture of American Catholicism. Orsi stated that the magazines he used offered a
“...literary response to current events as they unfolded” (1996, p. xvii). Just as the Voice
of St. Jude and St. Jude’s Journal provided a literary response to the culture of American
Catholicism used in Orsi’s work, so the PH will serve as a valuable resource in
describing and analyzing a UPCI worldview.

The second work that inspired my use of the PH as my source material for
describing and analyzing a UPCI worldview was Marie Griffith’s analysis of Aglow
periodicals in her work God’s Daughters: Evangelical Women and the Power of
Submission (1997). Marie Griffith has served as the John C. Danforth Distinguished
Professor in the Humanities at Washington University in St. Louis and formerly held the
John A. Bartlett Professorship at Harvard University. At the time of this writing, she was
the director of the John C. Danforth Center on Religion and Politics and the editor of the

Center’s journal, Religion & Politics. In her first major publication, God’s Daughters:
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Evangelical Women and the Power of Submission (1997), Griffith used the Women’s
Aglow Fellowship International published literature to carry out her research on
evangelical women. She did so by analyzing the Women’s Aglow Fellowship
International published literature. The result of her approach was that she was “...better
able to hear the women’s stories and prayers on multiple levels, and to understand the

power of these accounts to rework female religious identities” (p. 5).

Influential Literature

Several important books have been written about the Pentecostal movement in
general. Though not specifically referencing the UPCI, as suggested earlier, they do
apply to the UPCI in that the UPCI in Canada and the United States was born out of and
has developed within the same theological, historical, philosophical, and sociological
context. These works are important in that they provide a thorough history of the
context of Canadian and American Pentecostalism as a whole. As valuable as they are,
however, they do not address the idea of a Pentecostal worldview, much less that of a
UPCI worldview.

One primary work dealing with the history and social context of Pentecostalism
is Vision of the disinherited: The making of American Pentecostalism, written by
historian Robert Anderson (1979). In this work, Anderson offers a historical analysis of
the growth of Pentecostalism in America. His work is important in highlighting the rise
in Pentecostalism as influenced by a dislocated social class and/or some form of
personal trauma or misfortune. In The Holiness Pentecostal-Tradition: Charismatics in

the Twentieth Century, the advocate and historian of the Pentecostal movement Vinson
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Synan (1997), highlights important historical events as he traced the story of
Pentecostals as they evolved from a movement to a faith tradition. It was Grant
Wacker’s (2001) book, Heaven below. Early Pentecostals and American Culture which
brought to light important early Pentecostal teachings and cultural elements. Wacker
argued that early Pentecostals embraced the belief in an experience referred to as Holy
Spirit baptism, claims of divine healing, and a dispensationalist notion of Jesus of
Nazareth’s second coming, sometimes referred to as the rapture (2001). Wacker’s book
is also important in bringing to the surface Pentecostal teachings and beliefs. Another
vital work in the field of Pentecostalism is "Pentecost in My Soul:” Explorations in the
Meaning of Pentecostal Experience in the Assemblies of God by the historian Edith
Blumhofer (1989). Her work represents a historiography of the Assemblies of God
organization from its inception to its influence up to the 1980’s. Her book highlights the
Pentecostal meanings and processes and also analyzes and describes linguistic meanings
and nuances within the Assemblies of God Pentecostal faith tradition. Although focused
on the Assemblies of God, she provided important historical and teaching contexts in
her account of Pentecostalism at its beginnings. David Martin (1993; 2006) a well-
known sociologist of religion, in his works Tongues of Fire: The explosion of
Protestantism in Latin America and Pentecostalism: The World Their Parish, explored
the global rise of Pentecostal Christianity and situates that phenomenon within a
sociological context. His two books provide valuable sociological background to the
understanding of Pentecostalism within various cultural contexts. Ethel Goss (1958)
wrote an historical account of Pentecostalism through the experience of her husband
Howard A. Goss in her work The Winds of God: The Story of the early Pentecostal days

(1901-1914) in the life of Howard A. Goss. Howard A. Goss was a prominent figure in

13



the early Pentecostal movement as a member of the Assemblies of God religious
organization. However, after disagreements regarding doctrinal issues, he became
influential in the formation of the UPCI and eventually became the first general
superintendent (the highest elected office) of the UPCI. Goss’s work provided important
historical background to the events that led to the mergers of the religious organizations
that formed the UPCI, at a tumultuous time in Pentecostalism history. Another work
that highlights Pentecostal historical and sociological foundations was Theological
Roots of Pentecostalism (Dayton, 2011), written by Donald Dayton a professor and
historian of theological studies. His work tells the story of Pentecostalism’s growing
denominations; in particular, how Pentecostalism has roots in Methodism and the
holiness revivals. Dayton’s work gives historical background to this work in his
description of how Wesleyan teaching influenced Pentecostal teaching and preaching.
Professor Walter Hollenweger’s (1997) Pentecostalism: Origins and developments
worldwide, drawing from oral and written histories, is invaluable in another telling of
the global story of Pentecostalism. This global Pentecostal story delves into the
multiracial and multiethnic roots and influence of Pentecostalism and its significance in
the modern world. Another important perspective on Pentecostal theology and history is
Frank Macchia’s (2023) Tongues of fire: A systematic theology of the Christian faith
(Word and Spirit: Pentecostal Investigations in Theology and History). Macchia
addresses important theological questions from Pentecostal/Charismatic traditions and
like others is used to further ground Pentecostal teachings and history. A final important
and valuable book is that edited by Barba, Johnson, and Ramirez (2023) titled Oneness
Pentecostalism: Race, Gender, and Culture. While the other works highlighted do not

address the UPCI specifically, this work does somewhat under the Oneness Pentecostal
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umbrella. With an interdisciplinary focus on Oneness Pentecostalism in Canada and the
United States, it explores challenges, important events, and individuals who were
foundational in its birth and development. This work also hints at the role of culture,
race, and gender in Oneness Pentecostalism, features that play a role in worldview
identity. While these works highlight important Pentecostal history, development, and
social contexts, they do not focus specifically on a Pentecostal worldview nor that of a
UPCI worldview.

Moving from historical works on Pentecostalism, the following books focused
on how the UPCI distinguishes itself from Pentecostalism in general and situated itself
in Oneness Pentecostalism (Barba, Johnson, and Ramirez, 2023). Oneness
Pentecostalism is a subset of Pentecostalism in general. Oneness Pentecostals broke
away from Trinitarianism, the long historical and traditional mainstream monotheism
which conceptualizes God in three divinely united but distinct persons — the Father, the
Son, and the Holy Spirit (Barrett, 2021; Reeves, 2022; Sanders, 2016; Swain, 2020) and
classical Pentecostalism. Oneness Pentecostals embraced a form of monotheism which
conceptualizes an indivisible God revealed in the full deity of Jesus of Nazareth
(French, 1999). Two important authors on the study of Oneness Pentecostalism and the
UPCI are David Reed and David Bernard whose works are part of the Journal of
Pentecostal Theological Supplement Series. Reed is a leading scholar for Oneness
Pentecostal research. His book, In Jesus Name: The History and Beliefs of Oneness
Pentecostals Reed, (2008), looks at pre-Azusa revival connections between the holiness
movement and what would become known as Pentecostalism. He describes the context
within which the division of Trinitarian and Oneness Pentecostals occurred, and the

ensuing doctrinal development of the Oneness movement. Reed also defines the three
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doctrines that constitute foundational Oneness theology. Currently serving as the UPCI
General Superintendent, Bernard’s (2016a) work, The Glory of God in the Face of Jesus
Christ: Deification of Jesus in Early Christian Discourse describes the Jewish
background of monotheism to explore and analyze why the early Christians endorsed
the deity of Jesus Christ within a monotheistic context. Both works provided important
teachings and doctrinal clarifications regarding soteriology or doctrine of salvation and
monotheism between Pentecostalism in general and the UPCI. Another important work
is Christianity without the cross: A history of salvation in Oneness Pentecostalism by
Thomas Fudge (2003). This book is valuable to this research in that it serves the dual
purpose of giving an in-depth historical account of the birth and development of
Pentecostalism. Secondly, it follows the history, struggle, and merging of the Oneness
Pentecostal soteriology beliefs within the UPCI due to the merging of religious
organizations. UPCI author and Professor David Norris’ (2009) work, I am: A Oneness
Pentecostal theology is different again from the other Oneness Pentecostal authors. His
work is important in describing and analyzing a UPCI worldview in that he gives
explanation of an Apostolic hermeneutic which the UPCI has embraced. Norris argues
that the challenge of researching Oneness Pentecostalism is that academics often start
with their own particular idea of orthodoxy and then attempt to discern how Oneness
Pentecostals fit or do not fit within this preconceived construct (2009). His work is
essential in that it brings context to how the UPCI interprets and understands the Bible,
which is central to an understanding of a UPCI worldview. In his book Our God is one:
The story of the Oneness Pentecostals (1999), UPCI author Talmadge French argued
that the story of “Oneness Pentecostals has been told in such incomplete, abridged

fashion as to obscure [its] truly significant successes” (1999, p. 14). French writes to
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make up for what he believes is the insufficiency of research on Oneness
Pentecostalism. In the biography, Howard A. Goss: A Pentecostal Life, UPCI author
and Professor Robin Johnston (2010) follows the framework of historian Grant Wacker
who wrote about Pentecostalism with the intent of balancing the Pentecostal
movement’s primitive impulses with its pragmatic impulses (Johnston, 2010). Where
Johnston’s work stands out is in his presentation of four models, borrowed from David
Faupel’s (2009) work. Johnston writes of the Latter Rain movement in Faupel’s model,
the Apostolic Faith movement in his restoration model, the Full Gospel movement in
the doctrinal model, and the Jesus Only movement in the Christocentric model.
Johnston’s work is important in that it describes UPCI Christocentric monotheism
which is a foundational doctrinal feature of a UPCI worldview. Dean Kelley’s (1995)
Why Conservative Churches are Growing, while not Pentecostal in focus, argued that
conservative religions use strict or demanding organizational structure and community
as a key to its success. Kelley’s work provides insight into how a conservative religious

movement such as the UPCI is structured and organized.

Full Disclosure

According to a well-known philosophical maxim, the last thing a fish notices is
the water in which it lives (Brown, Carnoy, Currie, Duster, Oppenheimer, Shultz, &
Wellman, 2005). Wellmeier (1998), in her research of the Maya religion in Los Angeles,
addressed her insider bias by clarifying her relationship and giving full disclosure of her
background with her study group in her research outcomes. There are advantages to

being an insider to a group being studied such as first-hand knowledge of practices,
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terminology, and meanings. However, there are problem areas when researchers are
insiders, one being that researchers bring a personal bias or perspective to their research
(Jacobs, 2010).

I was born and raised as a member within the UPCI and am an ordained minister
within the UPCI. I understand that my being an insider is problematic in that [ am
writing about a group that is personally meaningful. My intent as an insider will be to
contribute to an academic understanding of a social and religious group with which I am
closely related and provide context behind UPCI views of life and ways of life described
and analyzed in this work. As Poloma (2003) pointed out, modern Pentecostalism has
varying religious approaches, and that although the atmosphere, worship practices, and
the setting are similar, they “...do appear to have different meanings for insiders” (p.
22). I will use my insider experience to highlight those differing meanings. The focus of
my research is to accurately describe a UPCI world view. While it will be important to
note challenges it faces vis-a-vis other worldviews, my goal is one of articulation, not

defense.

Dissertation Structure

This research will use Valk’s (2021) worldview framework to describe and
analyze a UPCI vision of life and way of life — its worldview. As written earlier, Valk’s
worldview framework, which consists of five sub-frameworks, was chosen because it
best highlights the core features of UPCI views of life and ways of life. What follows is

the structure of the dissertation, briefly describing subsequent chapters which are each
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based on a sub-framework. The final chapter will conclude with summarizing

statements.

2. Personal/Group Identity

Chapter two focuses on the UPCI as a religious organization: what it is, what it
stands for, and what it does. It will reveal how its group identity is linked to various
factors such as its history, economic levels, educational backgrounds, social and political
attitudes, and behavior and lifestyle choices, all of which have come to shape and
influence its worldview, revealing a unique and distinctive character that sets it apart
from other groups. A UPCI identity is linked to its history, what it stands for is linked to
its beliefs, and what it does is linked to its mission, rituals, and practices. The UPCI as a
religious organization provides context, belonging, and meaning to its members, which

in turn creates a strong sense of community among its members.

3. Cultural Dimensions

Chapter three brings to light important UPCI cultural dimensions. It will elucidate
how a UPCI worldview is influenced and shaped by cultural factors (Smart, 2000). For
example, as mentioned earlier, Smart (2000) highlighted six cultural factors — doctrine,
mythic, ethical, rituals, experiential, and the social. Cultural dimensions give grounding

to ideas and actions of people which in turn allows for a deeper insight into a worldview
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(Valk, 2021). This research will describe and analyze how the Biblical stories and
doctrines and teachings, which the UPCI embrace, inform the various cultural
dimensions that in turn inform its worldview. UPCI narratives and metanarratives
inform the UPCI understanding of the human experience and God. UPCI teachings
guide its members in how they should live, and serves as a source for its symbols,
rituals, and liturgy. Describing cultural dimensions provides an understanding of ways in
which a UPCI worldview is internalized in individuals and then strengthened and

reinforced in those same individuals.

4. Ultimate/Existential Questions

Chapter four describes and analyzes UPCI responses to ultimate/existential
questions; the two questions chosen for this research center around beliefs in a higher
power, being or force and concerns about an afterlife. Ultimate/existential questions are
important to worldview study because they get to the heart of life’s biggest concerns
(Valk, 2021). How individuals answer these questions can shape how they view and live
their life. Ultimate/existential questions focus on things like the meaning of life, what is
the purpose of life, is this life all there is, what happens when humans die, is there a
God? Describing and analyzing how the UPCI responds to these questions gives insight
into a UPCI worldview. Core to a UPCI worldview is its belief in a Christocentric
monotheistic God who is the creator and source of all things, and that there is an
afterlife. Of all the topics addressed in the PH none were more important than writing

about a Christocentric monotheistic God and the afterlife. As such this chapter describes
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and analyzes UPCI answers to those two questions, bringing to light aspects of a UPCI

view of life and way of life.

5. Ontology, Epistemology, & Cosmology

Chapter five focuses on UPCI ontological, epistemological, & cosmological
beliefs. Ontology is the study of what exists, the nature of existence, how the existence
of things are classified, and what things can exist (Effingham, 2013). The study of
ontology is important to a UPCI worldview because beliefs about the nature of existence
can impact and influence larger views of life, or worldviews. For example, theists and
atheists have different views of life because they have different beliefs about the nature
of existence.

The second part of this chapter will describe and analyze UPCI epistemological
beliefs. It looks at UPCI sources of knowledge and the criteria on which that knowledge
or belief is based. For the UPCI, the Bible is the source/basis of its theological
knowledge and is the authority on which it places its deepest allegiance. The Bible is its
source of truth (knowledge), inspiration and morals. This section describes and analyzes
how a UPCI epistemology grounds what UPCI individuals know what they know and
what they believe they can truly know.

Finally, this chapter describes and analyzes UPCI cosmology which is grounded in
the belief that God is the source, creator, and maintainer of the cosmos and all cosmic
activity. Cosmology traditionally refers to the study of the structure of the universe
(Kragh & Longair, 2024). This chapter section suggests that UPCI responses to

cosmological questions and concerns influences a UPCI worldview because of its belief
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in a relationship between the creator and creation. It also looks at young earth or old
earth creationist views, both of which are embraced by UPCI members. It also highlights
a UPCI belief about the future of the cosmos which it believes will culminate with the
creation of a new heaven and a new earth. The UPCI has built an elaborate
interconnected belief system based on the understanding that God is the only source and
beginning of all things and that humans were created with capacity for relationship with
that God. This chapter will describe and analyze those core beliefs as they relate to

ontological, epistemological, and cosmological questions.

6. Universal/Particular Beliefs & Values

Chapter Six will describe and analyze UPCI universal/particular beliefs and values
in terms of dignity of all people and the sacredness of human life, highlighting how the
UPCI manifests these values and beliefs through behavior. This chapter looks at how
certain universal beliefs and values are interpreted and understood and describes and
analyzes how the UPCI puts these into practice in their own particular situations and
contexts. It also highlights UPCI beliefs that no human beings are to be sacrificed,
exploited or manipulated, and that vulnerable populations should be protected and
helped. The second part explores UPCI ideas regarding the sacredness of human life.
This chapter brings to light how a worldview is also manifested in the manner in which
universal beliefs and values are particularized in specific ways, times, and periods.

In summary, the UPCI did not arise in a theological vacuum (Fudge, 2003). A
UPCI worldview is the result of the many philosophical, historical, theological, literary,

and sociological influences. Previous historical, biographical, and doctrinal approaches
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have focused on UPCI teachings; however, the following chapters will use Valk’s
worldview framework to allow for a broader description and analysis of a UPCI vision
of life and way of life.

Issues of religion must be approached cautiously because they are not always
understood by those on the outside and they are often difficult to justify (Williams,
2005). Harris (2006) argued that to some religious faith is a mode of insanity and to
those on the outside it may seem an insane premise on which to base one’s life. But to
those who have embraced a religious faith, walking by that faith makes perfect sense.

Naugle (2002) suggested that the role of worldview description and analysis is
that it reveals what is of utmost human and cultural significance because it gives primary
understanding of the nature of things. This dissertation will present a description and
analysis of a UPCI worldview. However, this worldview description and analysis is not
the final word on the UPCI as religious groups are not static but change with different

leadership personalities, evolving social circumstances, and different world situations.

Personal/Group Identity

Introduction
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This chapter is the beginning of a better understanding of aspects that influence a
UPCI worldview. One way in which a UPCI worldview is influenced is by group
identity. Smith (2011) and Valk (2021) argued that identity shapes, influences, and
forms a view of life and way of life — a worldview — under the impact of personal,
social, and cultural contexts. For example, Wilhelm Dilthey argued that the conditions of
worldviews include “climate, ethnicity, political and national differences, as well as
other cultural and historical changes” (2019, p. 22). Friedrich Nietzsche (1980) argued a
general law that individuals grow and mature within a particular horizon. David Naugle
(2002) understood Nietzsche’s horizon to be “cultural entities which people in a given
geographical location and historical context are dependent upon, subordinate to, and
products of” (p. 101). However, Naugle also suggested that a worldview is best
understood as a semiotic phenomenon of narrative signs that establishes a framework
within which people think (reason), interpret (hermeneutics), and know (epistemology).
Ludwig Wittgenstein (2007) offers agreement that worldviews are in part governed by
language and culture.

James Sire (2004) posited that a worldview can be a “product of its time, place
and culture,” while maintaining that its analysis should encompass the personal, the
cultural, and the academic (p. 28). John Valk (2021) agrees, further organizing social
elements into personal and group identities which then are further sub-divided into
personal, social, and cultural categories. Whether conceptualized as Dilthey’s conditions
of worldviews, Nietzsche’s particular horizons, Naugle’s semiotic phenomenon, Smart’s
dimensions, or Valk’s personal/group identities, these worldview theorists were able to

conceptualize how individuals or groups are formed by a view of life and a way of life.
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As a religious organization the UPCI is no exception in that it forms and is formed by its
view of life and way of life and identity plays a crucial role in that formation.

Identity is traditionally defined as outward characteristics and recognizable
features (Wolgast, 1999). However, identity includes more than recognizable
characteristics and features. Identity includes race (Boulton, 2016; Chavis & Johnson,
2023; Wijeyesinghe, 2021), gender (Cosker-Rowland, 2023; Sveinsdottir, 2018), and
sexual orientation (Fausto-Sterling, 2019; Mustanski, Kuper, & Greene, 2014). Also,
any set of rituals or agreed upon customs in which individuals and/or groups participate
assists in shaping or influencing identity (James & Eisenberg, 2004). Examples of rituals
and customs within a religious context would be the ritual of baptism or christening. In a
cultural context rituals and customs would be, for example, taking an oath. Accepting
rituals and customs can either be the experience of humiliation or elation that connects
individuals to a group’s history and culture. An example of humiliation and elation
would be being a rookie on a sports team or being accepted into a fraternity and having
to do the menial tasks but then having the reward of being part of an elite group of
athletes or students. Chen and Li (2009) and Tajfel and Turner (1986) in their influential
works on group identity argued that important, unifying rituals and customs are linked to
the values, norms, and beliefs of the larger associated groups and are established or
observed in members actions and behaviors.

The UPCI possesses a group identity which influences its worldview as an
organization and the worldview of its members. Group identity focuses on the ways in
which people define themselves and others as members of social groups (Verkuyten,
2021). Verkuyten (2021) argued that group identity involves a process whereby

individuals understand themselves and are influenced in terms of the norms, values, and
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beliefs associated with a particular group. Spears (2011) suggested that group identity
tells individuals both who they are and who they are not through a process of social in-
group and out-group comparison. The in-group consists of those who are considered a
part or member of the social group being identified with, and the out-group being those
outside or non-members of that group. When a person identifies with a social group, he
or she takes on that group’s identity as part of themselves (Spears, 2011; Tajfel, 2010).
Group identity has worldview-forming power because every organized group has
beliefs, practices, and rituals. A group or organizational identity guides appropriate
decision-making, moral and ethical choices, and, depending on the type of organization,
also spiritual or religious direction (Stark, & Bainbridge, 1996). An organizational
identity plays an important role in shaping membership social and political attitudes, as
well as behavior and lifestyle choices (Asad, 2018; Marshall, 2009; Taylor, 2007a, b).
For example, a religious organization can influence its members on issues such as
abortion, same-sex marriage, lifestyles, and justice. While less so today, religious
organizations have influenced societal laws, norms, and standards of behavior, political
structures, and education systems (Ana, 2011; Barker, 2020; Justyna, Izabela & Elzbieta,
2022; Mohd, Suzieleez, Edy & Siti, 2021). Religious organizational identity can
influence family life as members seek to pass their religious beliefs and practices on to
their children or siblings and in some cases parents (Pearce, & Thornton, 2007; Smith,
2020). It can also influence social networks as individuals form connections with others
who share their religious beliefs and values (Hood, Hill, & Spilka, 2009). And finally,
spiritual practices can be shaped to reflect more closely a religious organization with

which one identifies (Marshall, 2009; Riis & Woodhead, 2012).
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An organization can be secular or religious and have characteristics particular to
its community, values, and beliefs. Religious organizations derive their identity and
mission from a religious or spiritual tradition and operate as a registered or unregistered,
non-profit, voluntary group (Berger, 2016). A religious organization could be a church, a
body of communicants, or a group that gathers in common membership for regular
worship and religious observances (Law Insider, n.d.). Religious groups are non-
governmental organizations that are guided by a concept of the divine and recognition of
the sacred nature of human life (Law Insider, n.d.). They are a moral entity represented
in congregations, denominations, and spiritual or political orientations (Berger, 2003).
Examples of such religious non-governmental groups would be the Catholic Relief
Services and Habitat for Humanity International. A religious organization can
encompass ideas and beliefs, schools of theology, institutions and practices that shape
the lives of individuals from the moment they are born until they die (Marshall, 2013).

Organizational identity, religious or secular, refers to the ways in which an
organization presents its core beliefs to the public, and how it is perceived by internal
and external stakeholders (Hatch & Schultz, 2021; Scott and Lane, 2000). Albert and
Whetten (1985) in their foundational work on organizational identity argued that
organizational identity is shaped by a combination of factors, which include an
organization's history, values, and mission. They also argued that organizational identity
is often expressed through its name, logo, and marketing materials. As an organization
attempts to establish its unique and distinctive character that sets it apart from others: it
must provide what it is, what it stands for, and what it does as a collective. This is useful
for establishing and knowing an organization’s identity (Pratt, Schultz, Ashforth &

Ravasi, 2018).
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A religious organizational identity is shaped by the beliefs, values, rituals and
sense of community of a particular religion or belief system (Taylor, 2007a, b; Warner,
1988; Warner & Wittner, 1998). A challenge in defining religious organizational identity
is the fact that that identity can be highly nuanced. For example, individuals may
identify with a particular religious tradition but hold a range of adherence to the beliefs
and values within that tradition. For instance, one Christian may be passionate about the
importance of social justice, while another Christian may prioritize personal salvation.
Similarly, individuals within the same religious tradition may have different
interpretations of key texts or teachings, or varied levels of observance to those texts or
teachings. These nuances lead to different expressions of an organizational identity. This
is not necessarily a problem and may even be healthier for the organization in the
balance it creates. The point is that arriving at a single organizational identity definition
is difficult because one can identify with a group and be influenced by that group but not
embrace all of the identifying characteristics of that group identity to the same degree as
other members.

This chapter will focus on the group identity of the UPCI as a religious
organization. The UPCI has a particular identity with inherent beliefs, rituals, and
practices. These beliefs, rituals, and practices influence the attitudes, behaviors, and
lifestyle choices of its individual members. This chapter will describe and analyze and
shed more light on a UPCI worldview as a religious group or organizational identity in a
specific manner in terms of what it is, what it stands for, and what it does.

What the UPCI is describes an identity linked to its history. The UPCI did not
just appear on the social and religious landscape but, as has been argued, has a traceable

social, philosophical, theological, and religious history. This history includes religious,
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cultural, socio-economic, educational, philosophical, and geographic origins. What it
stands for describes an identity linked to its beliefs and values. Related to its historical
roots, the UPCI believes it is restoring original or primitive features of the New
Testament church or Christianity. In part, what it stands for originates in its belief in
Christocentric monotheism, a three-fold pattern of salvation as the UPCI believes is
outlined in the book of Acts in the Bible, a holiness lifestyle, and the belief that there
will be a catching away of Christians into heaven. What it does describes an identity
linked to ritual practices such as baptisms, cultural elements such as holidays or
festivals, and social interactions such as religious gatherings. This chapter describes and
analyzes what it does in terms of the social/communal, rituals and symbols, and

evangelism.

What It Is

A UPCI identity is strongly linked to a historical lineage that can be traced back
through important religious historical figures such as John Wycliff, John Huss, and the
Protestant Reformation in Europe (Hall, 1996). However, the modern Pentecostal
movement in Canada and the United States follows its recent history back to the later
1800’s. In the late 1800’s Maria Woodworth Etter traveled the United States holding
religious gatherings that were noted for having reports of individuals claiming to have
been healed of sickness and afflictions and others claiming to have experienced speaking
in tongues or glossolalia (Jacobsen, 2006; Littlewood, 2009; Pears, 2020; Warner,
2004). Some Pentecostals believe that the “Spirit infilling” experience, or God taking

residence in the inner person, is accompanied by glossolalia, or speaking a language that
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is unknown to the speaker as described in the Bible in the book of Acts (Acts 2:1-4; Acts
10:44-48; 19:1-6) (Anderson, 1979; Dein and Littlewood, 2007).

Glossalalia is not unique to Pentecostalism. Ecstatic speech phenomena have
been observed in mainstream Christian religions and various spiritual traditions as well
as in ancient Greco-Roman mystery cults (Goodman, 2008). In contrast to some
Pentecostal groups, many Christian traditions do not view speaking in tongues as
necessary or normative for Christian life (Cartledge, 2012). Anthropologists and
psychologists have examined glossolalia as a psychological function often describing it
as an altered state of consciousness (Harkness, 2021; Samarin, 1972). According to
Biblical interpretation within the UPCI tradition, glossolalia or speaking in tongues is
speech that cannot be linguistically identified by the speaker. In Acts chapter two,
glossolalia was not known to the speakers but was understood by individuals from other
nations who were visiting Jerusalem at that time. In Acts chapters ten and nineteen,
glossolalia was not linguistically identifiable to the speaker or those hearing it.

Modern Pentecostal history notes that a further early 1900°s Spirit outpouring
occurred in a seminary in Topeka, Kansas, in 1901, and in the Azusa Street Revival in
Los Angeles, California, in 1906 (Fudge, 2003; Howell, 1985). Initially, the term
Pentecostal was not used to identify a group or religious movement; it was originally
used by Charles Parham to classify individuals who claimed to have experienced or
received the Holy Spirit or God taking residence in the inner person (Davis, 2012; Hall,
1996). Tenney (1963) argued that the claim to this supernatural manifestation became, in
the early decades of the 20" century, the most characteristic mark of religious groups

which may be generally termed ‘Pentecostal” (p. 635). Anderson (1979) states,
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My working definition has been that Pentecostalism is a movement

that emerged on the world scene in 1906 during a Los Angeles revival in

which speaking in tongues was regarded as a sign of Baptism in the Spirit

for the individual, a sign of a Second Pentecost for the Church, and a sign of

the imminent Second Coming of Christ. I have designated as “Pentecostal”

all groups, by whatever name they may use, whose origins can be traced to

that revival (p. 4).
The UPCI falls into Anderson’s Pentecostal classification as it embraces Spirit infilling,
and its members anticipate the imminent second coming of Jesus of Nazareth (UPCI,
2023). This interpretation of the second coming refers to the dispensational belief in the
physical return of Jesus of Nazareth. Not all Christian organizations embrace a
dispensationalist view of the second coming (Catholic Church, 2003; Grenz, 1992;
Olson, 2016; Wright 2008).

Anderson’s Pentecostal classification can be found in two of the earliest and
main Pentecostal organizations — the Pentecostal Assemblies of the World (PAW), and
the Assemblies of God (AOG). They were formed out of the initial Azusa Street
religious gathering in the early 1900’s. In 1916, a group of ministers left the AOG and
united to form the General Assemblies of the Apostolic Assemblies (GAAA). The PAW
and the GAAA merged in 1917, forming one PAW group. Controversies over teachings,
along with racial tensions, eventually led to the development of new organizations and
mergers that culminated in the creation of two new Pentecostal organizations, the
Pentecostal Assemblies of Jesus Christ (PAJC) and the Pentecostal Church Incorporated
(PCI). In 1945 the PCI and the PAJC merged to form the UPCI (Garrison & Westberg
2012; Pentecostal Herald, Commemorative Issue, 2013). The merger of the PCI and
PAJC brought together 1,838 ministers and approximately 900 churches (Hall, 1995).
By 1948 there were 2,303 credentialed ministers (Chambers, 1948) and in 1993 there

were 7,612 credentialed ministers and 3,728 UPCI churches in Canada and the United
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States (Becton, 1993). By 2022 the UPCI had 11,267 credentialed ministers and 4,176
UPCI churches in North America (Graham, 2022).

A UPCI identity is the composition of its membership. UPCI members come
from and represent various political, racial, ethnic, gender, socio-economic, educational,
geographic, global, and social identities, but organize as a religious community. This
organizing has not been without its racial, political, gender, ethical, and moral
difficulties as it was born in a complex social, racial, and political context. The UPCI is
an organization or coalition of credentialed clergy, affiliated and non-affiliated churches,
autonomous districts, and its members who endeavor to accomplish the goal of sharing
its interpretation of the teachings of Jesus of Nazareth. As stated in the UPCI Mission
Statement, it strives to "bring the whole Gospel [teachings of Jesus] to the whole world
by the whole church" (UPCI, 2023, p. 46).

“The whole church” does not mean “only church,” the “whole church” was
added to the UPCI mission statement in 2004 to capture the idea of mobilizing its
members in its evangelistic efforts, emphasizing a hope for unity of purpose within the
organization and a shared organizational commitment. As an organized body, the UPCI
has a stated goal to share Jesus of Nazareth teachings, but it also functions to provide
care for the spiritual, emotional, and physical needs of others, create a religious context

of activities and educational resources in which families can raise their children,

! This resolution was passed at the UPCI General Conference Business session on September 23,
2004, in Salt Lake City, Utah.

Resolution #12

...Whereas world-wide Apostolic revival requires the mobilization of all our members, therefore:
Be it resolved that we enlarge Article |, Purpose, to read:

The purpose of the United Pentecostal Church International is to carry the whole gospel, to the
whole world, by the whole church: to establish an effective organized effort; to encourage the
opening and establishing of new works; to evangelize the world by every means possible; and to
produce and maintain a clean ministry and fellowship...
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organize events and have places to gather and worship, and finally, to establish symbols
and rituals which reinforce its view of life and way of life (Haney, 2001).

A UPCI identity also reveals a ministerial credentialing process. Individuals can
become UPCI ministers through a district credentialing process — each state or province
is an autonomous UPCI district. However, while certain criteria must be met to be
credentialed, it is a process subject to the various ethical, social, political, moral, gender,
and racial attitudes of the presiding autonomous district officials or boards. Also,
licensure is primarily based on spiritual “calling” or commissioning and orthodox
understanding of UPCI doctrine. However, the books that are required reading for being
credentialed hardly compare to other organizations that require degrees in divinity. Not
requiring degrees has allowed passionate people to be licensed but on the other hand it
has opened a door for individuals to hold credentials without seminary education. This
lack of education has allowed for an inconsistency in understanding of beliefs and
doctrines and application of those beliefs and doctrines. Historically, in the UPCI, bias
against women in ministry has limited the number of credentialed women, however,
there has been a rise in the number of credentialed women over the past few years.

Churches are considered UPCI by having a UPCI credentialled pastor or through
an official affiliation procedure, and church members consider themselves UPCI by
attending a UPCI church. Up until 2021 statistics on the UPCI were predominantly on
the credentialed ministers as ministerial statistics were based on the credentialling
application. The UPCI ministerial applications include typical questions about the
applicant’s name, adherence to normative teachings and doctrinal beliefs, as well as if
they are living within their means and if they have ever declared bankruptcy. Also

included are questions about gender, highest level of education completed, and ethnicity
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(an optional question) (UPCI Ministers, n.d.). Currently, data is compiled on the
question of ethnicity. However, data is not yet available for highest level of education,
nor socio-economic levels of the UPCI credentialed ministers.

In light of the large task of gathering global statistics and the absence of
published data regarding the numbers and demographics of UPCI constituents globally,
what follows is an extrapolation of some general information regarding the number and
location of churches identified as being part of the UPCI in the United States only (as
listed in the 2018 UPCI Church Directory). The year 2018 was selected because it was
the last year of the PH publication. The UPCI church directory contains the names, and
address information for membership churches, as well as licensed ministers. By isolating
the address information for the churches down to the county level, and then by zip code,
it was possible to cross reference this location information with census data gathered by
various departments within the US Federal Government. With one exception, all the
referenced information included was contained in reports prepared by the United States
Census Bureau, Bureau of Economic Analysis, Department of Housing and Urban
Development, the Center for Disease Control, and the Department of Agriculture?. The
only data supplied for this report by a commercial source was a list of cities and their
corresponding counties in the United States. This information was used to perform
analysis at the county level for the income, education, and racial composition reports

(Simple Maps, n.d.). Analysis at the national, state, and regional levels is uncomplicated,

2 *Education info from U.S. Dept of Agriculture (2017) https://www.ers.usda.gov/data-products/county-level-data-
sets/download-data/ Racial Composition Info from U.S> Census Bureau(2017)

https://www.census.gov/data/tables/2017 /demo/popest/counties-detail.htm **County population from U.S. Census
Bureau(2018) https://www.census.gov/data/datasets/time-series/demo/popest/2010s-counties-total.html *List of
Counties from Simple Maps https://simplemaps.com/data/us-cities *Counts UPCI 2018 UPCI Church Directory *The
information associated with these links at the time this researched was performed has been archived by the government and
replaced by more current statistics.
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and has a low margin of error. It is also somewhat non-specific, providing a general
sense of geographic distribution, and some national averages. To identify traits of the
specific communities in which the churches reside (income levels, education levels,
racial composition, rural/urban distribution) data at the county level was referenced. To
make observations about the Church, counties were identified that possessed unique
demographic features when compared to national averages. The number of churches
residing within those areas were then measured as a percentage.

There is a potential for inaccuracy due to the nature of the data contained within
the 2018 UPCI Church Directory. The records contained in this directory were not
available in any sort of delimited file; nor were the records in any sort of standardized
format. This required standardizing the data for use in a database program. Additionally,
there seems to be some grey area around what constitutes a UPCI “Church.” Many
records within the UPCI Directory were labelled as “Preaching Points” and “Daughter
Works” some of which had physical addresses, while others did not. In some instances,
there appeared to be multiple congregations using the same facility, typically for the
purposes of services in languages other than English. Generally speaking, if a zip code
was discernable, then it was counted as a Church. These statistics reveal that in 2018
there were 4,393 UPCI Churches in the United States. What is not represented in these
statistics is the number of licensed ministers who leave the UPCI annually and the
number of UPCI churches that close annually.

After the list of Churches was compiled, it then became necessary to determine
the counties for each church in order to do a one-to-one comparison with Census data. In
the vast majority of cases, it was possible to determine the county systematically.

However, in roughly 300 cases, it was necessary to manually look up the county and
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enter it. There are some discrepancies on the creation date of some of the datasets being
compared. For instance, the Church list, and the population figures used are from 2018,
and the figures used for income, education, and racial composition are from 2017.
Additionally, some data regarding the square mileage of counties and states are from
2010. While this is not ideal, all datasets used are within the 10-year census period and
represents the most current versions available by their respective sources.

The distribution of the UPCI churches in the United States, as of 2018, are
concentrated in the South and the Midwest. Southern region United States UPCI church
locations account for 50% of UPCI constituency. Urban counties represent 3,677 of the
4,393 United States UPCI churches. In 2018, there were fewer UPCI churches in rural
areas with a population of 1,000 or less, and more churches in urban populations of
30,000 and up. On a state-by-state reporting level, Texas had the most UPCI churches,
Louisiana had more UPCI churches per-capita, and District of Columbia had the most
UPCI churches per square mile.

UPCI identity is related to church distribution based on education levels.
Statistics on UPCI church locations based on education levels, indicate that UPCI
churches are underrepresented in counties and areas with lower education levels, and
overrepresented in counties and areas with higher education levels. In 2018 there were
1,392 UPCI churches located in counties that had reported 25% to 50% of the population
had at least some college education. The remaining 2,999 UPCI churches were in
counties that had reported that 50% of their population had at least some college
education. This means that in 2018, 68% of UPCI churches in the United States were in

counties where at least half of the population had some college education.
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A UPCI identity is linked to the racial distribution of UPCI churches. There were
more UPCI churches in counties that reported higher than average racial diversity than
there were in counties that reported lower than average racial diversity. This means that
UPCI churches are underrepresented in counties that are more Caucasian. Additionally,
UPCI churches are overrepresented in counties that have a higher percentage of non-
Caucasian residents. By percentages, UPCI churches are more highly represented in
areas that are racially diverse. This does not speak to the racial diversity of UPCI
congregations only that UPCI churches are represented more in racially diverse areas.
Also, these statistics only represents recent racial emphasis, but not early racial tensions
in the beginnings developing years of the UPCIL.

A recent survey of Canadian and American UPCI ministers revealed some
important ethnic and racial statistics. In 2021, 52% of North American UPCI ministers
were Caucasian, 10.6% Hispanic, 6.2% African American, .5% Native Americans, .8%
Filipino, .1% Jamaican (.1%), .1% Chinese (.1%), and .1% Asian (Bokun, 2022). The
primary reason for the percentages not totaling 100% is due to almost 30% of ministers
that did not have ethnicity data recorded in 2021. The same survey revealed that UPCI
North American church attendees on average were 62% Caucasian, 19% Hispanic or
Latino, 13% African American, 4% Indigenous, and 2% Asian or Pacific Islanders
(Bokun, 2021). Despite a racially-diverse membership, however, the majority of
ministers and members in North America are statistically still largely Caucasian.

Important to a UPCI identity is socio-economic considerations. Early
sociological work on Pentecostalism in the United States reveals yet another aspect of
the UPCI identity and suggests that Pentecostals are a dislocated class (Anderson, 1979).

Nel (2019) argued that “dislocated class” Pentecostal converts typically come from
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peasant roots, are comprised of socially discontented individuals that are prone to
emotionalism and spirit guidance versus intellectualism. Jones (2002) echoed this
analysis indicating that at one time Pentecostals were predominantly rural people who
were poor, less traveled, and lacking in education. Giving financially in the UPCI is
taught as a Biblical principle and is expected in UPCI culture. Members are taught that
offerings are acts of obedience and worship, reflecting trust in God’s provision and
commitment to the church’s mission. Financial giving also helps support local
congregations, global missions, and various ministries, reinforcing a collective sense of
purpose. As such, giving is not only encouraged but expected as a visible sign of
faithfulness and unity within the UPCI.

Since its inception, the UPCI has shown socio-economic growth as an
organization. In 1948 the UPCI had $43,504.95 in total assets, and their Global
Mission’s income was $12,245 (Chambers, 1948). By 1993 the UPCI had total assets of
$22,594,502.00, their total revenues were $24,660,516, and their Global Missions
income was $13,328,316.00 (Becton, 1993). By 2022 the UPCI income statement
reported total assets of $177,890,249, a total revenue of $87,382,537.00, and their
Global Mission’s income was $35,977,527 (Graham, 2022). This growth appears to
correlate with the increase of UPCI membership and the expectation to contribute
financially to the organization.

While not initially a UPCI emphasis, multiculturalism is slowly becoming a
feature of the UPCI identity. It was not until the 1990s that the UPCI prioritized
multiculturalism. It focused on evangelism in communities of ethnic diversity. During
that focused effort, participating pastors reported working with thirty-four language

groups and fifty-three cultures in North America with over 400 UPCI congregations of
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Asians, Filipinos, Hispanic, and French persons (Hanscom, 1997). Further, in 2010
Brent Carter challenged the UPCI to recognize the First Nations People as well.
Evidence of this initiative has been noted in the PH. For example, pastors reported that
different nationalities and different languages are represented in their religious
gatherings (Hanscom, 2012). The UPCI has argued that a multicultural setting is more in
line with God’s vision for the church, despite cultural conflicts, personality clashes, and
personal preferences. Lachica (2016) wrote that “The picture of Heaven...is that of a
multicultural church” (p. 25). As such the UPCI does not advocate creating exclusive
ethnic or nationality churches (Forkpa, 2010). It espouses the notion that a desire to
worship exclusively with people of a shared ethnicity or nationality creates a spiritual
dead end. While these few examples from the PH present the ideal UPCI multicultural
identity, it does not reveal the racial struggles and the reality that the UPCI has a long
way to go when it comes to cultural diversity especially when, as of 2021, a large

portion of its Canadian and American ministers are Caucasian.

What It Stands For

A UPCI organizational identity is strongly linked to its beliefs and values and its
stated adherence to those beliefs. Central to what it believes is that it is restoring original
or primitive features of the New Testament church or Christianity (Fudge, 2003; Hall,
1996; Reed, 2008; Segraves, 2010a; Wilson, 2003). In part, the UPCI believes the New
Testament church had a Christocentric monotheistic concept of God, a three-fold pattern
of salvation as outlined in the book of Acts, a holiness lifestyle, and the belief that there

will be a catching away of Christians into heaven at Jesus of Nazareth’s second coming.
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Adding to the importance of its restorationist ideology, is the belief that restorationism is
a divine mandate and that Pentecostal conviction provides a broader understanding of
God’s ultimate plan for humanity (Reed, 2008). It should be noted however that the
UPCI is not the first or only religious group to claim restorationism. Restorationist
movements are religious groups that seek to restore a perceived original or pure form of
a faith, often based on early Christian teachings and practices (Gonzélez, 2014; Hill Jr,
1988; Hughes, 2009). For example, in the United States in the early 19" century the
Stone-Campbell restorationist movement was based on the claim of returning to the New
Testament model of Christianity (Foster, 2005). Another prominent Restorationist
movement is The Church of Jesus Christ of Latter-day Saints which claims to be the
restoration of the original church (Bushman, 2005).

Even though others claimed restorationism, Blumhofer (1989) argued that
Pentecostalism was “Born of the conviction that the concluding years of human history
would be marked by a restoration — in intensified form — of New Testament religious
experience and practice. Pentecostalism heralded the arrival of the restored apostolic
faith” (p. 16). Dayton (2011) and Wacker (2001) both argued that the early 1900°s
Pentecostal outpouring quickly inspired the claim to a restored Apostolic practice with
all the supernatural miracles reported in the New Testament. Pamer (2006) wrote that
claims of “miracles and healings” (p. 23) were an important feature of the first century
church as recorded in the Book of Acts, and that same power for healings and miracles
should be “released in us” (p. 24).

Johnston (2006) wrote in the PH that:
“Modern Pentecostalism is a restorationist movement. Restorationism,

or primitivism as it is sometimes known, is a desire to return the church to its
apostolic roots. Pentecostals want to read themselves into the text of
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Scripture. We want to live in Acts. We want to believe what the apostles

believed, and we want to experience the power of God in the same way they

did. Pentecostals believe that shortly after the close of the Apostolic age, the

church lost its way. It moved away from its roots. It became corrupted by the

culture.

However, the Scriptures promised that the Spirit would fall afresh on

the church. It was a longing for this fresh outpouring of the Holy Ghost that

birthed the Pentecostal movement. The Azusa Street Revival became the

seminal revival for this fresh outpouring. It was the “Jerusalem” of the Latter

Rain. People came from all over the world to Los Angeles in anticipation of

an outpouring of the Spirit” (p. 56).
A UPCI restorationist identity is based on the idea that Pentecostals were/are the
restoration of Pentecostal Christianity and duplication and restoration of the New
Testament church (Fudge, 2003; Reed, 2008). While the PH presents this restorationist
belief as a heralded event, it is important to note that most of mainstream Christianity
viewed/views Oneness Pentecostals as heretics promoting incorrect interpretation of
Biblical doctrines and teachings such as its Oneness of God and its plan of salvation
(Burgos, 2020; Dalcour, 2016). Even though the UPCI has deviated from Christian
tradition, it believes a UPCI organizational identity restorationist impulse calls the
movement back to the earliest roots of the Christian faith (Johnston, 2010).

The reason the UPCI classifies itself as restorationist rather than fundamentalist
or charismatic is threefold. First, Pentecostalism organized approximately a decade
before fundamentalism. Second, its religious ancestry is different in that fundamentalism
was born out of mainstream Protestant Christianity, and Pentecostalism was born out of
early holiness movements. Finally, some Pentecostal groups and the UPCI generally

oppose some of the doctrinal positions proposed and embraced by fundamentalists and

charismatics (Bernard, 1999).
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While the UPCI has no academically written theological ecclesiology, Bernard
(2016b) argued that the model for the church of today as established by the early church
of the book of Acts should possess the following elements: A Pentecostal experience
(Acts 2:4, 1718, 41), a Pentecostal message (Acts 2:42), and fellowship and unity (Acts
2:42-45) or a horizontal relationship among believers. He defined a Pentecostal message
as: the identity of Jesus of Nazareth as both God and human (Acts 2:21-22, 36); the
gospel of Jesus of Nazareth’s death, burial, and resurrection (Acts 2:21— 36); our
response to the gospel by repentance, water baptism in the name of Jesus of Nazareth,
receiving the gift of the Holy Spirit (Acts 2:37-39), and a subsequent life of holiness.

This section will look at important UPCI organizational identity features. The
first is Christocentric monotheism. The second is a three-fold pattern of salvation as
outlined in the book of Acts (Acts 2). The third is a holiness lifestyle. A final identity
aspect addressed in this section is that there will be a catching away of Christians into
heaven. Here again the UPCI is not generally accepted by mainstream traditional

Christianity because of how it interprets and applies these Biblical teachings.

a. Christocentric Monotheism

A UPCI organizational identity embraces the belief that the original or primitive
New Testament church was monotheistic. The original Christians were Israelite
monotheists. This belief is not unique to the UPCI as Judaism, Islam, and most
Christians embrace monotheism. Monotheism is a conviction that only one God exists
and no others (Adamo, 2022; Herbener, 2013; Metzger, & Coogan, 1993; Smith, 2002),

and that this God is omnipotent, omnipresent, omniscient, eternal, invisible, infinite, and
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transcendent (Butler, 2016; Mulford, 1949; Parkey, 2011; Sabin, 1983). The UPCI has
argued, as written in its articles of faith, that God is a one, true, transcendent God, who
is creator and father, and is the foundation and source of life, truth, morality, right and
wrong, justice, and eternity (UPCI, 2023). Where the UPCI has diverged from Judaism,
Islam, and mainstream Christianity is in its interpretation of the role of Jesus of
Nazareth. While sharing a monotheistic framework with other traditions, the UPCI
conceptualizes that Jesus of Nazareth is the full and sole expression of God’s nature,
identity, and salvation purpose (Reed, 2008). In other words, the UPCI teaches that God
is a singular being who manifests Himself as Father, Son, and Holy Spirit, but is not
three distinct persons. As written earlier, this Oneness position is considered heretical
and a perversion of scripture by the vast majority of Christian denominations as it denies
the eternal distinction among the three persons of the Godhead (Erickson, 2013).

Even though viewed as heretical, integral to the UPCI organizational identity is a
definition of monotheism that is Christocentric (Bernard, 2013a, b). Christocentrism
places Jesus of Nazareth at the center of all Christian thought, doctrine, practice, and
life. It is an approach to understanding the Bible, theology, and the Christian faith
through the lens of the teachings and life of Jesus of Nazareth. This means that the UPCI
conceptualizes the nature, character, power, and purpose of Jesus of Nazareth as being
the sovereign God manifest or born in human flesh (Boyd, 1992; French, 1999; Kilgore,
1982). As Christocentric, the UPCI teaches that Jesus of Nazareth is the God of the
universe and as a result is the center of its organizational identity. To the UPCI, Jesus of
Nazareth as God in flesh was the maker of all things, the organizer of the cosmos, the
sustainer of the stars and orbits, and the sovereign ruler (Ferguson, 1986; Hall, 2002;

Parkey, 1977; Sabin, 1983). The UPCI argues that the early New Testament church
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spoken of in the Bible believed there was only one God, and that Jesus was his physical
embodiment (Holley, 1970).

The UPCI “interprets the whole of scripture in light of the understanding of the
one God in Jesus [of Nazareth],” and it is part of a UPCI organizational identity to read
the Bible with a Christocentric focus (Johnston, Alexander, & Myers, 2014, p. 14;
Reddy, 2012). Essentially, the UPCI declares a unity between God and Jesus of
Nazareth when it invokes the name of Jesus in its liturgy, symbols, traditions, and
rituals. In the UPCI the “...‘one God and one Name’ theme becomes a hermeneutic used
almost universally...to interpret Christological and Name texts of the New Testament”
(Reed, 2008, p. 249). Jesus of Nazareth is the pinnacle from which God’s power is
revealed, and God’s plan for humanity culminates in the work of Jesus of Nazareth
(Reddy, 2012). Finally, a Christocentric monotheistic organizational identity forms the
basis of UPCI self-awareness as its identity is that humans are created in the image of

God and that Jesus of Nazareth is the perfect example of that image (Bernard, 2016c¢).

b. Three-Fold Pattern of Salvation

A UPCI organizational identity is also linked to a pattern of Christian initiation
or salvation. Christianity broadly teaches that salvation occurs through faith in Jesus of
Nazareth, but what is considered a salvation initiation or experience varies across
religious denominations. Like broader Christianity, the UPCI also teaches the necessity
of faith in Jesus of Nazareth but has embraced a three-fold pattern of Christian initiation
or salvation experience as established in Acts 2:38. This pattern is repentance, water

baptism in the name of Jesus of Nazareth, and the experience of Spirit-baptism with
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speaking in other tongues (glossolalia) (Reed, 2008). A more common belief regarding
salvation is emphasis on grace through faith alone in Jesus of Nazareth (Ephesians 2:8—
9), meaning one must personally believe in Jesus of Nazareth’s death and resurrection
for forgiveness of sins (Horton, 2018; Sproul, 2017; Trueman, 2017). Roman
Catholicism, also in contrast to the UPCI, teaches that salvation is a lifelong process
involving faith, baptism, participation in the sacraments, and good works (Barber, 2019;
Catholic Church, 2003; Trese, 2001).

Here again, even though it diverges from mainstream Christianity, in the PH,
Rigdon (1974) argued that the Bible shows the way of salvation in the book of Acts, and
that the way of salvation is a three-fold work (Acts 2:38). Repentance is the process of
confessing and forsaking a life lived in conflict with the teachings of the Bible by
changing one’s views and purpose, and by a changing of the heart and mind (Acts 2:38,
11:18, 17:30). UPCI water baptism is by immersing a candidate under the water,
invoking the name Jesus of Nazareth over the individual (Matthew 28:19, Acts 2:38,
8:16, 10:48, 19:5) (Bernard, 2013b). After the early 1900’s United States Holy Spirit
outpouring, on April 15, 1914, Frank Ewart and Glen Cook were the first Americans on
record to baptize each other invoking the name Jesus of Nazareth. This UPCI practice of
baptism in Jesus’ name differs from the more common mainstream Christian baptismal
method of invoking the name of the Father, and of the Son, and of the Holy Spirit
(Matthew 28:19) (Ferguson, 2009). There is a sociological component to the practice of
baptism as noted by Berger (1990) in that it serves to reinforce its distinct identity and
boundary maintenance. The particularity of the ritual not only fulfills theological

concerns but also strengthens social identity by distinguishing insiders from outsiders.
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As such, one of the unifying conditions of the UPCI was that members would practice
baptism invoking the name of Jesus of Nazareth over candidates.

Initially in Pentecostalism, speaking in other tongues (glossolalia), or tongues
speech, was the primary identifier or uniform initial evidence of receiving the Holy
Spirit (Anderson, 1979; Blumhofer, 1989). While some Pentecostals have moved away
from glossolalia as evidence of receiving the Holy Spirit, the UPCI also unified on the
condition that glossolalia would be a core feature of its organizational identity (Bernard,
1984). In terms of glossolalia, the UPCI acknowledges that tongues as an initial sign of
the Spirit’s indwelling is different from the gift of tongues described by Paul in |
Corinthians 12. And, as written earlier, most Christian traditions do not view glossolalia

as evidence of receiving the Holy Spirit.

d. Holiness Lifestyle

In addition, a UPCI organizational identity emphasizes a set of holiness lifestyle
standards that govern dress, behavior, and social interaction. These standards are
considered organizational lifestyle rules. Members are encouraged — and in some
contexts required — to adopt modest clothing, abstain from certain forms of
entertainment, and maintain distinctions in appearance. Holiness is a key concept across
many world religions, yet it carries different meanings and expressions depending on the
tradition. In Christianity, holiness often denotes being set apart for God's purposes,
reflecting divine purity and moral integrity. Many mainstream Christians also emphasize
modesty and moral conduct but tend to be less prescriptive about specific dress codes.

Comparatively, many religious traditions establish visible markers of identity. For
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example, the Amish (Scott, 1997), Orthodox Jewish communities which maintain
distinct clothing and dietary practices (Greenspoon, 2014; Myers, 2023), and Muslim
women in some contexts wear hijab or other modest dress as a sign of piety (Bucar,
2019; Tarlo, 2020). These practices serve social functions: demarcating community
boundaries, expressing devotion, and resisting assimilation (Scott, 2010).

The UPCI argues that its holiness lifestyle standards are an essential part of a
Pentecostal experience (Bernard & Bernard, 1981) and is a key organizational identity
feature (Clanton & Clanton, 1995; Hall, Davis, & Buford, 1989). The UPCI Manual
(2023) states that the UPCI does not endorse lifestyle choices such as attending theaters,
male and female mixed swimming, women cutting their hair, men having long hair,
wearing cosmetics, any apparel that immodestly exposes the body, organized or
professional sports and amusements such as football or baseball games, and
unwholesome media outlets (p. 42-43). Examples of an unwholesome media outlet
would be a publication or broadcast medium such as books, magazines, radio, television,
and the internet that transmits stories or entertainment in conflict with UPCI values and
beliefs. The UPCI does acknowledge that not all publications and broadcasts such as
classical music or literature conflict with UPCI values and beliefs. How serious this
policy is taken varies from particular congregations and individuals.

When reading or describing this list of disapproved lifestyles, what is not
included in this chapter is the teachings and context undergirding UPCI holiness lifestyle
positions. Some are based on traditions or earlier cultural times that may not be as
relevant in the 21% century as they were in earlier times but are still considered by the
UPCI to be healthy Christian lifestyle choices. Modesty and appearance considerations

are the result of how the UPCI interprets Biblical texts concerning how Christians
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should dress and look. The current challenge for the UPCI is adapting and maintaining
the intent of holiness lifestyle expectations in a modern and technologically advanced
age without a cultural context in which these lifestyle standards were established.
Individuals may critique the holiness lifestyle in reference to wholesome movies
or documentaries, families swimming together on vacation, or the benefits of
participating in organized sports and athletics. However, while the UPCI acknowledges,
for example, that theatres and not all movies are unwholesome, physical activities are
profitable, and families building memories are healthy practices, the organizational
identity stands against the potential influence from entertainment and activity choices
that promote lifestyles and values that are contrary to Christian or Godly living. The
UPCI also acknowledges that there is nothing inherently ungodly in families swimming
together or individuals participating in athletics until it involves immodesty with non-
family members or is carried out in an environment/atmosphere that promotes and
allows activities and values that are contrary to what the UPCI believes to be Christian
or Godly living. While the PH presents the idea, these lifestyle standards are divisive
amongst the UPCI membership and other religious/Christian groups in that they can

promote an arrogance and judgementalism.

e. Rapture Theory
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A core element linked to a UPCI organizational identity is its anticipation of the
transfer of individuals from the earth into heaven. This core feature reflects a futurist
eschatology in which faithful believers will be caught up to meet Jesus of Nazareth in
the air at his second coming. The UPCI believes in the imminent, literal, and physical
second coming of Jesus of Nazareth where individuals, both living and dead, will be
taken suddenly into a supernatural heavenly realm (I Thessalonians 4:13-17; 1
Corinthians 15:51-54; Philippians 3:20-21; Titus 2:13-14). This organizational identity
feature of a metaphysical transference of people is referred to as the rapture (O’Daniel,
1980). The term rapture is not found in the Bible, but it is taken from the Latin for
“caught up” (Dittmer & Sturm, 2010, p. 8). Keyes (2006) defined rapture in the
following way:

Rapture is a word often used in Christian circles; however, it is not a
biblical term. The word rapture comes from a Latin translation of the Greek
harpazo, defined as catch, catch away, catch up, pluck, pull, or take by force.
The term “rapture” is used to clearly define the most glorious prophetic event
about to happen in the church (p. 23).

Pentecostalism has placed a large doctrinal emphasis on this belief. The expectation of
the catching away of individuals into heaven denotes, according to the UPCI, the
ushering in of the last days or the end of times (Blumhofer, 1989; Wacker, 2001).

This belief aligns with some mainstream Christian traditions which also hold to a
dispensationalist framework rooted in literal interpretations of biblical prophecy
(Blaising & Bock, 2000). In contrast however, there are other Christian traditions that
interpret apocalyptic scriptures symbolically or historically, downplaying or rejecting a

literal rapture event (Catholic Church, 2003; Grenz, 2000; Olson, 2003; Thigpen, 2002).

From a secular standpoint, belief in the rapture has been understood as offering
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adherents a framework for interpreting global events and existential threats through a
providential lens (Wojcik, 1999; Barkun, 2013). Scholars argue that such beliefs may
function as coping mechanisms or tools for social identity, particularly among groups
who perceive themselves as marginalized or under threat in the broader culture (Berger,
1990; Boyer, 1994).

However, within this UPCI eschatological belief of a rapture wherein certain
individuals will be caught away to be with God, is the heightened vigilance among
adherents to maintain a state of rapture readiness. While for some the idea of a rapture
provides a sense of hope, for others it manifests in what is identified as rapture anxiety
(Lavery, 2020; Radosh, 2010; Rossing, 2007). Rapture anxiety is characterized by
persistent fear of spiritual inadequacy and of being left behind (LaHaye & Jenkins,
2020). The UPCI’s emphasis on holiness, moral perfection, and strict adherence to its
doctrines and teachings can intensify this anxiety causing members to live in a perpetual
state of spiritual or moral reflection out of fear divine judgment. As such, a profound
tension exists between what is supposed to be the culmination of divine grace but
becomes a spiritual litmus test. This reveals a paradox for UPCI members in which
eschatological hope and eschatological fear coexist in a reinforcing cycle wherein the
promise of deliverance cannot be untangled from the fear of not meeting all of the
criteria necessary to make the rapture.

An important question concerning the rapture is why this event has not yet
occurred. The only answer the UPCI offers is that there is no Biblical framework for a
timetable as to when the rapture will occur (Glass, 1999). While the UPCI maintains that

the rapture could occur at any moment based on Biblical texts, they admit that it is not
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infallible due to some of the obscurity and the challenge of interpreting symbolism in
those Biblical texts (Bernard, 1998).

In summary, organizational identity can be deeply ingrained in an individual's
sense of self, providing a framework for understanding the world and one’s place in it.
However, organizational identity can also be a source of conflict, and that struggle can
take many forms, from verbal disputes to violent clashes. Some view a UPCI
organizational identity as legalistic, heretical, and the result of theological aberrations
(Boyd, 1992). While the UPCI claims a restorationist’s position and claims Biblical
ground for that position in the Bible, how the UPCI has interpreted and applied oneness,
rapture, and holiness theology for example is relatively new in comparison to long
standing church history on those same topics. As such, a UPCI organizational identity is
a source of conflict and tension. Some of the more conservative and controversial
identity features in a UPCI organizational identity appear counterproductive to a UPCI
mission, which leads some to suggest the UPCI should be less dogmatic, strive to be
reasonable, rational, receptive to criticism, and cooperative. Despite the pressure to
moderate some of its organizational identity features, there are those who maintain that
conservative religious organizations grow in part because of the identity the organization
provides (Kelley, 1995; Tamney, 2002). Studies on conservative religions suggest that
organizationally and through faith community, religions link individuals together, give a
higher group purpose, create meaning, affirm truths, establish an existential focus, place

demands, and require commitments (Kelley, 1995; Tamney, 2002).
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What It Does

A religious organization impacts more than its individual members. It also has an
effect on the larger world around them. Religious tenets shape and have shaped culture,
values, and social norms, influencing art, architecture, literature, and music (Gill, 2020;
James-Chakraborty & Godson, 2019; Kissel, 2021; Wahiba, Farid, Lance, & Eliza,
2022). Religious organizations form and unify around religious practices and rituals as
religion claims to provide moral and ethical guidelines such as compassion, justice,
forgiveness, and respect for others (Broeckaert, 2011; Gill, 2020; Thomson, 2021).

Religious organizational identity can be expressed in a variety of ways, including
ritual practices, cultural elements, and social interactions (Ammerman, 2014). Ritual
practices can be things like prayer, meditation, or attending religious services, and
believers often feel it provides a sense of connection to its religious community and a
way to express its faith (Warner, 1988; Warner & Wittner, 1998). Traditions may be
events such as holidays or festivals and historically provides an opportunity to celebrate
and reinforce shared beliefs and values (Davidman, 1991). Studies maintain that these
provide opportunities for social interactions and a sense of belonging and support with
other members (Warner & Wittner, 1998). A religious organizational identity that is
inherited or based on geographical regions is argued to influence a person’s earliest
initial beliefs, thoughts, and ideas towards faith, while many find that personal spiritual
experiences play a significant role as well (Davidman, 1991). Religious organizational
identity can be a source of both personal and social significance by providing a sense of
purpose and meaning (Barker, 1984). This section looks at a few of the ways in which

the UPCI depicts its organizational identity.
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a. Social/Communal

A key element of a UPCI organizational identity is the social or communal.
Social connectedness and a sense of belonging are thought to be basic human needs and
even believed to be essential for human survival because community provides
membership, influence, and meets physical and psychological needs (Dorit, Reut, &
Lena, 2023; Parker, 2020). So powerful is the need for community in human experience
that Ernest Becker (1985) argued that human recognition and validation is as important
as the human search for food. Warner and Wittner (1998) argued that church members
form congregations that are communities of commitment to each other.

Likewise, the UPCI organizational identity is linked to the concept that there is a
relational factor to being a religious organization. It refers to that relational aspect by
using terms like the “family of God”, and the practice of addressing one another as
“brother” or “sister” (Alexander, 2015). Valk, Albayrak, and Selguk (2017) argued that
social affiliations and activities are essential in worldview formation and that these
support a view of life and way of life. Social and communal associations bring together
like-minded people, in energizing and unifying atmospheres that present issues, form
social and political attitudes, invigorate participants, and form lasting social bonds
(Agrawal, 2019; Ebaugh & Chafetz, 2000; Parker, 2020; Warner & Wittner, 1998).
UPCI social gatherings claim to address the needs of individual members, bond families
and friends together, and help individuals recast themselves as participants in its world
vision. The facilities being used, whether they be church buildings, rented community

buildings, or anywhere UPCI social gatherings are held, are designed to reinforce a
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UPCI organizational identity through material and nonmaterial cultural symbols such as
furniture, music, fellowship and food, and artwork. It is also a place where ceremonial
rituals such as baptisms, weddings, and funerals are carried out. When viewed
comparatively, these communal behaviors find resonance across global religious and
secular traditions, though they are expressed through differing theological lenses and
social structures.

Ecstatic experiences are also an essential part of a UPCI social/communal
religious organization identity and occur within UPCI social/communal events. Those
who have a supernatural ecstatic experience describe a stronger perception of connection
to their faith (Palmer, 1994; Poloma, 2003; Warner & Wittner, 1998). For example,
glossolalia or tongues speech described earlier is an essential ecstatic experience and an
expected phenomenon in a UPCI social/communal happening that is strongly linked to a
UPCI organizational identity (Bernard, 1984; Copple, 2013). Another example of such
an identity is an ecstatic experience that involves claims of receiving a miracle. These
claims of miraculous events are impactful in that they are personal and understood as
“events which especially reveal the character and purposes of God” (Larmer, 1998, p.
80). Claims of glossolalia and miracles are dynamics that crystalize a social/communal
event into a spiritual epiphany, solidifying a faith’s teachings in an individual’s core
values and beliefs (Barker, 1984; Nel, 2019). Those that claim to have ecstatic
experiences cannot help but have their worldview affected by such an experience. This
is because individuals often reflect on the experience in such a way that beliefs form
around the idea that a worldview truth can come through a spiritual revelation,
simultaneously experienced with a perceived supernatural event that causes the truth to

be internalized (Evans, 2019; Malan, 2016; Sire, 2014). For the participant, there doesn’t
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need to be a logical or rational connection between the belief and the process of
believing. An individual can embrace a belief because it works for them in their present
context.

However, there is a deeper function at work in the social/communal aspects of a
UPCI organizational identity. Nel (2019) argued that in Pentecostalism, individuals
gather as like-minded equals in collective group interactive worship where everyone
participates regardless of gender or race. Nel also suggested that these worship services
were noted for having spiritual giftings, sermons, and personal testimonies from
individuals whose lives were deemed changed by God. Early Pentecostalism’s
experience-oriented worship was appealing and provided community to those who felt
shunned by mainline religions and those who felt marginalized by society (Purdy 2015).
Pentecostalism’s appeal can be attributed in part to its worship focus that is a fusion of
the natural and supernatural, emotional and rational, and charismatic and institutional
(Poloma, 1989).

Generally speaking, UPCI weekly worship services are its main social/communal
event in its organizational identity. These weekly worship services could be emotional
and high-energy events where worshippers sing, clap, weep, and lift their hands in praise
to God (Forkpa, 2010; Lewis, 2008; Peyton, 2009; Wilhelm, 2017). UPCI worship
services are also educational and motivational in that a message or sermon taken from a
Biblical theme will be presented to the congregants with a focus on soteriology and
monotheism (Lawless, 2010), and supernatural possibility and experiences. It is the
pursuit of supernatural experiences which creates another plane of consciousness and

bridges the gap between the self and the mystical (Poloma, 2003).
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b. Rituals & Symbols

Organizational identity is often expressed and reinforced through a variety of
rituals and symbolic expressions, including wedding ceremonies, funerals, rites of
passage, celebrations, baptisms, and weekly worship services. Valk (2021) observed that
rituals and symbols strengthen identity by engaging individuals in ways that deepen their
beliefs, values, and way of life. For this reason, participating in rituals and symbolic
expressions convey what is most important and is a matter of great significance.

Within the UPCI, baptism is considered the most important ritual and symbolic
expression of Jesus of Nazareth’s burial. However, another practice, highlighted in the
PH as a marker of organizational identity, is participation in the communion service — a
ritualistic symbolic enactment of what is commonly called the Lord’s Supper. While
communion is widely recognized across the Christian tradition, different denominations
employ various names and theological interpretations, including Eucharist, Lord’s
Supper, Mass, Divine Liturgy, and Sacrament. Despite these different names and
variation in approaches, the practice typically involves eating unleavened bread, or its
representation, and drinking wine or juice, following the instructions of Jesus of
Nazareth (Matthew 26:26-28).

Shaw (2007) in the PH argued that bread symbolizes brokenness, since baking
and eating both involve processes of breaking. It represents the broken body and death
of Jesus of Nazareth on the cross, while the wine symbolizes the blood he shed. In UPCI
teaching, the blood of Jesus of Nazareth holds particular significance as it is linked to
the virgin birth, serving as the source of healing, and acting as the cleansing agent for

sin. Shaw further noted that these elements are not merely ritualistic symbolic reminders
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but also provide an experiential dimension, as participants can see, smell, touch, and
taste them. In this way, communion unites participants with Jesus of Nazareth,
symbolically taking his essence into themselves while proclaiming his death until his
believed second return (Littles, 2016). In this respect, UPCI belief is broadly aligned
with the wider Christian tradition, though viewed through a Christocentric lens.

Closely connected to the Lord’s Supper is another significant ritual and symbolic
practice in the UPCI: foot-washing. This ritual and symbolic enactment holds a formal
place in the organization’s Articles of Faith, which describe it as a “principle that ought
to be practiced by all those who have found the way of salvation” (Articles of Faith,
1953, p. 4). It serves as a symbolic act of humility, service, and spiritual cleansing
(UPCI, 2023). While most mainline Protestant and Catholic traditions regard foot-
washing as symbolic and typically reserve it for occasions such as Holy Thursday, the
UPCI treats it as an ongoing, expression of faith (Martos, 2014; O’Laughlin, 2015;
Pinson, 20006).

The significance of foot-washing in UPCI identity stems from Jesus of
Nazareth’s instruction in John 13:14—15. The PH traces the Biblical roots of foot-
washing to the time of Abraham, who welcomed guests by washing their feet, and notes
that Jesus of Nazareth reinforced this act in the New Testament by washing his
disciples’ feet. According to the PH, foot-washing invites believers to humble
themselves, practice devotion to God, and embrace acts that may initially feel
uncomfortable yet ultimately bring blessing. It also prompts self-examination, revealing
whether pride or sin hinders a servant’s heart, and demonstrates that humility and self-

abasement in service can bring spiritual healing (Mitchell, 2016; Shaw, 2007). While
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these practices are emphasized in UPCI teaching, participation varies among members
and ministers.

The PH has not always presented rituals in a wholly positive light. Some writers
have cautioned that ritual can seem at odds with the desire for God to move in fresh and
spontaneous ways, insisting that no ritual or symbol can substitute for Holy Spirit
inspired preaching and living (Odom, 1990). Yet Johnston (2017) argued that “repeating
acts and rehearsing words filled with meaning deepens our souls and it is one of the
primary ways we not only acquire faith, but it is also critical to keeping our faith robust”
(p. 51). Some UPCI rituals and symbolic expressions are deeply rooted in scripture;
others have grown out of spiritual disciplines and Biblical narratives. Taken together,
they function as tools of worship — enriching the believer’s relationship with God and

sustaining the vitality of faith (Johnston, 2017; Penrod, 2007).

c. The Missionary Impulse

A UPCI organizational identity is linked to an American religious history.
American religious history is essentially “a religiously oriented sense of mission”
(Ahlstrom, 2004, p. 2), and a “Manifest Destiny” (Butler, 2004, p. 27) to spread Jesus of
Nazareth’s teachings to the world. Starting in the book of Acts, the missionary impulse
has been a consistent endeavor of Pentecostalism from the very beginning and has
slowly grown more influential as technologies, finances, globalism, and access to other
or outer areas has allowed. Pentecostals in the early 1900’s did not expect to be an

enduring presence. They believed they would exercise a brief religious influence on the
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world before the rapidly approaching divine judgment on humanity (Blumhofer, 1989;
Davis, 2013), hence its missionary impulse.

However, like other Christian missionaries, UPCI missionaries enter
communities with strong pre-existing cultural and religious identities. While the UPCI
views missionary work as fulfilling Jesus of Nazareth’s commission, there is also the
detrimental legacy of missionary work. These detrimental effects are the result of
imposing Western norms, values, and beliefs on Indigenous populations, often creating
dependency on aid, and undermining local traditions and religions (Comaroff &
Comaroff, 1991; Haddis, 2022; Masuku, 2023). Even though missionary work can have
culturally devastating effects, and few actually go into missions work in the UPCI, a
missionary impulse is part of the UPCI organizational identity. As such, the UPCI
believes it is mandated to spread its interpretation of the teachings of Jesus of Nazareth
globally (Davis, 2009; Haney, 1992; 2001; Pugh, 1996).

In the UPCI “North American Missions” focuses on domestic or local efforts,
and “Global Missions” focuses on influence abroad. In 2015 the UPCI had 2,779,178
constituents in countries outside of North America, and these UPCI foreign constituents
were gathered in approximately 35,739 churches or preaching points (UPCI Global
Missions, 2016). In 2015, the UPCI supported 281 missionaries, and the UPCI global
missions giving for 2015 was $32,726,929.84 (UPCI Global Missions, 2016). In 2022,
globally there were over 42,000 churches, 41,000 credentialed ministers, and 5.3 million
constituents (UPCI, 2022). As of 2022, the UPCI had a global presence in 200 of the
world's 210 nations, as well as 35 territories. This international fellowship consists of
national organizations united as the Global Council of the UPCI, which is chaired by the

general superintendent of the UPCI (UPCI, 2022). The Global Council is currently
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composed of about 125 member organizations with delegates from the seven regions of
the world: Africa, Asia, Central America and Caribbean, Europe and Middle East, North
America, Pacific, and South America (UPCI, 2022). While the reality of cultural
imposition remains in UPCI missionary endeavors, missions remains a core feature of

UPCI organizational identity.

Conclusion

UPCI identity is a product of its historical, socio-economic, ethnic, cultural, and
theological influences by which members come to know who they are and how they
view the world. Religious organizational identity plays a crucial role in shaping one’s
larger worldview by providing context, belonging, and meaning to its members. The
power of those identities to influence a worldview is rooted in how deeply they are
internalized by members and the strong sense of community that is created (Davidman,
1991).

This chapter argued that the UPCI is a religious organization with a particular
identity in part shaped by its restoration impulse and described and analyzed in terms of
what it is, what it stands for, and what it does. As suggested, out of its restoration
impulse flows its Christocentric monotheistic concept of God, its three-fold pattern of
salvation, its pursuit of the supernatural and miracles, its lifestyle standards, and rapture
belief. Its identity is shaped by what it stands for as defined in the book of Acts and what
it considers as normative for today. Its identity is linked to what it does as actualized in

its social/communal activities, rituals and symbols, and its missionary impulse.
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Describing and analyzing UPCI organizational identity provided insight to both the
movement’s durability and the difficulty of internal reform.

Analysis revealed that UPCI organizational identity is boundary making,
solidarity building, and provides clarity of purpose and commitment, but it also produces
friction with wider Christianity as identities that bring people together also can be
exclusionary. Secondly, this chapter highlighted the limits of adaptation when identity
markers are non-negotiable. Thirdly, while UPCI identity provides meaning and purpose
for its members, consequences of that identity include the shaping of credentialling
expectations that, when compared to other organizations, are below standard and
restrictive. Also, UPCI identity provides its content for strict ministerial and member
disciplinary guidelines. Finally, the absence of comprehensive global, socio-economic,
and racial data limits inference about its constituents. These constraints mark areas
where future studies, member surveys, and administrative data would sharpen claims
about UPCI membership.

With respect to worldview, this chapter illustrates ways in which a religious
organization constructs a comprehensive approach of seeing and living through beliefs
about God, eschatology, experiences, and lifestyle codes. While its identity potentially
brings commitment from members, it contrasts with mainstream Christianity and
contemporary cultural norms. Whether that conflict functions as a growth engine or
hinderance depends on how leaders and members negotiate adapting to the modern
context without perceived betrayal of core identity features.

For those who adhere to a religion, it is an individual journey that is perhaps
filled with claimed spiritual revelation that can become an internalized truth that brings

an understanding of God and self-awareness and is embraced practically because it
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“works” for them (Barker, 1984, p. 73). Organizational identity may not be something
that is easily understood by a non-member of that organization. Perhaps this is because
the hope created within that identity context has a greater significance for a member than
what a non-member has the ability to comprehend as they have not had the same
experiences or needs as the member (Griffith, 1997). Even though a UPCI religious
organizational identity could be viewed by some as legalistic, heretical, and the result of
theological deviations, the UPCI seems resolute in holding firm to its religious
organizational identity under which it was originally united in 1945. In sum, the UPCI’s
organizational identity is its strength but also a weakness as it functions with adaptive

strain in changing social conditions.
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Cultural Dimensions

Introduction

The previous chapter brought to light important identities that influence a UPCI
worldview. This chapter will describe and analyze cultural elements of a UPCI view of
life and way of life — its worldview. Culture is universal but there is not a universal
culture, so the question remains, what is culture and how is it a dimension of a
worldview?

While challenging to define because of its varied elements, Coyle (2019)
summarized culture as a set of living relationships working toward a shared goal; not
focused on what a person is, but more on what they do. Williams (2017) suggested that
culture provides the elements in which individuals need to grow or cultivate a way of
life. Cultural elements could include social heritage, language, ways of interpreting,
thinking, behaving, and material and non-material objects such as ideas, art and religion.
Individuals from different geographic locations possess knowledge, experiences, or
beliefs which are actualized in traditions, systems of belief, and interaction in a defined
territory that can be geographic but also ideologic (Hall, 2016). Culture is handed down
from generation to generation, is always evolving, and provides an environment in

which individuals and groups survive and mature, shaping what they think, feel, and do
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(Reeves-Ellington, & Yammarino, 2010). Culture also serves as a social glue or bonding
agent that brings and binds individuals and groups together (Coyle, 2019).

Considering cultural elements in describing and analyzing a worldview is
essential, as worldviews are shaped by and in a cultural context (Smart, 2000). Smart
argued that the mythical, doctrinal, ethical, ritual, social, and the experiential are cultural
elements common to all worldviews. He also found that worldviews, both religious and
secular, are influenced by these cultural factors, and that the beliefs and values formed
from cultural elements are pervasive and long lasting. Valk (2021), expanding on
Smart’s work, included cultural elements in his framework and divided it into sections
of narratives and metanarratives, teachings and doctrines, ethical principles, rituals and
symbols, and lastly the social and communal which he argued influence an individual’s
or group’s thinking and actions.

The study of cultural dimensions is interdisciplinary in that it draws from the
insights gained from religious, social, historical, psychological, and anthropological
disciplines (Reeves-Ellington, & Yammarino, 2010; Valk, 2021). For this chapter I
borrow from Valk’s (2021) cultural dimensions sub-framework and focus on two
elements: stories, and doctrines and teachings.

Stories are narratives and metanarratives. A narrative is the story of an event,
person, time period, or experience. The UPCI has embraced the stories of the Bible. The
stories in the Bible inform the larger UPCI understanding of the possibility of realities
beyond human perception. Therefore, its interpretation of the Bible is its guiding force in
forming its doctrinal understanding on issues such as the afterlife. Highlighting that it is
the UPCI interpretation of the Bible that is important because not all Christian religions

use the same hermeneutic when interpreting scripture. A UPCI hermeneutic will be
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described in chapter five. Metanarratives, on the other hand, refer to larger stories or
frameworks that encompass multiple narratives as a totalizing cultural narrative which
orders and explains knowledge and experience. Out of metanarratives flow essential
values, beliefs, and morals — essentially views of life and ways of life (Hamilton &
Wormell, 2013). Whether metanarrative or narrative, story finds relevance in inner-
personal problems and the mysteries occurring in individual’s lives and provides
perspective on what is happening to an individual (Campbell & Moyers, 2012).

This chapter also describes and analyzes important UPCI teachings. UPCI
teachings are rooted in Biblical stories. UPCI teachings provides an origin story of
humanity, guides its members in how they should live, and serves as a source for many
of its symbols, rituals, and liturgy. While the UPCI has many essential teachings that
will be described and analyzed throughout this entire research, the teachings to be
described and analyzed in this chapter are forgiveness, generosity, and selflessness. No
teaching or doctrine is an island unto itself or without other influences represented in
any of the sub-frameworks in the succeeding chapters. However, these teachings have
been selected as they align more with cultural dimensions of the UPCI and not so much
with existential questions, ontological/epistemological approaches, or
universal/particular beliefs and values.

Forgiveness is a UPCI teaching which instructs all individuals to live a forgiving
life towards those who have wronged them (Colossians 3:13; Ephesians 4:32; Mark
11:25; Matthew 6:14-15). This teaching is based on the principle of God’s mercy and the
forgiveness Jesus of Nazareth extended. This chapter will also look at the UPCI teaching
on the principle of generosity, considered one of the most important factors in how a

Christian should not only manage their own believed to be God-given resources but also
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give of those resources to others and causes that are in need. Lastly, the UPCI instructs
Christians to live a selfless life, meaning that the UPCI believes an individual’s purpose
is to live as God would have them live.

It is important to keep in mind that cultural dimensions vary not only from society
to society but also within a society as individuals and groups of individuals may not
always conform entirely to their culture, even they can be influenced by the larger
culture. This chapter describes and analyzes how the UPCI uses Biblical story and the
Biblical doctrines and teachings that are derived from them that influence its worldview.

Overall, cultural dimensions provide a helpful framework for understanding worldviews.

Stories

Narratives and metanarratives are stories recorded in books, grounding texts, and
sacred texts. Stories can take many forms, including religious myths, political
ideologies, and cultural beliefs. A metanarrative is a term used to describe a grand,
overarching story or narrative that explains things like the origins of the cosmos and
humans, the meaning of life, the universe, questions about the human experience, and
even the afterlife. Metanarratives can include origin stories of some kind that address the
ultimate origin of all that exists, such as the universe and the beginning of all life (Mark
& Daniel, 2021; Rooyan, 2020; Tedd, 2022). The term metanarrative as an essential
consideration of cultural function and significance was popularized by Jean-Francois
Lyotard (1986) who argued that postmodernism was characterized by a mistrust of
overarching stories. Even though it has been argued that metanarratives are no longer

meaningful in a post-modern context and are subject to various interpretations and
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retellings, still, metanarratives do provide a cultural heritage, transmit core values, and
help maintain conformity to culturally approved patterns of behavior.

Campbell and Moyers (2012) argued that metanarratives as myth are the stories of
humanity’s search for truth, meaning, and significance. Further they suggested that for
values, beliefs, and morals to hold authority over individuals they must be ritualized and
mythologized because myth serves as a metaphor for what is behind the visible world,
literature, and art. Why use the term myth especially in a UPCI context? Callender
(2014) argued that myth is an established category in the academic humanities and social
sciences, particularly in classics, literature, anthropology, and religion and is used to
render a meaning or truth in the human experience. Knight and Levine (2012) defined
myth as

...a story, usually set in the distant past when the normal rules of physics do

not apply (i.e., that world is not our world), that offers a summary of a

cultural worldview; it explains how life as we know it came to be; it

expresses our hopes and fears. It is true, in the same way that a parable is

true (p. 66—67).

A myth can be a traditional story that usually involves supernatural beings or events, and
is used to explain natural phenomena, cultural traditions, or sacred beliefs (Callender,
2014; Menzies, 2015; Segal, 2015). Tolkien (2001) suggested that reality has no
meaning until it is assigned a mythic meaning or holds truth-value. Starr (2018) argued
that whether humans realize it or not, myth matters and has a powerful effect on
individuals. Myths serve four functions. The first is mystical in that through myth
humans realize the wonder of the universe and experience the awe of its mystery. The

second is cosmological or scientific in that it provides an answer for the physical

universe and how it works. The third is sociological in that it supports a social order that
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upholds social conventions or ethical laws, such as polygamy or monogamy. The final is
pedagogical in that it teaches individuals and groups of individuals how to live in their
current era, age, or circumstance (Campbell & Moyers, 2012).

Sproul (1991) argued that “Myth is an integral part of religion. As such, it
proclaims a central reality and then builds a structure of valuation around and in relation
to it” (p. 5). For example, creation myths usually tell of an unspecific time in the past, a
disordered cosmos, and supernatural elements or interventions which have brought order
to that cosmic chaos (Leavitt, 1991). They are most sacred as all subsequent stories are
grounded within them. They are told to give purpose to life and existence. They
influence arts and literature, shape modern civilizations, and influence worldviews
(Franz, 1995). Christianity has an overarching metanarrative that gives its adherents
understanding, guidance and meaning for the human experience. It also assists in
explaining human origins and experiences in the larger universe. Given this
understanding of myth, UPCI metanarrative or story can be classified as myth.

Leavitt (1991) argued that often individuals do not like to use the term myth in
reference to their sacred stories because it carries with it the connotation of being not
true. Yet, to classify a story as myth does not mean the story is not true, only that it is a
story of humans interacting with divine or other beings. Thus, a metanarrative can be a
myth of the universe and an individual’s place in that universe. Almost every civilization
has some sort of creation myth among its sacred texts (MacIntyre, 1995; Sproul, 1991).
The reality for finite humans is that the moment of creation is a story that is impossible
to prove scientifically, thereby adding value to the myth (Geller, 2007), grounding

people, cultures, and societies in an overarching existential explanation and purpose.
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They are also extraordinary in that someone was given or imagined a story about the
beginning of all things, which then became authoritative.

Most cultures have a creation story. One of the oldest is the Babylonian
(Mesopotamian) epic of creation of the birth of the gods and the universe. The
Babylonian myth speaks of the fresh waters of Apsu joining with the salt waters of
Tiamat to give birth to land (Leeming, 2021). The Fulani creation story, which emerged
mainly in West Africa, told that the world was created with a globule of milk (Beier,
1990). Native American creation myths speak of the supreme being, the ‘Great Spirit,’
an ineffable cosmic energy that powers the universe and is the life energy within all
living things (Leeming, 2021). The Micmac (Mi’kmaq), a First Nations people and
original inhabitants of the Atlantic Provinces and the Gaspé Peninsula of Quebec, also
recount that the universe was created by the Great Spirit. After the universe, Glooscap,
their cultural hero who defeated sources of chaos, brought order to the world, and tamed
the forces of nature making “the Land of the Dawn” — the Maritimes — a habitable place
made with spiritual and physical powers. Glooscap also gave knowledge about the
universe and how to live and survive in the land created for them (Leavitt, 1991). In
Hinduism there are multiple compatible creation stories that articulate the idea that
various cosmic forces may have created the universe. However, in the end Hindus
conclude that it cannot be known, and no one can say where it all came from and how
creation happened (Geller, 2007). Greeks imagined the beginning of the world as water
and warring deities. This water, Okeanos, was believed to be the generator of all things
and the begetter of gods (Bremmer, 2008; Gregory, 2007). In Hesiod’s Greek creation
myth, the goddess Gaia (Earth) springs out of the primeval void called Chaos (Leeming,

2021).
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While similar accounts are found in the cultural context of the ancient Near East,
in contrast to other creation myths, the Hebrew creation story is born out of monotheism
and is of the conviction that God alone created the universe and all living things
(Graves, Patai, & Greene, 2022; Hamilton, & Moser, 1991). It has similar elements of
chaos, darkness, light, and water as other myths. It might be said that the Hebrew God is
unique in how God is depicted when compared to other creator deities as the Hebrew
God is described as transcendent, eternal, and omnipotent. The creation story contained
in the Bible implies the Hebrew God existed long before anything else and created
everything, setting to order the chaos in the universe and filling the cosmic void (Batto,
2013). Batto argued that the Hebrew creation myth is a preface to Israel’s national epic
to undergird their belief of being the elect people of the Creator.

Callender (2014) argued that in religion, the cosmic structure is objective, factual,
true, and most important, normative.

Religion assumes that humans on their own are, can be, or will be out

of sync with the normative cosmic order and the superhuman beings who

generated it. Religion further claims to know how to correct and prevent this

inconsonance [lack of harmony]. Full and proper knowledge and

understanding of this dynamic is highly specific, if not exclusive, to a

religion itself. Religions believe that only by adhering to their own specific

and distinctive teachings, which entail proper interactions with its deities or

other superhuman beings, can humans either prevent or repair a breach with

the created order. Religions teach their adherents why and how the world

should work as it does, what humans should do to live in accord with that

normative structure, and what will happen to them if they do or do not do so.

The validity of a religion’s specialized claims about the cosmos comes from

the experience of living them (Callendar, 2014, p. 2)

The UPCI as a religious organization follows Callender’s argument regarding cosmic

structure, cosmic chaos, the corrective action required to restore harmony, and how

humans should live. For example, PH writers suggested that a UPCI metanarrative
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begins with the story of creation, and that it has embraced the Hebrew creation story
(Gilstrap, 2014). As such the UPCI conceptualizes its Christocentric monotheistic God
as the eternal omnipotent being who is the creator of all things. Johnston (2015) argued
that a UPCI metanarrative is the story that begins with the creation of all things by God,
followed by the rebellion of humanity against God. This rebellion created a broken
relationship between them, and a plan of restoration of humankind to God was put in
place in the person of Jesus of Nazareth. The final chapter of a UPCI metanarrative is a
picture of restoration or renewal of the relationship between God and humankind. The
UPCI has embraced this widely accepted Christian metanarrative that can be
summarized as creation, disruption or fall of humankind, redemption, and restoration or
renewal of all things.

It can be argued that the UPCI, like all humans, depend on the explanatory power
of metanarrative to make sense of life, and also that a UPCI metanarrative expresses
social values and attitudes, organizes its knowledge and experience into cultural
language, therefore preserving cultural and literary tradition. This metanarrative
concerning the world and beliefs about that world are then handed down from generation

to generation.

The Bible

The previous section looked at the influence of the metanarrative of the Bible on a
UPCI worldview. This section moves to describe and analyze how a UPCI interpretation
of the Biblical metanarrative influences its worldview. But first, why has the UPCI given

preeminence to the metanarrative of which the Bible speaks? It is common for religious
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traditions to have a source of authority, such as the Quran, Upanishads, Vedas, Talmud,
and Hadith, that emerges from texts, canons, prophets, or traditions that reveal, and
transmit knowledge. The Bible is one such book. It is comprised of law, poetry,
genealogies, stories, and letters that guide the human experience in relation to the divine
(Callender, 2014). The Bible as a canon or compilation of books fits with Gorak’s
(2018) argument that canons are bodies of texts larger than the sum of their parts which
tell an overarching story and carry cultural significance (Fry, 1982; Stephens &
McCallum, 2013).

Reeves (1949) in the PH states that the Bible is a collection of stories as
“metaphors, figures of speech, allegories, types, examples, proverbs and parables” (p. 3)
that are anchored in timeless objects so that each generation can apply Biblical
principles to their own experience. He argued that the words written in the Bible
represent symbols of ideas and provide a picture of God that makes God recognizable to
humans by creating a permanent impression. Symbols of ideas are essential because they
“communicate that which cannot be expressed in any other way...it allows us see the
invisible” (Crispo, 2006, p. 22). It could be argued that to the UPCI, the words and
accounts recorded in the Bible that present evil and good, successes and failures, and all
types of individuals and supernatural beings, serve as a source of truth.

So, the UPCI has given the Bible preeminence because it believes the Bible to be
the source of theological truth. The UPCI also believes the Bible to be the supreme
authority, self-sufficient, and interpretable (Oliver, 2020). According to UPCI writers, it
also accepts that the Bible is infallible, self-sufficient, self-evident, and universally

applicable (Bernard, 1991a, b; Smith, 2012; UPCI, 2023). The UPCI believes words of
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the Bible illustrate morals, principles, and reveal hidden or little-known elements about
God, the spiritual realm, or the future.

Accepting Biblical preeminence has its challengers (Fry, 1982; Spong, 2017).
Smith (2012) uses the term Biblicism questioning whether the Bible can represent the
totality of God’s will and communication with humanity. He also takes exception to the
idea that the way to understand the Bible is by reading it in its “explicit, plain, most
obvious, literal sense, as the author intended them at face value, which may or may not
involve taking into account their literary, cultural, and historical contexts” (p. 4). Some
challenges in the UPCI giving preeminence to the Bible is that it accepts the Hebrew
creation story as recorded in the book of Genesis, but with questions about creation and
varying ideas about the length of a creation day and the age of the earth that cannot be
answered. Also, giving the Bible authority means accepting the account of the life of
Jesus of Nazareth with little historical record, recognizing that the record of claimed
miracles and the UPCI’s interpretation of the moral teachings and principles in the Bible
often go against mainstream Christianity. The UPCI must differentiate the use of
metaphor in the Bible and apply proper context. For example, followers of Jesus of
Nazareth are not actually sheep or branches, but the Bible does describe them as such
metaphorically. While challenging, the UPCI must also acknowledge when there are
cultural practices, social practices, and judicial procedures that do not apply universally
or in a modern context. For example, the Old Testament law established by Moses and
recorded in the Bible mandates judicial procedure or punishment not condoned in
modern contexts.

Insight into how the Bible has influenced a UPCI worldview can be gained by

understanding how it interprets the Bible. Its model of interpretation is defined as an
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Apostolic hermeneutic (Bernard, 2005). Several characteristics of an Apostolic
hermeneutic were identified in the PH. The first was the belief that the Old Testament
teaches the absolute Oneness of God which influences how the Biblical texts of Luke
and Acts are understood. Much like Sola Scriptura, the second characteristic was the
belief that the Apostolic hermeneutic privileges the Biblical teachings of the Apostles in
the New Testament over the teachings that developed during church history (Norris,
2009). In other words, the UPCI gives greater authority to the New Testament patterns
of belief, teachings, and practices of the Apostles than some of the interpretations of
those teachings in church history (Norris, 2020). Other characteristics of the Apostolic
hermeneutic include the belief that the Apostle’s messages served as the ending point for
all theological discussion and not the beginning, that all scripture should be read and
interpreted through a monotheistic Christocentric paradigm, and finally, that the
principles and practical instructions given in the Bible are applicable to the current day
human experience (Johnston, R. et al, 2014; Reddy, 2012). It is important to note that
this UPCI Apostolic hermeneutic breaks from traditionally historical ways of
interpreting the Bible. One is the historical-critical method which is an interdisciplinary
approach examining origins, historical context, authorship, audience, and literary
features (Fitzmyer, 2008; Osborne, 2010).

The Apostolic hermeneutic is a UPCI approach to understanding the Bible where
parts are interpreted and understood by referencing the whole, or what is known as the
hermeneutic circle (Alsaigh & Coyne, 2021; Dilthey, 1976; 1977; Suddick, Cross,
Vuoskoske, Galvin, & Stew, 2020; Tappan, 1997). The UPCI believes that the
hermeneutic circle or the consideration of the circumstances of a larger cultural,

historical, literary, and personal context enhances its understanding of scripture. Yet in
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the same breath the UPCI rejects many of the traditions and creeds of the larger
historical and traditional contexts. Koukl (2013) argued that interpretation and meaning
flow from larger units to smaller units, as the bigger picture provides greater context or
meaning to define the smaller picture. This Apostolic hermeneutic bears a considerable
influence on a UPCI view of life and way of life.

From its very beginnings, the UPCI has regarded the Bible as central to its
doctrine, teachings, and liturgy. Box (1951) wrote that,

To understand the word of God is to be wise indeed, but to be ignorant of it is

to be destitute of wisdom. It is a complete code of laws, a perfect body of

divinity, an unequalled narrative, a book of lives, of travels and voyages. It is

the king's best copy, the housewife's best guide, the servant's best directory,

the young man's best companion, the school-boy's spelling Book, and the

learned man's masterpiece. And that which crowns it all is-the Author is One

in whom there is no variableness nor shadow of turning. Such a book is the

Bible — God's message to man — may we sincerely love its message and cherish

its author and seek at all times to be like Him — who is the first and the last —

the author and finisher of our faith — the beginning and the end — the only One

true God — even Jesus Christ our Lord (p. 15).
As in the earliest editions of the PH, until the final year of publication, authors were still
writing that the Bible was inspired by God, and that it is the authority for salvation,
Christian living, and Christian service. They continued to argue that Jesus of Nazareth

endorsed the Old Testament scriptures but that the New Testament is God’s Word for

the present age.

75



Doctrines & Teachings

Teachings and doctrines flow from the stories, narratives and sacred
texts individuals and groups of individuals embrace. These involve notions

and ideas regarding the beginnings of the universe, the earth and humans, but

they also speak of the purpose of life, the way we should live and how we

should treat one another (Valk et al, 2017, p. 46).

Doctrines and teachings refer to sets of beliefs, principles, and instructions that are
taught or upheld by a particular organization, institution, or community (Stevenson, &
Lindberg, 2013). Given that definition, in religious contexts, doctrines would refer to the
official teachings and beliefs of a particular faith, as established by its religious
authorities or sacred texts. For example, theological doctrines of Christianity include
beliefs in the existence of one God, the divinity and humanity of Jesus of Nazareth, and
the concept of original sin. Secular doctrines would include sets of beliefs or principles
held by a secular organization or political group, such as those espoused by Communism
or those of the American Humanist Association. Teachings, on the other hand, generally
refer to specific instructions or guidance given to individuals or groups within a
particular context. This can include moral or ethical guidance, advice on how to live
one's life, or specific instructions on how to perform a particular task. For example, in
the context of education and religious education, teachings might refer to specific
lessons or concepts taught in a classroom, while in a religious gathering context,
teachings might refer to sermons or other forms of religious instruction.

As described earlier, the UPCI interpretation of the Bible is the primary source for

its doctrines and teachings. PH authors wrote of the importance of doctrine and argued
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that there can be no tolerance for conflicting or confusing doctrines. They challenged
UPCI readers to “restore the doctrines,” (Buford, 2017, p. 3) the argument being that
doctrines can get changed, rejected, or even lost over time. Buford (2017) argued that
doctrines are the compass by which the UPCI can determine whether it has moved away
from original or core beliefs. The UPCI has codified important doctrines in its articles of
faith and position papers (UPCI, 2023). These articles of faith and position papers set
boundaries of what the UPCI argues are acceptable beliefs, practices, and behaviors.
Above, UPCI beliefs concerning the Bible as the infallible word of God and the only
God-given authority which humans possess (UPCI, 2023) were described and analyzed.
What follows are descriptions of forgiveness, generosity, and selflessness which are
central UPCI teachings. Here again these teachings are not unique to the UPCI as they
find resonance and divergence in both religious and secular traditions, but they have
been selected in that they are linked to a UPCI view of life and way of life in that they
bear social, psychological, and moral implications (Batson, 2011; Enright &

Fitzgibbons, 2006).

a. Forgiveness

The UPCI teaches that human beings should forgive those who have wronged
them (Buford, 2016) based on the principle of God’s mercy towards humanity (I John
1:9) (McClintock, 2006). According to the UPCI, individuals receive God’s forgiveness
by asking for it and thereby removing any moral penalty of an individual’s wrongdoings.
Essentially, all is well between God and the individual. When humans receive God’s

forgiveness, their past wrongs are forgotten (Isaiah 43:25) (Psalm 103:10-12). Since
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humans can be undeservedly forgiven by God, Jesus of Nazareth taught that likewise
individuals should forgive one another (Matthew 18:21-35) and exampled his teaching
when he forgave those who were crucifying him (Luke 23:34). In the same way that
forgiveness proceeds from a merciful God, then Christians should have a merciful
attitude towards another that has committed an offense against them (Talley, 2005).
This level of forgiveness requires individuals to leave the vengeance for wrongs
committed to God (Leviticus 19:18; Romans 12:19) (Gleason, 2008; Wilson, 2016).
When an individual is wronged, often an initial response to that offender is to seek
justice, yet Christians believe that Jesus of Nazareth taught to forgive and leave all
retribution to God. This is an important concept to the UPCI because they have
embraced Jesus of Nazareth’s teaching that the unforgiving will be the unforgiven
(Matthew 6:14; Luke 6:36-38). So, the act of forgiving qualifies them for their own
forgiveness from God (Hughes, 2005). While forgiveness is an action, the UPCI teaches
that it is also a way of life that must be carried out daily many times over if necessary
(Matthew 18:21-22). The willingness to forgive is the evidence of a humble attitude and
that individuals truly understand the extent of their own forgiveness by God. However,
teachings on forgiveness places the responsibility and pressure on victims of trauma or
abuse to release their perpetrators of their actions, which is something not everyone is
prepared to do. And those who do must be cautious not to internalize the trauma or
abuse nor take the blame for the trauma or abuse (Herman, 2024; Krog, 2000; Van der
Kolk, 2015). Belief in the power of forgiveness is not unique to the UPCI and is
believed to have significant psychological benefits. Forgiveness is associated with

reduced anxiety, depression, and anger, as well as increased self-esteem and emotional
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resilience (Enright & Fitzgibbons, 2015; McCullough, 2008; Toussaint, Worthington, &

Williams, 2016).

b. Generosity

Another important UPCI teaching is the principle of generous giving (Luke 6:38;
IT Corinthians 9:6-11). According to the UPCI, this teaching is based on scriptures that
present God as the owner of heaven, earth, every living thing, and all resources,
therefore humans are stewards and distributors of that wealth to causes and to those in
need (Deuteronomy 10:14; Psalm 24:1). Examples of wealth or resources include
money, life, energy, strength, breath, bodies, intellect, and talents. For the UPCI, these
things are to inspire an attitude of generosity within Christians. As such, the UPCI
teaches that giving generously is an essential way of life for those who embrace Biblical
teaching.

While generosity as a concept sounds noble, and within a healthy Biblical
context can be used as Jesus of Nazareth intended, the potential for abuse and misuse is
a reality. Teaching on generosity can be used coercively to exploit vulnerable and
desperate populations by promising answers to prayers in exchange for financial
contributions. Coined the prosperity gospel, it is a religious belief mostly among
charismatic and Pentecostal groups that God grants financial success, physical health,
and overall well-being to believers who demonstrate strong faith and generous giving to
religious causes (Bowler, 2018; Coleman, 2000). Critics of prosperity gospel argue that
using generosity as a means to prosperity distorts Biblical theology by reducing faith to

a transactional formula (Hinn, 2019; MacArthur, 2013; Storck, 2023).
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Even with its potential for abuse and misuse, the UPCI teaches that generosity is
not only based on an emotional appeal or compassion, but instead it is a view of life and
a way of life to be embraced by its followers. The UPCI teaches that God places great
emphasis on attitude, even to the point that doing the right thing with the wrong attitude
grieves God. According to the UPCI, members are taught that the measure of their
generosity is not in the amount given, but in the attitude accompanying it. The UPCI
argues that the Bible states that individuals should give as they are able (Deuteronomy
16:17) and that they should give joyfully (II Corinthians 9:7). Yet at times UPCI
ministers challenge individuals to give sacrificially or more than what they can afford by
faith with the promise that God will take care of their needs.

The UPCI embraces the Biblical concept of sowing and reaping not as a
motivator for generosity, but as a principle of giving, (I Corinthians 9:6) which it feels
can be seen as a spiritual action and reaction. According to the UPCI, if an individual
sows sparingly, then they shall reap sparingly; and if they sow generously, they shall
reap generously. It argues that this law of sowing and reaping applies to all the resources
mentioned earlier that God provides individuals (Proverbs 3:9-10; 11:25). An essential
element of UPCI teachings on generosity is that humans should not disregard the needs
of others and should not expect anything in return for being generous (Luke 6:35; 10:29-

37).

c. Selflessness

A final UPCI teaching to be described is the concept of selflessness. While

similar to generosity, selflessness focuses on the inspiration or attitude for generosity; it

80



prioritizes a surrender of an individual’s way of life to that of God’s way of life
(Blackshear, 2017; Wilson, 2015). There are human examples found in the Bible of a
selfless life such as Noah who invested his life in building an ark at God’s request,
Abraham who left his land and family to go where he felt God led him, and Moses who
gave his life to lead a people to a land he believed God had chosen for them. However, a
main grounding for selflessness teaching is Jesus of Nazareth’s example in how he
approached his purpose in life and in how he embraced his death (Davis, 2005).

John, one of the Biblical writers, believed that Jesus of Nazareth’s purpose in life
was to take away all the sins of the world (John 1:29) and that the only way that could
happen would be for him to die in accordance with Old Testament law (Luke 22:42).
When confronted with the prospect of being crucified on a cross, Jesus of Nazareth
initially indicated that he did not want to die. In the crucifixion story it is believed that
Jesus of Nazareth faced his own death with reluctance as evidenced by his prayer to “Let
this cup pass from me” (Matthew 26:39). Ultimately, the narrative describes how Jesus
of Nazareth overcame the desire for self-preservation in order to serve what is believed
to be God’s divine plan. That is, that his death would serve the greater good and
accomplish what Christians embrace to be the securing of their own salvation with the
death, burial, resurrection of Jesus of Nazareth. Taking this as an example of selflessness
from the Bible, the UPCI teaches that when individuals are selfless, they are most like
Jesus of Nazareth, and they should focus on a selflessness that seeks to fulfill God’s
purpose (Wilson, 2015). Pugh (2006) referred to Jesus of Nazareth’s selflessness in
dying as the principle of the cross. That is why the cross is an important emblem in
UPCI settings, preaching, and liturgy because it symbolizes selflessness (Grisham, 1993;

Littles 2013).
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A critique of the Christian concept of selflessness often centers on how it can be
used as a tool for manipulation. When selflessness is overemphasized or imposed,
especially in hierarchical or authoritarian church settings, it can lead to suppression of
personal boundaries, neglect of mental health, and identity loss (Griffith, 1997; Oakley,
Knafo, & Madhavan, 2012). Thus, while selflessness is a vital spiritual ideal, it requires
critical balance with teachings on personal boundaries and well-being to avoid moral

and practical distortions.

Conclusion

This chapter has examined how cultural dimensions of story, doctrines, and
teachings have influenced and informed a UPCI worldview. The UPCI argues that
stories, both narratives and metanarratives, contain understandings about God and as
such influence UPCI views of life and ways of life. Exploring the UPCI’s reliance on the
Biblical story, has illustrated how a UPCI worldview is influenced by a creation, fall,
redemption, restoration narrative. This narrative does more than recount the past, it
functions as an interpretive lens through which UPCI adherents understand their lives,
the world around them, and the workings of the universe. In this way, story is not merely
illustrative but integral to the UPCI’s worldview.

As such, the Bible influences a UPCI view of life and way of life. From the
beginning of the PH publication up until its end, the Bible was described as the final
authority for Christian living, Christian service, and was used as the ground of doctrines

and teachings. While the UPCI argues that the writers of the Bible meant what they
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wrote, it uses a particular hermeneutic to interpret what they wrote. This hermeneutic

privileges a UPCI perspective while rejecting others. This approach fosters a coherent
internal logic, but it also places the UPCI at variance with other mainstream Christian
hermeneutical approaches.

Finally, this chapter described important doctrines and teachings, understood as
sets of beliefs, principles, and instructions that provide guidance to individuals or groups
within a particular context. Two other important teachings described are generosity and
selflessness. It was argued that generosity springs from an individual’s understanding
that all things belong to God and that a human’s view of life is to be a manager of God’s
wealth and their way of life is to be a distributor of God’s wealth to those in need.
However, it was pointed out that teaching on generosity can be used as a tool of
exploitation. While similar to generosity, selflessness focuses on the inspiration or
attitude for generosity, prioritizing a surrender of an individual’s way of life to that of
God’s way of life (Blackshear, 2017; Wilson, 2015). However, teachings on selflessness
must be balanced with teachings on personal boundaries and well-being to avoid
manipulation and abuse.

The cultural dimensions that the UPCI subscribes to are thought, by its members,
to be the best reflection of Jesus of Nazareth and has the ability to reveal the character
and purposes of God. Describing and analyzing cultural dimensions provides an
understanding of ways in which a UPCI worldview is internalized in individuals and
then strengthened and reinforced in those same individuals. It was a concern of PH
authors that stories, doctrines, and teachings could become lost or forgotten over time,
so even in an evolving cultural context the UPCI seems resolute in maintaining its core

cultural dimensions.
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From a worldview studies perspective, the UPCI’s cultural dimensions illustrate
how religious identity is produced at the intersection of text, interpretation, and practice.
They also confirm Valk’s (2021) and Smart’s (2000) insights that cultural dimensions
are not peripheral to worldview but are essential to it. The strengths of UPCI culture lie
in its ability to generate meaning, cultivate moral cohesion, and provide a frame that
orders life. Its vulnerabilities reside in the rigidity of its hermeneutic, the lack of
negotiation of tradition in changing cultural contexts, and the complexities that arise
when high demand cultural virtues intersect with human limitations. The cultural
dimensions of the UPCI worldview both root the movement in a shared sacred past and
orient it toward a particular moral and theological future. They function as the narrative

and doctrinal language through which members are taught to view life and live life.
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Ultimate Existential Questions

Introduction

Chapters two and three have described a UPCI worldview by looking at religious
organizational identity and cultural dimensions, but there are other things which reveal
important worldview aspects. This chapter looks at how ultimate or existential questions
in the human experience, when contemplated or answered bring to light core views of
life and ways of life. In the PH article “Hospice — Crossing the Bar: Lessons I've
Learned as a Hospice Chaplain” hospice chaplain Melvin Reddy gave examples of the
kinds of questions that are asked by individuals who are nearing their end of life such as:
how well did I live, was I significant in this life, will my family be alright, and what is
next for me (Reddy, 2015)? Ultimate/existential questions are often asked during life
transitions such as marriage, divorce, retirement, sickness, or death, and the answers
reveal belief systems that give insight into a worldview.

According to the New Oxford American Dictionary (2013) the word ultimate is
defined as the most extreme, final, best, or important example of something. From the
same source, the word existential is defined as relating to existence and being, and it can
be a description of responses to thinking about human existence or death (Stevenson &
Lindberg, 2013). Examples of existential questions are: what does it mean to exist as a
human being, or does human existence matter? An important contributor to the idea of
existential thought was the French philosopher Camus (2018) who focused on the

conflict between an individual’s tendency to seek meaning paired with the inability to
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find anything meaningful in human existence. Specifically, he believed that the ultimate
existential questions humans face are queries to decide if life is worth living, and he
argued that the grim reality of human existence is humanity’s perpetual struggle. He
described the human ability to face hardship and yet find meaning and happiness as
absurdism, therefore, he argued that life would be lived better if there were no pursuit of
meaning (Camus, 2018).

Historically, individuals have found solace or meaning in a faith of some kind to
cope with, as Camus suggested, the perpetual struggle of life and the grim realities of
human existence. Ultimate/existential questions and answers can often lead to faith
statements both in a religious and a secular context depending on what individuals or
groups believe to be true according to cultural or familial norms. Individuals or groups
who answer ultimate/existential questions based on sources of faith do so for “profound
reasons” that have involved thoughtful consideration (Valk, 2021, p. 4). For individuals
and groups, a warranted faith becomes a truth if it is anchored in a source that is
accepted by the group as the authority for answers (Larmer, 1998, Plantinga, 2000;
Plantinga & Wolterstorff, 2009).

One ultimate/existential question considered to be fundamental and critical to the
human experience is the existence of a higher power, force, or being in the universe.
While individuals may feel that they have a capacity or ability to sense or experience a
higher force or being, that does not imply that humans are born with a knowledge of that
higher force or being. Statements such as, “of course there is a God,” or “no there isn’t a
God” reveal personal worldviews. The UPCI argues that there is a higher force, power,

or being. It calls this being God, claiming this God to be eternal, all powerful, and
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without physical limitations (UPCI, 2023), and propose that it is through faith that
humans are granted access to God.

A second ultimate/existential question concerns the afterlife which, like the former
question of a higher power, also reveals a worldview. Valk, Albayrak, and Selguk (2017)
argue that afterlife questions consider a broader scope of meaning with regards to the
implications on whether this is all life has to offer. In succeeding chapters, questions
about a metaphysical realm and the origin and future of the cosmos will be explored and
how they expose a worldview. But one question that is often asked when death is near
aims to understand what will be coming next (Reddy, 2015).

Predominantly, individuals struggle with their own mortality (Gawande, 2021).
Some individuals find peace in believing that nothing occurs after death, finding
meaning in their present life. As argued earlier in this chapter, if someone subscribes to
the materialist view that this life is all that will ever be, this confidence frees them to
create their own meaning and purpose. The UPCI teaches that its interpretation of the
possibility of the existence of an afterlife in a heavenly realm empowers individuals to
have a life with meaning, purpose, order, and coherence in what could otherwise be
chaotic and devasting experiences. Asking and answering ultimate/existential questions
is the process whereby humans create meaning for their experience and undergird
themselves during life events, especially traumatic life events (Wilson, 2009).

This chapter will describe and analyze a UPCI worldview that answers
ultimate/existential questions about a greater being, and an afterlife. While the UPCI
acknowledges that it is not possible for the human mind to fully understand the concept
of God, its answer to the question of a higher source, power, or being is that through

teachings, scriptures, traditions, and language one can have insight into and experience
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God. The UPCI answer to ultimate/existential questions regarding the afterlife is that

individuals will come into a full knowledge and experience of God in the afterlife.

Greater Force, Power, or Being

This section will argue that a UPCI greater force, power, or being is God.
However, the term God in and of itself lacks meaning. Classical and contemporary
theologians and philosophers have used a theistic framework to identify what it means to
say there is a God. Classical theism views God as ultimate reality, timeless (eternal),
present in all space, the first necessary self-sufficient higher force or power, completely
without parts (simple), immaterial lacking non-relational contingent attributes,
unchangeable or immutable, all-knowing in what is knowable, and perfect in power and
goodness (Duby, 2023; Leftow, 1991; Younan, 2017). Classical theism is associated
with the tradition of writers such as Philo of Alexandria, Augustine, and Thomas
Aquinas (Craig, 2005; Koons & Fuqua, 2023; O’Connor, 2012). Edward Feser is a
contemporary advocate of classical theism (Feser, 2017).

While theism, particularly in its monotheistic form, remains a dominant worldview
in religious traditions such as Christianity, Islam, and Judaism, it exists alongside a
diverse spectrum of alternative worldviews. Atheism rejects belief in any deity, while
agnosticism holds that knowledge of God’s existence is uncertain or unknowable
(Dawkins, 2016; Oppy, 2018a). Deism, common during the Enlightenment, affirms a
non-interventionist creator who does not engage in ongoing interaction with the world
(Hudson, Wigelsworth, & Lucci, 2024; Johnson, 2009). In contrast, pantheism identifies

God with the universe itself, while panentheism maintains that God includes and
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transcends the universe (Buckareff, 2022; Clayton & Peacocke, 2007). Polytheism, seen
in Greco-Roman or Hindu traditions, posits multiple deities (Greer, 2023; Miller, 2021).
These alternatives provide context for understanding theism, including that of the UPCI
whose monotheism represents just one node within a complex spectrum of beliefs about
a greater force, power, or being. The UPCI has conceptualized God in monotheism as
described in chapter two.
In chapter two, monotheism was defined as the doctrine that only one God exists
and no others (Adamo, 2022; Herbener, 2013; Metzger, & Coogan, 1993; Smith, 2002).
Monotheists believe God is omnipotent, omnipresent, omniscient, eternal, invisible,
infinite, and transcendent (Butler, 2016; Mulford, 1949; Parkey, 2011; Sabin, 1983). In
chapter two the focus was on monotheistic Christocentrism, here the focus is that a
monotheistic Christocentric God is the UPCI’s greater force, power, or being. After
many years of publication, the following UPCI statement or position was included in
every issue of the PH until the final publication.
We believe in the one ever-living, eternal God: infinite in power, holy

in nature, attributes and purpose; and possessing absolute, indivisible deity.

This one true God has revealed Himself as Father; through His Son, in

redemption; and as the Holy Spirit, by emanation (I Corinthians 8:6;

Ephesians 4:6; II Corinthians 5:19; Joel 2:28).
The UPCI conceptualizes God as Spirit, but PH authors described the work of God
“anthropomorphically” (Butler, 2016, p. 12), as they hold that scripture often ascribed
human-like body parts to God such as a face (Numbers 6:24-26; Psalm 34:16; 80:19;
105:4), eyes (I Samuel 16:7; IT Chronicles 16:9; Psalms 32:8; Proverbs 15:3; I Peter

3:12), ears (Psalm 18:6; 34:15; 130:1-2; I Peter 3:12), hand (Ezekiel 1:3; Isaiah 49:16;
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John 10:29; I Peter 5:6), and arm (Deuteronomy 4:34; I Kings 8:42; Job 40:9; Psalm
89:13; Luke 1:51; John 12:38).

PH authors described God as having the ability to think, feel desires, and act based
on those thoughts and desires, as well as being in communication with humans by
speaking to them (Carter, 2012). This of course creates a philosophical difficulty as
philosophers such as Wolterstorff (1995) argued that to the best of his knowledge there
is little to no philosophic or theological work on the topic of God speaking. Previous
research on the idea of God speaking is categorized as revelation versus spoken word.
The rationale is that the idea of God speaking or “God said” has been determined to be
at most metaphorical, and at the least impossible, on the grounds that God has no vocal
cords with which to utter words, and no hands with which to write, and as such cannot
be a participant in a linguistic community. Yet in Jewish, Muslim, and Christian
traditions, it is characteristic to answer the question of God speaking on the basis that
according to their sacred texts God writes, commands, promises, blesses, forgives,
exhorts, and assures (Wolterstorff, 1995).

The UPCI answer to the question of God speaking is that God speaks to
individuals, as the Bible states that God used a still small voice to speak (1 Kings. 19:9-
12). PH authors argued that, according to the Bible, God speaks through creation and
nature (Psalms 19) known as natural theology, but little is given in the way of
description as to what God says to individuals through nature. One may see the beauty
of God in what has been created, but it is unclear how this could be considered a
conversation. One challenge to natural theology or the notion of God speaking through
creation or through nature is that that claim is premised on being taught that God speaks

through creation or nature or what is understood. Without that teaching, an individual is
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not aware that God is speaking to them through creation. PH authors also gave examples
from the Bible of how God communed and spoke with individuals such as Adam and
Eve (Genesis 3:8), Moses (Exodus 3:4-6), Abraham (Genesis 12; 17), and Saul in the
New Testament (Acts 9:3-7).

Collins (2008) argued that it is reasonable to answer questions of the existence of
God with “yes, God exists” and that it is plausible that humans can comprehend God.
Needleman (2009) argued that by itself, mental knowing may be incapable of
recognizing what God really is, and that there may be some things that cannot be
understood by the mind alone. However, he argued that there are different kinds of
knowing. He wrote that,

It may be that past a certain point the question of God cannot be

approached with the mind alone...there’s also a knowledge in the heart and

in the body. And for all the important questions of life, these three sources

[mind, heart, body] of knowledge have to come together (p. 138).
The UPCI worldview is theistic and in particular monotheistic, in that there is one God
that is Spirit, with numerous previously described anthropomorphisms. The UPCI holds
the greater, force, power, or being is God who is the creator of the universe; God thinks,
feel desires, and acts based on those thoughts and desires, and can speak to humanity.
Even though there are contrary viewpoints, the UPCI adheres to the belief that God is
good and holy without fault or defect, and that God’s nature is love and hope. They

contend that God was manifest in flesh as Jesus of Nazareth and one can have

knowledge of God through a faith in God and a faith in what the Bible says.
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The Afterlife

...if we would survey all the biblical passages related to life after

death, there are still some things that we cannot know this side of the curtain

of death...Yet, what we do know is enough. We do know that this life is

merely the vestibule of eternity, the antechamber to the hereafter. We know
that everything around us that seems permanent is actually only temporary.

We know that compared to eternity, even severe and prolonged suffering is

just “light affliction ... for a moment” (II Corinthians 4:17). And finally, we

know that the Bible’s invitation to faith is actually an invitation to

hope...and heaven is still waiting for you (Norris, 2008a, p. 11).

To create such a wonderful creature as a human being only to permit

him or her to turn to dust seems indeed an extraordinary waste, a cruel,

cosmic joke at our expense (Cave, 2017, p. 257).

The dying process is a reminder of what really matters in life (Shermer, 2018).
Eschatological (afterlife) questions relating to what happens when one dies, or what
happens when this world ends, are philosophical, religious, and spiritual. Afterlife
questions are not a modern development; throughout history they have been woven into
the various cultural elements of the human experience (Zaleski, 1988). As described in
art, culture, and research, afterlife beliefs and doctrines have been modified,
transformed, believed, and doubted. Homer described an underworld called hades
(Homer, 1999), and Plato proposed an afterlife reward for the virtuous and a place of
punishment for the wicked (Plato & Gallop, 2009).

The pursuit of immortality is found in texts as early as the Epic of Gilgamesh
where the reality of death motivated a quest for its antidote (Helle, 2021). Gilgamesh
was counselled with words that are similar to counsel found later in the book of
Ecclesiastes in the Christian Bible. The advice given to Gilgamesh was,

Gilgamesh, where are you going? You will not find the life you seek.

When the gods created humankind, they decreed death for the humans,
eternal life they kept for themselves. So, Gilgamesh, fill your belly, and be
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happy night and day. Let all your days be merry, dance and play day and

night. Let your clothes be clean, wash your head in water. Look at the child

holding your hand, and let your wife delight in your lap (Helle, 2021, p. 186-

187).
The advice given in Ecclesiastes was,

Go thy way, eat thy bread with joy, and drink thy wine with a merry

heart; for God now accepteth thy works. Let thy garments be always white;

and let thy head lack no ointment. Live joyfully with the wife whom thou

lovest all the days of the life of thy vanity, which he hath given thee under

the sun, all the days of thy vanity: for that is thy portion in this life, and in

thy labour which thou takest under the sun. Whatsoever thy hand findeth to

do, do it with thy might; for there is no work, nor device, nor knowledge, nor

wisdom, in the grave, whither thou goest (Ecclesiastes 9:7-10)
Gilgamesh and Ecclesiastes address ultimate/existential questions about life and death,
and both conclude that humans do not escape death, try as they might. The desire for
immortality comes with a paradox: while someone can believe, visualize, and pursue
eternal life, they also live with an awareness of the fragility of their current life
(Bauman, 1992). Immortality and mortality present themselves to the individual with
equal force: human intellect can imagine that they are eternal and at the same time know
that physical bodies are not eternal (Cave, 2017). Historically religions have addressed
the desire for immortality and the problem of “how to bear the end of life” (Becker,
1997, p. 12).

In a later chapter it will be argued that a physicalist worldview affirms that
humans are exclusively physical substances, that there is no scientific evidence for life
beyond the grave, and that there is no hope after death (Shermer, 2018; Swinburne,
2019; Valk, et al, 2017). One such physicalist worldview is philosophical naturalism.

Dilley (2010) defined philosophic naturalism as “a worldview which claims that only the

natural world exists, where the natural world is understood as the totality of entities,
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events, and processes that have spatiotemporal location” (p. 124). A form of physical
naturalism is secular humanism which believes that God, supernatural entities, or powers
do not exist, so belief in an afterlife based on those notions or the supernatural is without
merit (Kurtz, 2007; Pinker, 2019; Osborn, 2017).

While many people fear death and are uncertain about what happens afterward,
there are those who support the notion of an afterlife based on claims of near-death
experiences (Nichols, 2010; Valk, 2021). A near-death experience, so coined by
Raymond Moody (2015), applies to the testimony of individuals who have revived from
apparent death as well as those who have only come close to death. Dell’Olio (2010)
defined a near-death experience as,

...those who have been clinically dead for a time and then

revived...and that relate having common experiences of a sense of being

dead, feelings of peace, movement through a tunnel, visions of beauty, just

to name a few, and even in some cases individuals report having similar

negative or dark experiences (p. 114).
Stories of these near-death experiences speak of a person entering a realm “beyond” but
then returning to earthly life. However, Nichols (2010) argued that there are scientific
and philosophical challenges to the afterlife and near-death experiences. Zaleski (n.d.)
asked “How do we evaluate the visionary testimony of individuals who believe that they
have returned from the gates of death?” (p. 21) and concluded that near-death
experiences cannot be evaluated empirically and as such cannot give a true picture of
what occurs in the afterlife.

Even though there is much speculation regarding near-death experiences, PH

authors did share personal accounts of near-death experiences. Oaks (2010) wrote that

she had become very ill, and she related that she felt her spirit leave her body. She wrote
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that while in that state, a presence she identified as the “Lord,” stood beside her and
communicated with her and then vanished. Oaks concluded that from that moment on
she was convinced of an afterlife and of the lovingkindness of God. This is not to
suggest that the UPCI officially endorses near-death experiences as some testimonies
both religious and secular of what is seen and experienced in near-death would not align
with UPCI afterlife beliefs.

Those who believe in an afterlife answer the question of what it means to live or
be is to possess a “spirit, soul, or life force” (Carroll, 2019, p. 310), and that potentially
one can exist without a body but not without the soul (Davies, 2014). An example of a
worldview which believes this is Christianity, which is that the afterlife references a
heaven and a new Jerusalem where, once this present life is over, Christians will
continue to live with God forever. While heaven and the new Jerusalem are terms used
interchangeably, the UPCI argues that they are different realms beyond the earth. For
this section heaven will be used to mean the eternal realm of heaven and the new
Jerusalem. Even though it may seem incomprehensible and unbelievable to secularist
worldviews, this is a core component of a Christian worldview. Heaven as a term is
often used to describe the sky or firmament — one can look into the heavens for example,
but Norris (2017) wrote that heaven is also understood in the Bible as God’s dwelling
place. While Christian traditions agree that heaven is the ultimate goal of human life —
eternal life in God's presence — they differ on who enters, how one enters, and the nature
of heaven itself (Wittmer & Gundry, 2022). But universally, heaven represents the hope
of redemption, justice, and union with the divine.

In a UPCI worldview, heaven is suggested to be a place that is up or above or a

high place (Riddell, 2010). The UPCI does not say where this “up,” “above,” or “high”
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place is, only that it is the realm of God, is a physical dwelling place beyond the earth,
and that it is up or above. UPCI answers about the location of heaven are formed by its
study and interpretation of Biblical references. The UPCI worldview is that the body
will eventually die but that the immaterial components of the soul/spirit will live in the
afterlife (Campbell, 2021; Connally, 1964; Newman, 1958; Palmer, 2021; Williams,
1967). As noted already, the UPCI teaches that heaven is the dwelling place of God and
the souls of individuals who have died, but they also teach that heaven holds an
innumerable company of angels, and eventually the resurrected dead and raptured
individuals as described in previous chapter. It is also UPCI teaching that these souls
will know each other, live in peace and harmony with their surroundings and each other,
and there will be no evil, sickness, or death. Norris wrote:
The bible does not teach that when God’s people die today, they will

go to Abraham’s bosom, nor does any New Testament book promote the

concept of soul-sleep, nor is anything said about what theologians have

sometimes called the intermediate state. The Bible does not inform us of

some in-between place or holding chamber where there is a measure of

suffering. When Paul said “To be away from the body” is to be “at home

with the Lord,” Paul expected those who die to go where God is, where He

abides, that place from which He rules. It is worth repeating: When we die,

we will not go to a paradise apart from God; we go to the paradise that is

heaven. (2017, p. 277-278).
The UPCI answer to questions about heaven are that residents of heaven will have
responsibilities and exercise positions of authority and will worship God and live in
eternal joy and peace. However, N. T. Wright, who is perhaps the most well-known
Biblical scholar and one who has written extensively on the notion of heaven and the
afterlife would disagree with UPCI beliefs regarding heaven and the afterlife. Wright

argues that conceptualizing heaven as a place beyond the earth is to misunderstand what

the New Testament says about the afterlife. He affirms the afterlife to be a recreated
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earth with resurrected humans dwelling in the presence of God (Wright, 2008). Wright
emphasizes a bodily resurrection and the renewal of creation as the central Christian
hope (Wright, 2008). While both the UPCI and Wright embrace a belief in the
resurrection and eternal life with God, the UPCI retains a prophetic timetable
culminating in a literal new city of God, whereas Wright reorients the vision toward the
merger of heaven and earth in a renewed cosmos.

The UPCI describes heaven as Father's house (John 14:2), a city designed and
built by God, a better country, and paradise. For example, in the Bible, Paul wrote to the
Corinthians and described a time when he ascended into the third heaven a place of
paradise (II Corinthians 12). This begs the question if a UPCI description of heaven as
Father’s house, city, paradise, and better country are to be understood in real terms or
metaphorically. In the previous chapter it was argued that to the UPCI the writers of the
Bible meant what they wrote the way that they wrote it, even though the use of
metaphors is common. Also, that Biblical words were written in the Bible in their most
usual or basic sense, and that the words of the Bible reveal hidden or little-known
elements about God, the spiritual realm, or the future. As mentioned earlier, though
numerous theologians would disagree with UPCI notions of heaven and its location, the
UPCI answer to heaven is that heaven, while described using metaphors such as Father’s
house and paradise, and terms such as city and country, is to be understood as a dwelling
place beyond earth and not a metaphorical one.

A UPCI afterlife question also includes hell. Here again the UPCI speaks of hell
and the lake of fire interchangeably to mean a location of eternal torment and judgment
beyond the earth. For this study hell will be used to describe both hell and the lake of

fire. Like the evolution of the concept of heaven, the history of the concept of hell as a
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place of torment has roots in ancient traditions and faith traditions that have grown and
changed over a long period of history. Ancient Egyptian mythology believed in a place
of punishment for the wicked that was vastly different then the place for those whose
merits were judged to be good. Early Mesopotamian culture believed in an underworld
of silence and darkness (McCraw & Arp, 2015). Many cultures embraced a belief in a
realm of the dead that was a place of punishment. Greek mythology believed in an
underworld referred to as the house of #ades (Britannica. The Editors of Encyclopedia,
2023). In Judaism she ‘ol meant grave or the land of dead (Volle, 2023). In the Greek
translation of the Hebrew Bible /hades was used for the word she ‘ol meaning the dark
region of the dead. In the New Testament, Gehenna was an idiom for hell, but it was
also the name for a physical valley outside of Jerusalem where trash and dead animals
were burned, and it was perpetually on fire. In the Christian tradition there is the
merging of Gehenna or burning pit with she ‘ol the dark region of the dead as a place of
punishment (Fudge, 2016). She 'ol, Hades, and Gehenna are all terms the Bible uses for
the location that people who had met certain conditions or behaviors go when they die.

Aquinas defended the doctrine of hell and believed in the sufferings of the
damned (Aquinas, 2014). Virgil’s Aeneid (Virgil, 2020) Dante’s Inferno (Alighieri,
2002), Milton’s Paradise Lost (Milton, 2020), Goethe’s Faust (Von Goethe, 1990), and
Blake’s The Marriage of Heaven and Hell (Blake, 1994) have also influenced concepts
of hell. Turner (1995) argued that the hell concept is more understandable and relatable
to individuals then theories of heaven as they can more readily identify with the human
experience of torment, suffering, and hurt.

The UPCI describes hell as located somewhere in the universe in the same sense

that they described heaven as located beyond the earth. The UPCI does not say where it
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is located, only that it involves suffering, torment, and an unquenchable fire. While the
UPCI acknowledges that the Bible uses metaphorical and figurative language to depict
hell they reject the notion that hell is metaphorical or figurative. Its answer to the
question of hell is that it is the eternal abode of punishment for the devil, his angels, and
practitioners of wickedness (Norris, 2017). There are varying degrees of answers among
Christians about whether hell is eternal or temporary, but the UPCI teaches that hell is
eternal and that there will be no annihilation. Norris concluded in his interpretation of
the Biblical teaching that what is clear is that hell exists as a place of suffering and is
accentuated by a state of aloneness.

Through time and in different cultures, many people were drawn to seek answers
about the afterlife (Norris, 2017) to divert them from the misery of their daily lives. Karl
Marx felt that religion was an opium or medicine used to calm people, and he wrote that
religion: “...is the sigh of the oppressed creature, the heart of a heartless world, and the
soul of our soulless conditions” (Marx, 1970, p. 6). Yet immortality questions and
answers persist in the human experience predominantly because humans have a fear of
this experience. “Of all the things that move man, one of the principal ones is his terror
of death” (Becker, 1997, p. 11).

However, Freud argued that while death dominates human thought (Freud,
1957), and that the aim of all life is death manifest either through aggression or self-
harm, the fear of death is not death itself (Freud, 1990). What Freud suggests is that
since death does not exist in the human conscious, it cannot be feared, rather what they
actually fear is a sense of abandonment or a fear of something else that is a result of
unresolved guilt (Freud, 1957). However, one understands a fear of death, one way that

humans find solace or overcome their fear of death is with the answer that a mortal
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human could go into the world of the dead and return alive. Victory over death is the
“immunity bath...from the greatest evil, death and the dread of it” (Hall, 1915, p. 563).
An appeal of Christianity is its answer to the question of death in the way of a
physical/metaphysical being with supernatural powers who could be raised from the
dead thus having the ability to raise others from the dead. According to the UPCI, Jesus
of Nazareth’s resurrection is the entire premise of the Easter celebration.
To describe and analyze the rationality of UPCI answers about the afterlife,
Norris (2017) suggested that just as faith is the grounding for theism so is faith the
grounding for ultimate/existential questions regarding the afterlife since they emerge
from the same story. A UPCI answer to questions about the afterlife asserts that if there
was no resurrection of Jesus of Nazareth, then there would be no heaven, no hope of a
better world beyond this one, and no hope for individuals of a future with God. The
UPCI adheres to its answers about the afterlife and that is that this life is a pilgrimage or
preparation for the next life, and that how one lives their life on earth has a direct
consequence on how and where they will spend their afterlife. The answers to questions
about an afterlife, however they may be understood, anchors a Christian’s purpose, and
provides them with the hope necessary to face life’s blessings and challenges (Valk,
2021). This mindset is a strength and comfort especially when dealing with death or
sorrow. From the perspective of a UPCI worldview, the afterlife is a certainty (Keyes,
2006). In the PH it was argued that one’s spiritual journey is in part focused on a
destination of heaven. (Garrison, 2004; Segraves, 2010b).
Valk, et al (2017) wrote that
there are sufficient hints and yearnings — a sense of eternity written on

the human heart, a desire for justice and peace, a conviction that death will
not finally triumph — as well as Divine revelation that leads them to conclude
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that faith in the next life is not a blind faith: It is a reasoned faith, and one
that is far more promising (p. 94).

Religious traditions often speak specifically to the question of life after death.
Individuals are curious about the details as to the reality that a person experiences when
they die (Norris, 2008b). A UPCI ultimate/existential question about the afterlife is
answered, based on faith. While its views on the afterlife do not accord with those of
many modern theologians, the UPCI believes that after this life in its present form has

ended there is an afterlife in God’s presence available for all.

Conclusion

Behind seemingly simple questions are complex processes that involve centuries
of thought, human resourcefulness, and creativity (Valk, 2021). Answers are not always
conclusive, and they often lead to deeper thoughts and subsequent questions. The
answers to ultimate/existential questions are the starting or grounding points of a
worldview, which in turn direct human thought and behavior, ultimately shaping
cultures and societies. This chapter has examined how ultimate/existential questions and
the process of answering reveal a UPCI worldview. It has shown that the UPCI frames
meaning, suffering, and hope on a self-revealing God made known in Jesus of Nazareth.
This all points to a worldview that answers the question of a higher, source, power or
being as God as the supreme intelligence, who is limitless, and who works miracles, but
has flowed into finite humanity through the incarnation, and into lives of individuals by

the Holy Spirit. A UPCI worldview embraces a higher source or power that is beyond
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the ability of humans to fully grasp, but teaches that one can have insight, understanding
and experience of that higher source or power.

Secondly, this chapter argued that the UPCI answers the afterlife question with
that at some point in the human experience, an individual will face the certainty of death,
but that there is hope of eternity with God. The UPCI argues that knowledge of God and
the afterlife serves as an anchor which provides an individual the hope necessary to face
life’s blessings and challenges. This of course requires faith. The UPCI treats faith not as
a leap into the irrational but as a reasonable stance.

The UPCI’s teaching on heaven, hell, and a bodily resurrection provides more than
abstract metaphysics, it is the source of meaning and comfort for UPCI members at
moments of grief and end of life reflection. Yet these UPCI answers invite enduring
questions about re-embodiment, the balance of metaphor and literalism, and divergence
from other Christian afterlife beliefs. UPCI claims of a speaking God, the afterlife, and
eternal judgment position the UPCI in contrast from both secular traditions and certain
Christian beliefs.

All of these ultimate/existential questions generate varied answers depending on
one’s worldview. The answers provided by the UPCI are certainly not exhaustive but
according to its adherents, they are regarded as decisive or final. As such,
ultimate/existential questions are not peripheral to the UPCI worldview, they are core

features.
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Ontology, Epistemology, & Cosmology

Introduction

The previous chapter described UPCI responses to important ultimate questions.
This chapter examines UPCI views on the nature of being/existence (ontology),
conditions of knowledge (epistemology), and the study of the structure of the universe
(cosmology).

Ontology is the study of what exists, the nature of existence, how the existence of
things are classified, and what things can exist (Effingham, 2013). Ontologists ask
questions pertaining to the existence of God, the idea of freewill, the existence of
universals and more (Thomasson, 2018). The study of ontology is important because
beliefs about the nature of existence can impact and influence larger views of life, or
worldviews. For example, theists and atheists may embrace different worldviews
because they ground them in different starting points, or ontologies.

The UPCI has not outlined its ontology as such, nonetheless, a UPCI ontology can
be deduced from the PH. It is one that begins with the assertion that any notion of the
nature of the human is premised on a belief that God exists and that a metaphysical
realm exists; two fundamentals in both a UPCI ontology and a larger UPCI worldview.
Exploring and analyzing a UPCI ontology in light of certain philosophical and
theological traditions will shed further light on how it understands the nature of the

human, which in turn will shed greater light on an overall UPCI worldview.

103



An important aspect of a UPCI ontology is its belief in miracles. While defined in
various ways, meanings and contexts (Purtill, 2002), and experienced in all faith and
spiritual traditions, belief that God works miracles forms another part of a UPCI
ontology, and hence its worldview, grounded in the view that God can and does
intervene in the universe and in the lives of humans. A UPCI ontology contrasts with
that of philosophers such as Spinoza and Voltaire, by arguing for the possibility of
miracles, which is a normative claim in a UPCI faith experience. Hence, a UPCI
ontology, which incorporates a belief in divine intervention in human existence, will
shed further light on its larger worldview.

The second part of the chapter focuses on epistemology. While ontologies explore
the nature of being, the issues raised in that discussion eventually lead to
epistemological questions (Valk, Albayrak, & Selguk, 2017). What is knowledge, and
how does one acquire it? What is its ground, foundation, level of certainty, and its
limits? The process of contemplating and answering questions of how individuals obtain
knowledge, what can be known, what are the criteria of knowledge, and what is the
justification for such knowledge, all concerns the field of knowledge or epistemology
(Carroll, 2019; Smith, 2006).

Moreland and Craig (2003) argued that epistemology is the philosophical work of
sorting through knowledge, rationality and justified (warranted) or unjustified
(unwarranted) beliefs. It encompasses the analysis of concepts, skepticism, sources of
knowledge or belief and the criteria for knowledge or belief. Epistemology is essential to
worldview understanding because as Sire (2004) argued, epistemology addresses the
“condition of general knowledge” or its nature, origin, and human limitations. (Sire,

2004, p. 55).
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Does the PH sufficiently address UPCI epistemological questions? That will be a
consideration for this chapter. By epistemological questions I am borrowing from Sire’s
(2004) general conditions of knowledge as the origin, nature, and limits of knowledge.
Previous chapters have described and analyzed UPCI claims about God, the Bible, and
the afterlife. While the UPCI has clearly documented what it “knows,” it does not
always address the general conditions of that knowledge nor engage the reasons why
there are epistemological challenges made to what it knows, how it knows, and on what
it grounds that knowledge. This chapter describes and analyzes ways in which the UPCI
responds to epistemological challenges. Everyone has a worldview that provides a
ground for knowledge and responses to the larger questions of life (Valk, 2021). In other
words, an epistemology is embedded in a worldview which in turn influences and
reinforces that worldview. While previous chapters have described and analyzed certain
UPCI theological and philosophical claims, this chapter will describe and analyze the
conditions (origins, nature, and limits) for what it claims to know.

As gleaned from the PH writings, a UPCI epistemology begins with a particular
knowledge of God which occurs as the result of having an awe-inspiring reverence of
God’s holy nature (Proverbs 9:10; 15:33). In this same line of reasoning, Van Til, a
Dutch-American Reformed theologian, argued that God was a precondition for
knowledge (Van Til, 1980). Secondly, a UPCI epistemology is embedded in the belief
that the Bible story is the ultimate criteria for theological truth. When PH authors wrote
of UPCI religious or theological knowledge they did so using terms such as truth, truths,
or absolute truth (Buie, 2017; Guerra, 2012; Jacobsen, 2017), by which they meant
interchangeably Biblical truth, apostolic truth, or doctrinal truth (Johnston, 2013; Welch,

2013). The PH established that the UPCI rests its knowledge of God or truths on the
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Bible. This chapter looks at why the UPCI understands the Bible to be the best arbiter of
theological knowledge or truth. Nonetheless, the UPCI acknowledges that there are
things that cannot be known with absolute certainly, and therefore there are limits to
what one can fully know. This chapter seeks to highlight the extent of UPCI
epistemology, and the challenges other perspectives or worldviews pose for it. The
UPCI cannot avoid epistemological questions when discussing its worldview because
epistemologies are grounded in worldviews (Valk, 2021). This chapter reviews a few of
the ways the UPCI meets the challenges other worldviews pose for UPCI epistemology.
Finally, this chapter will describe and analyze UPCI cosmology. Cosmology
traditionally refers to the study of the structure of the universe (Kragh & Longair, 2024).
Here again, the UPCI has not outlined its cosmological theories on the beginning and
endings of the universe beyond how it has interpreted what is written in the Bible about
the beginnings and ending of the universe. A UPCI’s cosmology begins with a
grounding in the belief that God is the source, creator, and maintainer of the cosmos and
all cosmic activity (Yonts, 1984). But a UPCI cosmology makes no claims as to how
God created the cosmos only that the cosmos was the result of the command of God
(Trimble, 2006). This does not mean that there are not varying degrees of speculations,
beliefs, and explanations amongst UPCI ministers and members about “how” God
created the universe, earth, and humans. There are even those in the UPCI who would
not be opposed to the idea that the big bang as a creation theory could be an explanation
to the “God spoke” creation account recorded in Genesis chapter one. This section will
explore a UPCI cosmology by examining a young earth and old earth creationist view,
both of which are held by UPCI members, and a UPCI view regarding the future of the

cosmos, which it believes will culminate in the creation of a new heaven and a new
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earth. What this all means will shed light on a UPCI cosmology. Exploring a UPCI
cosmology assists in exploring a larger UPCI worldview. The beliefs of a group or
individual concerning the origin and future of the universe can shape and influence their
larger worldview — their way of life and view of life (Valk, 2021).

Describing and analyzing UPCI ontological, epistemological, and cosmological
beliefs will begin with its strict adherence to the belief that God is the source of creation
and all things and that the nature of the human comprises both a body and soul/spirit
with a capacity to sense the divine. Exploring UPCI ontological, epistemological, and
cosmological beliefs in light of certain philosophical and theological traditions will shed
light on what is all meant by these basic beliefs and how the UPCI understands them,

and as such will give a more robust understanding of the larger UPCI worldview.

Ontology — The Nature of the Human

“God himself has implanted in all men a certain understanding of his divine majesty”
(Plantinga, 2000)
An important aspect of a UPCI ontology is the belief that there is a higher being
and that the nature of the human is connected to that higher being. Aristotle affirmed the
possibility of the existence of a divine being (Aristotle, 2016; Shields, 2015). He made
room for a single overarching system, a mover or cause of all things that came into
being. According to Aristotle, the unmoved mover is eternal, divine, and immaterial
(Osborne, 2002; Ross, 2006). It was Augustine who also argued for an absolutely perfect
being who is eternal at the top of the ontological hierarchy, and that God is the source

and origin of all things (Augustine, 2011). One can find an ontological affinity for a
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UPCI conception of God in Aristotle’s eternal unmoved mover and Augustine’s eternal
perfect being. The UPCI’s articles of faith state a belief in the one eternal God who is
infinite in power and possessing absolute indivisible deity (UPCI, 2023).

Anselm’s ontological argument affirmed the existence of God and that God’s
essence implies God’s existence (Anselm, 2008; 1998; Marion, 1992). This too accords
with a UPCI understanding. Aquinas believed that God’s existence was evident (Leftow,
2018) based on the fact that there must be a first mover or cause of the universe’s
existence (Aquinas, 2019). While the PH writers do not establish a direct connection to
these philosophical arguments for God’s existence, they could do so at a basic or
elementary level — as all affirm the existence of God as undeniable. Not only does a
UPCI ontology hold the existence of God, it holds to the idea that God is both
transcendent and immanent or near. The PH writers do not, however, venture further at a
philosophical level in exploring a sense of God to the same degree as the above-
mentioned philosophers.

Views regarding the nature of the human and how it relates to larger notions of
being or existence reveal ontologies that are fraught with larger worldview
underpinnings. That becomes clear when exploring the nature of being in relation to a
higher being. A UPCI ontology is that there is a realm beyond the physical, often
referred to as the metaphysical. This is in contrast with ontologies that believe that there
is no God or transcendent realm and that humans are exclusively physical substances or
objects, such as argued by Shermer (2018) and others who embrace atheism.

A UPCI ontology gravitates towards arguing that there is a distinction between an
immaterial soul/mind/consciousness and the material body. The UPCI believes that

humankind is distinct from the rest of creation because humans were originally created
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with both a material body or container that can be seen and touched as well as
immaterial components consisting of a soul and spirit. In line with Plato but not stating
it, Chambers (1974) writing in the PH argued that it is the body that carries the soul and
spirit and that it is through the body that the immaterial human is revealed.

A UPCI ontology affirms that life — both material and immaterial components —
begins at conception. As such, the UPCI has taken a position against abortion. The UPCI
has not defined whether it believes the soul/spirit comes as a direct creation of God at
conception or by the process of conception itself (traducianism). The UPCI also
believes, as do Augustine and Aquinas, that the soul/spirit can live without the body, but
that the body cannot live without the soul/spirit. The UPCI teaches that there will be a
time when the soul/spirit of humans who have died will return to their bodies and that
bodies will live again (resurrection) in the afterlife (Williams, 1967). One challenge to
UPCI afterlife answers is based on the question of re-embodiment (Polkinghorne, 2003).
Questions arise as to whether persons will resemble their previous earthly self, have
completely new forms, or simply be “better” versions of their earthly body, for as we
know, most earthly bodies will have decayed to nothing by that point (Swinburne, 2019,
p. 7). PH authors argued that the human experience will not end at death, but that there
is an experience beyond death and that this life is only a short precursor to that afterlife
(Connally, 1964).

Along with an ontology that affirms that the person is comprised of both material
and immaterial components, the UPCI embraces the idea that historically humans have
had a sense of a spiritual dimension, a natural instinct, or awareness of divinity (sensum
divinitatis) and a seed of religion (Calvin, 2008). Plantinga (2000) in line with Calvin

offered that awareness of divinity was an innate perception of God or natural knowledge
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of God and offered a philosophical approach in the form of the internal testimony of the
Holy Spirit. A UPCI ontology rests in its belief that the nature of the human being is
more than just the physical or the material and possesses a soul that seeks connection
with a transcendent God in a higher spiritual realm. The UPCI does not suggest that
humans automatically believe in God; it is simply the belief that humans possess an
intuition about a higher transcendent being. This intuition does not prove that God
exists; it only suggests that if God exists, God would have given humans a way to
comprehend that existence (Alexander, 2007; Holman, 2011; Reddy, 2014). Further than
just sensing the divine, as described and analyzed in chapter two, the UPCI believes that
God as the divine can live or dwell in the soul/spirit of humans. The entire
Pentecostal/UPCI ontology rests on the belief that humans are more than physical
entities, that humans have a spiritual dimension, that humans can be aware of God, and
that God can live or reside in the soul/spirit of individuals (Anderson, 1979; Blumhofer,
1989; Cox, 2001; Dein and Littlewood, 2007; Macchia, 2023).

Another aspect of a UPCI ontology is a belief in miracles, that is, a belief that a
transcendent God can enter into the immanent realm, into human existence, to perform
acts, especially those of healing, that cannot be explained rationally or scientifically.
Exploring and analyzing belief in miracles will deepen an understanding of this aspect of
a UPCI ontology which in turn will further reveal the extent of its worldview. Also,
exploring and analyzing a UPCI ontology regarding miracles challenges the UPCI to
more clearly define and analyze what it means when it claims some thing or event as
miraculous. Doing so will lend greater credibility to or debunk miracle declarations and
sharpen a UPCI ontology regarding divine action. If everything is a miracle, is anything

a miracle? Not that establishing criteria for what is a miracle will negate or take away
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from the miraculous event or claim, it just allows for a better articulation of what
someone means when they state that a miraculous event has occurred, because how
something is understood and stated also reveals a worldview. For example, the Bible
states that when Joshua prayed, the sun stood still (Joshua 10). The issue in this Biblical
account is not with the miracle itself, Joshua received the extra daylight he needed. The
issue was in the belief that the sun stood still. By writing that the sun stood still
illustrates a worldview lacking scientific knowledge at that time about the positionality
of the sun and the earth’s rotation and movement around the sun.

Miracle claims are not unique to Biblical stories, Christianity in general, or the
UPCI. Many people believe and claim to have experienced miracles in differing time
periods, geographic locations, and religious traditions (Cardenia, Lynn, & Krippner,
2000; Metaxas, 2016; McClenon, 1994; Nagasawa, 2017). The word miracle has taken
on various meanings (Purtill, 2002). Miracle in the New Testament has been used to
describe a wonder, an act of power/God, or a sign (Hutchinson, 2018; Louis, 2018;
Woodward, 2001). The miraculous has been defined as events which cannot be
accounted for by drawing on natural laws alone, expressions of divine agency, and
events considered miraculous only in a particular context (Corner, 2007). Hume argued
that a miracle is a transgression of a law of nature by a particular volition of the Deity or
by the interposition of some invisible agent (Hume, 1993; 2019). Swinburne (1968) also
defined miracle in line with Hume’s definition. Larmer (1988) in defining the term
miracle ultimately settles on a definition of miracle as a

physical event which would never have occurred except through the action

of a transcendent rational agent, but also clearly has religious significance

and is of such an extraordinary nature it is either directly perceived as a
miracle or immediately inferred as such (p. 12).
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There is argument against the idea that miracles can and do happen (Loftus, 2019). This
is not to suggest that evidence of miracle claims do not exist, according to Swinburne, it
only means that such evidence should not automatically infer that a divine being has
intervened in natural laws to perform a miraculous event (Swinburne, 1968). In spite of
objections, there are numerous claims of miracles. It is accepting the events recorded in
the New Testament as miracles, as well as those experienced personally, that reveals a
UPCI ontology open to acts of transcendence and one that does not embrace the notion
of a closed universe. While PH writers may not have written in great depth about
miracles as a way to mount a defense of their beliefs in them, the implications are clearly
there.

Within the UPCI there are stories of events described or claimed as miracles, such
as medically impossible pregnancies (Bossé, 2022; Doucette, 2022), recovery from polio
(McCarty 2022), and recovery from brain trauma (Turner, 2021). These events as told
by UPCI members are claimed as miracles by these UPCI individuals because there
seems to be no other explanation for their occurrences. While not every prayer gets
answered in like manner and miracle claims are all too debatable, those who have
believed that their prayers were answered use that as the base for their belief in a
transcendent being that can and does interact with and in the world. Even still, as
Alexander (2017) has argued, while it may be reasonable for a person to believe in
miracles, critical assessment of miraculous claims is nonetheless required, especially
ones that are poorly supported by evidence. In the PH, miraculous claims were based on
stories of personal experience whether it was a medical event, financial help, or
protection from danger. While the stories in the PH were the ideal and based on medical

reports or news reports, there was no indication that the UPCI investigated the evidence
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of these claims or a way to prove that the miracle was the result of divine intervention. It
seemed the UPCI accepts the claim of miracle based on personal testimony and the fact
that no other explanation exists for the resulting change. While those who are skeptical
of miraculous claims explore natural explanations, the UPCI does not, for it believes in
both claims of miracles and perceived divine intervention, both of which are important
aspects of a UPCI ontology.

A UPCI ontology is further grounded in Paul’s teachings in the Bible (I
Corinthians 15). In his letter to the Corinthians, Paul makes the argument, based on the
ontological belief of the eternality of the human soul and the resurrection of Christ, that
humans have higher purpose and meaning for their current life, and hope for continued
existence in the afterlife in the realm of God. This in turn grounds a UPCI ontology,
with its beliefs about how one prepares for the afterlife and how one views and lives in

their current life.

A UPCI Epistemology

A UPCI epistemology is grounded in a particular theism. Chapters two and four
generally defined that theism as Christocentric monotheism (Duby, 2023; Leftow, 1991;
Younan, 2017). This Christocentric monotheism is the foundation on which the UPCI
faith tradition is built and establishes its general conditions of theological knowledge. As
such, a UPCI epistemology presumes a particular knowledge of God (Proverbs 9:10;
15:33), gleaned from the Bible, which is regarded by the UPCI as the ultimate criteria
for truth. Secondly, the UPCI believes that knowledge gained by humans results from

the God given ability to acquire knowledge, figure things out, and develop skills. It
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would regard those with cognitive disabilities or other mental capacities as exceptions to
this kind of knowledge. Thirdly, the UPCI affirms that humans also gain knowledge
through socialization, schooling, mentoring, research, and published material.
Socialization comes from families, society, peers, media, and social institutions such as
religion, schools, and politics. Limits to this type of knowledge is largely sociological in
that individuals are dependent on the social factors and access to resources that influence
learning. Lastly, the source of UPCI knowledge of God, salvation, and moral living is
sacred or theological knowledge, the kind it believes emerges from the Bible. Limits to
this kind of knowledge is that it is faith knowledge and requires a dimension of belief to
establish certainty. Predominantly it is regarding the UPCI belief in knowledge as a God
given ability and the UPCI notion of knowledge emerging from the Bible where
conflicts with epistemologies embedded in other worldviews emerge.

Gingerich (2014) wrote that “Five centuries ago in Western civilization theology
was considered the queen of the sciences, that is, the queen of knowledge” (p. 8).
However, since that time epistemologies rooted in naturalism, atheism, physicalism,
modernism, post-modernism, and rationalism have had significant influence.
Rationalism, for example, was influenced by the works of Descartes, Spinoza, and
Leibniz. (Descartes, 2017; Cottingham, 2010; Leibniz, 1995; Phemister, 2006; Spinoza,
2022). Rationalism is a philosophic a priori approach emphasizing reason as the primary
condition for what can be known, how it can be known, and the limits to what is or can
be known. Rationalist epistemology argues that knowledge should not primarily be
based on religious belief or emotional response but rather on intellectual or deductive

reasoning (Levy, 2017; Pinker, 2021).

114



As suggested earlier, the UPCI does acknowledge that humans can figure things
out on their own. However, PH authors differentiate between an epistemology that
asserts reason or rationality as a God-given cognitive process and an epistemology of
rationalism. The UPCI believes that reason and rationality as human intelligence
capabilities can be and should be used to discover or explain knowledge or truth — even
religious knowledge or truth. PH authors pointed out that in the Bible, God encouraged
the use of reason (Isaiah 1:18) and Paul was noted for going into Jewish synagogues and
reasoning with the attendees (Acts 17:1-3). In the New Testament, believers were
instructed to be prepared to give good reasons for their hope in God (I Peter 3:15). The
UPCI teaches that the Bible encourages individuals to count the cost of following God
and Biblical principles, and one must use reason and rationality to count that cost. The
UPCI speaks of children coming to an age of awareness or understanding when they
decide to embrace Jesus of Nazareth’s teachings. This age of awareness or
understanding is identified when individuals demonstrate reasoning and rational thinking
when choosing to be a follower of Jesus of Nazareth. A critique of the UPCI use of
reason is that the UPCI also teaches that individuals are not to lean on their own
understanding (Proverbs 3:5). This scripture advises against relying solely on one's own
wisdom and intellect when making decisions or navigating life, suggesting instead a
reliance on God's guidance. This bipolar relationship with seemingly conflicting
scripture often leaves UPCI members confused on whether they are to make a rational
choice or the faith choice when it comes to life decisions. Also, it begs how does one
know God’s guidance versus their own desires or imaginations.

A UPCI belief in the use of reason to figure things out is not to be confused with

rationalism which emphasizes reason as the preeminent condition of knowledge. The
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late 19" and early 20™ century ushered in an era of modernism. Modernism affirmed that
the general conditions of knowledge were objective using reason (Butler, 2002; Storey,
2006). The epistemology embedded in modernism is that beliefs not based on evidence
or facts are considered irrational (Armstrong, 2010; Rainey, 2011; Tarnas, 1991;
Winkiel, 2017). This means that many knowledge claims based on faith or belief by
various religions both Christian and non-Christian, not just the UPCI, that are not
substantiated with facts or evidence would be deemed irrational. Here is where UPCI
epistemology contrasts modernist epistemology.

While it was clear in the PH that the UPCI diverges from an epistemology that
deems unsubstantiated beliefs as irrational, what PH authors did not do was
acknowledge or address the rationale behind a modernist rejection of unproven religious
belief or metaphysical explanation. Nor did PH writers allow epistemologies such as
embedded in modernism to scrutinize UPCI knowledge claims. In a few places PH
authors acknowledged that its belief in the Bible as the ultimate criteria is faith based but
did not delve into what a faith-based epistemology means in terms of certainty or the
nature, origin, or limits of UPCI knowledge claims. For example, on what does one base
knowledge of God with any degree of certainty? So, it goes without saying why
modernists struggle with faith-based epistemologies.

Postmodernist epistemology is pluralistic, subjective, and dependent on individual
worldviews (Cahoone, 2012; Harvey, 2015). Where modernism embraces objectivity,
postmodernism embraces subjectivity and notions of a constructed reality.
Postmodernism argues that there is not an ultimate truth or metanarrative, only different
ones, and that even if one holds to an ultimate truth or metanarrative there is no rational

or scientific way to prove it is the ultimate (Jameson, 2007; Kelly & Dew, 2017). Butler
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(2002) wrote that post-modernists believe that scientists promote “one story among
many, [and that] their pretensions are unjustified” (p. 48). In the same way that the UPCI
contrasts modernist epistemology for its exclusive use of reason, so it contrasts a post-
modernist epistemology for its acceptance of subjective and pluralistic approaches.
While the UPCI acknowledges that postmodernism has opened people to new ideas and
knowledge, postmodernism has also made the claim that truth is culturally relative and
subjective (Bernard, 2014; Gurley, 2006), and the UPCI is not prepared to make the
claim that its knowledge/truth — Biblical truth, apostolic truth, or doctrinal truth — is
mostly or ultimately culturally relative and subjective.

While it is established that the UPCI is unwilling to amend what it believes to be
truth, the epistemological question posed by postmodernists is, on what basis can the
UPCI make the claim that its story or metanarrative is ultimate or true and that others are
false? The answer the UPCI provides is the Bible. However, to base that claim on the
Bible begs further explanation as to why the UPCI feels the Bible should be the ultimate

criteria.

a. UPCI Basis for Belief in the Bible as the Ultimate Criteria

Much has been written in other chapters regarding the UPCI’s use of the Bible and
how it interprets the Bible. This section is different in that it describes and analyzes the
UPCT’s epistemological basis or criteria on which it grounds its argument that the Bible
reveals more truth than others or is the ultimate criteria. From the very beginning of the
UPCI, the Bible has held pre-eminence in UPCI doctrine, teachings, and worship. PH

author Box (1951) wrote in an early edition of the PH that:
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To understand the word of God is to be wise indeed, but to be ignorant
of it is to be destitute of wisdom. It is a complete code of laws, a perfect body
of divinity, an unequalled narrative, a book of lives, of travels and voyages. It
is the king's best copy, the housewife's best guide, the servant's best directory,
the young man's best companion, the school-boy's spelling Book, and the
learned man's masterpiece. And that which crowns it all is the Author — One
in whom there is no variableness nor shadow of turning.

Such a book is the Bible — God's message to man — may we sincerely
love its message and cherish its author and seek at all times to be like Him —
who is the first and the last — the author and finisher of our faith — the
beginning and the end — the only One true God — even Jesus Christ our Lord

(p. 15).

As in the earliest editions of the PH until the final year of the PH publication, authors
were still writing that the Bible “is a powerful and accurate book...” (Loudermilk, 2016,
p. 29), was inspired by God, and was the authority for salvation, Christian living, and
Christian service. PH authors wrote that the metaphysical cannot be fully grasped by the
finite human mind, and that it is the Bible that provides a way for finite human intellect
to have some understanding of that metaphysical realm (Urshan, 2001). Still these
declarations do not answer the question as to why the UPCI holds the Bible as the
supreme arbiter of sacred knowledge.

To begin, the UPCI’s epistemology for the preeminence of the Bible is based on,
as PH authors wrote, that the Bible is God-breathed and the result of the Holy Spirit
inspiring its authors (II Timothy 3:16) (Blanchard, 2023; Heywood, 2017). As such, the
UPCI claims that the Bible is the ultimate criteria grounded in its belief that the Bible
was God-inspired or God-breathed, theopneustos or divinitus inspirata — meaning that
scripture was given by inspiration of God (II Timothy 3:16). The idea of a God-breathed
(theopneustos) interpretation of II Timothy 3:16 began in the early third century with
Origen (Poirier, 2022). As such, this means the UPCI has followed Origen’s

interpretation of theopneustos in Il Timothy 3:16. While virtually all Christian traditions
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acknowledge that the Bible as inspired or God-breathed in some sense, not all Christian
denominations interpret the phrase God-breathed in a uniform manner. Some interpret it
in less literal and more historical-critical terms, while others view the Bible as inspired,
but its interpretation must be mediated through sacred tradition (Brown, 2016;
Brueggemann, 2012; Migliore, 2023).

It is not unique to the UPCI to have a sacred text that is believed to be divinely
inspired. It is also common for other religions to have sacred texts that are believed to be
divinely inspired. For example, the Baha’i faith claims that their sacred writings were
divinely given and continue to evolve through progressive revelation (Hatcher & Martin,
2002; Smith, 2008a, b). The Latter-Day Saints movement began with a claim of
revelation from God and teaches that revelation is the foundation of the church and an
essential element in today’s church (Bushman, 2008). The Latter-Day Saints embrace
several sacred texts such as the Bible, Book of Mormon, Doctrine and Covenants, and
the Pearl of Great Price as divinely given to humankind (Van Dyke et al., 2018). The
Quran is the central sacred text of Islam revealed by God to the Islamic prophet
Muhammed (Esposito, 2011). In light of the fact that there are many claims to divinely
inspired texts, a natural skepticism can occur regarding any claim for a text as the
ultimate criteria. In contrast to other faith traditions, the UPCI holds that the Bible is the
only divinely inspired text.

An important basis for the UPCI belief in the Bible as the ultimate criteria is, as
PH authors argued, that the Bible is the word of God based on the Bible’s own
testimony as a self-vindicating authority, the character of the Bible in content and moral
superiority, historical verification of the Bible, and by seeing the impact the Bible has

had on humanity (Garrison, 2006). PH authors suggested that cumulatively, for the
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UPCI, these anchor points “establish beyond reasonable doubt that the Bible is the word
of God...[and] the standard of truth by which we [UPCI] measure all things” (Bernard,
1991b, p. 10). While this is convincing for the UPCI and Christians which embrace the
Bible as sole authority, it is not convincing for those whose epistemology views the
belief in a God-breathed text as irrational, and for those whose epistemology does not
accept that there can be an ultimate criteria, truth, or metanarrative.

The UPCI has made a few statements regarding its belief in the Bible as the
ultimate criteria of truth. PH authors acknowledged that accepting the Bible as the word
of God is an act of faith (Bernard, 1991a; Garrison, 2006). It recognizes that the Bible
has cultural and social elements of a particular time and people woven into its fabric,
and that the Bible has a history that has been filtered through individuals, different time
periods, and multiple cultures and societies. Also, the UPCI faith is religiously exclusive
based on its Christocentric monotheism. According to Kim (2011) and Wainwright
(2005), religious exclusivism is often used as the basis for the dismissal of varied ideas
of God and varied sacred texts. While a UPCI explanation or statements regarding its
belief in the Bible and about the Bible as the ultimate criteria may not provide
conclusive epistemological answers to modernistic and post-modernistic questions, this
description and analysis does provide the context or the conditions of knowledge on

which the UPCI belief in and use of the Bible as the ultimate criteria exists.
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Cosmology — Origin/Future of the Universe

Carroll (2019) suggested that the ultimate human questions are guided by an
individual’s attitude towards the universe. Valk (2021) argued that a group’s or
individual’s cosmology concerning the origin and future of the universe lies at the root
of consciousness and that they can shape and influence a way of life and a view of life.
Many great thinkers have developed cosmological models about the origin, evolution,
and future of the universe. They claim that their cosmology provides the intellectual map
that characterizes all material things and answers the question of why there is something
rather than nothing (Chaisson, 2001). It is not part of a UPCI worldview that
evolutionism is the best explanation, but it was not always clear in the PH what the
UPCI opposed because authors often used the term evolution, evolutionary theory, or
evolutionism interchangeably causing some confusion. There is a difference between
evolutionary theory and evolutionism. Evolutionism, like scientism, is a worldview that
captures a devotion to evolution as the preeminent explanation for all physical existence
and discarding any notion of a metaphysical source. There are those who reject
evolutionism but, depending on how the book of Genesis creation account is interpreted
believe, that there is no conflict between the Biblical accounts of the origin and history
of the universe and the theory of an evolving universe. Plantinga (2011; 2012),
Polkinghorne (1998, 2005), and Lennox (2021) argued that evolution as a theory does
not rule out the existence of a Creator in that God could have put into process an
evolutionary unfolding of creation. The premise being that God is the source and creator
of everything, and that evolutionary theory is the explanation to how God “did it.” As

stated, the UPCI does not embrace evolutionism as the preeminent cosmological
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explanation, but in regard to cosmological theory the UPCI has not officially waded into
the possibility of an evolving universe. This does not mean that individual members of
the UPCI do not speculate or hold personal cosmological musings or ideas about an
evolving universe.

As suggested earlier, evolutionism has provided a cosmological explanation.
However, there are other cosmological theories, for example, arguments of intelligent
design and theistic evolution. Intelligent design holds that features of the cosmos and
living things are best explained by an intelligent cause/designer, and not natural
selection. As such it challenges Darwinism and attempts to bridge the gap between
science and theology (Dembski, 2006; Johnson, 1991; Meyer, 2010). Theistic Evolution
proposes that God, in the creation event, designed nature so that physical structures and
biological organisms would naturally evolve. Theistic evolutionists believe that God and
religious cosmologies are compatible with the findings of modern science, including
evolution (Collins, 2007; Lamoureux, 2008; Murphy, 2003). Regarding intelligent
design and theistic evolution, the UPCI has not stated if it leans towards either of these
positions. However, doing so would shed light on a larger UPCI worldview as it has
been argued that cosmological beliefs shape and influence an individual’s or group’s
larger worldview (Valk, 2021). A UPCI cosmology takes a different approach from
evolutionism. It embraces creationism and the notion of a Creator but does not lay out
“how” the Creator created beyond what is written in Genesis chapter one in the Bible.
However, again as stated above, this does not preclude individual members of the UPCI
from speculating or holding personal cosmologies.

Generally speaking, creationists are theists who, based on the Biblical creation

story of Genesis chapter one, embrace the doctrine of creation that God is the absolute
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creator of the heavens and the earth, the sun, moon, stars, and all of the creatures of the
earth. In this sense all Christians and Jews are considered creationists (Eldredge, 2001,
Isaak, 2007; Numbers, 2007; 1992; O’Callaghan, 2022;). This is not to be confused with
creationism, a term which can have nuances and requires qualification (Sweet & Feist,
2018), but generally speaking is a worldview that sees creation as divine action alone
without evolutionary processes. Creationists, however, are divided on whether the earth
is young or old and the UPCI is no exception. Young earth creationist’s cosmology
holds that the creation days as written in the book of Genesis were six twenty-four hour
days which occurred between 6,000 to 12,000 years ago (Ham, Ross, Haarsma, &
Meyer, 2017; Keathley, Stump, & Aguirre, 2017). Old Earth Creationist’s cosmology
holds that the earth and universe are potentially billions of years old (Ross, 2004; 2006;
Snoke, 2006). Some cosmological variation exists among old earth creationists, mainly
that days of creation are of unspecified length, another is that there are gaps between
days of creation, and finally that creation was a progressive event (Hagopian, 2001).
Where UPCI young earth and old earth cosmologies share common ground is in creation
ex nihilo, humankind being created by God, and the rejection of an atheistic natural
selection/adaptation process (Morris, 2005; Snoke, 2006; Whitcomb, 2011).

Within the UPCI, whether an individual’s cosmology leans towards a young earth
or an old earth, there is accord with the common creationist cosmologies. The UPCI
takes no official position on a young earth versus an old earth cosmology. UPCI author
Pavlu (2011) argued for a young earth creationism in his work Evolution: When Fact
Became Fiction. Another PH writer expressed concern towards embracing old earth
beliefs of progressive creationism and day-age creationism (Schoolcraft, 1997; 2004).

On the other hand, UPCI author Bernard (2022) argued that there is some compatibility
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with both young earth and old earth creationism in the Bible. One could infer based on a
UPCI interpretation of the Bible, described earlier in the cultural dimensions chapter,
that a majority of UPCI ministers would lean towards a young earth cosmology. What is
known is that a UPCI cosmology maintains that God spoke and it all came to be.

Can one reconcile the “evidence” of evolutionism and the “faith” of a creationism?
Gingerich (2006) believes that there can be a theistic space or perspective for viewing a
cosmology where God can play an interactive role unnoticed by science but not
excluded by science. Schroeder (1992) suggested that the Big Bang could be explained
by the book of Genesis account of “let there be light” (Genesis 1:3). An example of this
argument also occurred in the PH when Bernard (2017a) suggested that “the scientific
theory of the Big Bang could be a description of God’s initial creation statement “Let
there be light” (p. 7).

A UPCI cosmology would affirm that God is the source, creator, and maintainer of
the cosmos and all cosmic activity. The UPCI believes that in the beginning there was
no universe — no stars, no sun, no moon — and that God spoke the universe and the solar
system with the planets and their atmospheres and the earth with its atmospheres into
existence (Yonts, 1984). Again, a UPCI cosmology makes no claims as to how God
created the cosmos only that the cosmos was the result of the command of God
(Trimble, 2006).

A UPCI cosmology understands that the creation narrative in Genesis is faith
based but they argue that ultimately science at this point cannot prove or disprove that it
is God that is behind the creation of the cosmos. Hence, they embrace the Hebraic
writings that teach that God was the creator and source of all things (Garrison, 2006). As

stated earlier, this does not mean that there are not varying degrees of speculations,
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beliefs, and explanations amongst UPCI ministers and members about “how” God
created the universe, earth, and humans or whether the world is young or old. UPCI
ministers and members may encounter greater difficulty defending a young earth theory
— commonly rejected within the scientific community as lacking empirical support
(Isaak, 2007; Shermer, 2007; Taylor, 2025; Young & Stearley, 2008) — than defending
the broader theological claim that God created the universe.

Just as cosmological models offer explanations to the question of the origins of the
universe, those same models provide a potential glimpse into the future of the universe.
Philosophers throughout history have addressed the idea of the end of the earth. For
example, Democritus conceptualized the end of the world through cataclysmic collisions
and Epicurus conceptualized the end of the earth as dissipating and scattering into a void
(Cotesta, 2021; Green, 1942). However, Plato and Aristotle’s end of the earth views
were more cyclic in that their cosmology viewed the end of the world through ideas of
destruction and rebirth (Aristotle, 2020; Plato, 2009, 1991). Later, Stoic cosmology built
on the ideas of Plato and Aristotle’s destruction and rebirth models in the form of
ekpyrosis and palingenesia (Lapidge, 2021; Meijer, 2008; Salles, 2009). Ekpyrosis is the
belief in the periodic destruction of the cosmos followed by palingenesia or the
recreation or regeneration of the cosmos. Jesus of Nazareth uses the same word
palingenesia in the Gospel of Matthew (Matthew 19:28) (Duncan & Derritt, 1986; Way,
2009).

The UPCI believes that the Bible depicts the appearance of a new heaven and
earth. The UPCI teaches that at some point there will be a melting of the earth, heavens,
elements, and works, according to its interpretation of Matthew 24 and II Peter 3:7-18.

While the UPCI interprets the Bible to mean that the earth will melt with intense heat, it
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does not say how much of the earth, or what part of the earth will burn (Norris, 2017).
Also, while the UPCI interprets the Bible to mean the earth passing away and the
melting of elements, it does not specify the scale or to what extent this will occur. In that
sense, the UPCI would have little difficulty with the scenario predicted by Steinhardt
and Turok or some Stoic philosophers. While stating that heaven and earth will pass is a
part of UPCI cosmology, the UPCI is silent on how these cosmological events will
occur. It seems that its silence is due to the fact that the UPCI has no way to explain how
the earth’s passing away will occur beyond what the Bible has declared.

However, according to the UPCI, this is not the end. UPCI cosmology is that God
will create a new heaven and a new earth (Revelation 21). The UPCI does not explain
how they believe God will do this and whether God will create an entirely new earth or
an entirely new universe. The UPCI has not ventured in this direction, perhaps because it
lacks the scientific expertise of doing so or that notions of how God created the spark
that began the creation of all that exists or how God will create a new heaven and a new
earth often leads to considerable imagination and speculation. Nonetheless, it recognizes
that cosmological speculations regarding the ending of the earth and the universe may
pose theological challenges when probed deeply. The UPCI as of yet has no responses to
these matters. Yet cosmological models and philosophical thoughts provide a way to
think about cosmology that does not conflict with the Bible. As to how this influences a
worldview, the process of answering these questions reveals important view of life and
way of life features in terms of a metaphysical or physical approach.

At the core of what it means to be or exist is a belief about the origin and future of
the cosmos and that belief is one’s first philosophy or theory of being (described earlier)

that individuals live their life from and to. Rarely do humans live with reckless abandon
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because their view of life and way of life is the source of their action. As such, some
kind of cosmological belief lies at the core of one’s way of life and view of life and
essentially motivates behavior. Based on this research, UPCI cosmology influences its
worldview by establishing a direct relationship between the creator and the creation

(John 1).

Conclusion

This chapter argued a UPCI’s ontology, epistemology, and cosmology.
Ontologically because worldviews are formed around beliefs about the nature of
existence. Epistemologically, because “Epistemological certainties confront all
worldviews” (Valk et al, 2017). Cosmology influences a UPCI worldview because of the
relation it allows between the creator and creation.

It was argued that a UPCI’s ontology holds to the notion of the eternality of the
soul/spirit and is bolstered by the working of miracles. Its ontology is that the nature of
the human being is more than just the physical or material; it is also metaphysical and
non-material. However, the UPCI needs clearer criteria for when claims are made
regarding divine intervention. Miracle and divine interaction claims risk confirmation
bias and testimonial inflation which can undermine credibility. UPCI ontology is an
essential part of the rationale behind their way of life and view of life, in part that it
energizes a view of life and way of life through a hope and purpose for life that reaches
beyond the physical into the metaphysical.

This chapter also showed that for the UPCI, its theistic worldview has served as its

ground and has provided epistemic approaches and resistance to questions and
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challenges from varied worldviews. The UPCI has embraced the Bible as the ultimate
criteria or source/basis of knowledge/truth and its paradigm of morals all the while
acknowledging it is a faith text. UPCI Biblical truth claims are reinforced by inspiration
(theopneustos) and understood using an Apostolic hermeneutic. While the UPCI has
acknowledged the use of reason and rationality, it does so within strict parameters, here
again defaulting to the epistemology embedded in its Christocentric monotheistic
worldview. The cost, however, is an unresolved tension between reason as gift and
“leaning not on one’s own understanding” (Proverbs 3:5), as well as limiting dialogue
with external arbiters of knowledge. Moreover, UPCI epistemology is challenged
because competing groups also claim divine inspiration yet arrive at different beliefs or
conclusions. Nevertheless, UPCI religious knowledge is anchored in the fear of God and
authorized by scripture understood through an Apostolic hermeneutic with reason and
experience welcomed as subordinate but important aids.

Cosmologically, a UPCI belief in creation ex nihilo and a new heaven and new
earth frame both origins and ends, while leaving the mechanism of how largely
unspecified. Internally, young earth and old earth positions coexist while maintaining the
core belief that God is the source, creator, and maintainer of the cosmos and all cosmic
activity. While a theistic conclusion regarding cosmology may not seem logical, to the
UPCI there is no more important element to understanding a view of life and way of life
than describing and analyzing the structure of the universe through the possibility of
God.

Valk (2021) argued that ontological starting points and positions taken regarding
questions about the nature of being, the nature of reality, and the beginnings and the

endings of humans are foundational to a worldview. This chapter shows how a UPCI
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tradition converts metaphysical beliefs, epistemic authorities, and belief in future worlds
such as a new heaven and earth, into a coherent worldview. It also reveals where that
worldview encounters pressure from varied philosophic and scientific worldviews. In a
time of unprecedented medical and scientific discovery, and the insights gained into
humanity and the potential of exploring the far reaches of the universe, the UPCI, as do
others, should continually address and have dialogue about the mysteries that unfold in

life and seek answers to them.
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Universal/Particular Beliefs & Values

Introduction

Universal/particular beliefs and values is the final sub-framework used in this
dissertation to describe and analyze a UPCI worldview. Universal/particular beliefs and
values guides in exploring how certain beliefs and values are interpreted, understood,
and particularized by individuals or groups of individuals. Universal/particular beliefs
and values reveals that while there is large agreement on certain universal or general
beliefs and values, how they are particularized can differ significantly (Valk, 2021).
Universal is defined as the frequency of certain features or things that are distributed
among many individuals or even among all individuals (Rotenstreich, 1983; Rodriguez-
Pereyra, 2011). An example of a universal would be humans eating together and the
bond it creates; however, the foods eaten and the setting can be particular to culture,
time, and place (Griffin, 2009). Particular is used to reference an individual, item, or
detail and is contrasted with the universal. The UPCI, as do other organizations or
groups of people, has universal beliefs and values that it particularizes in its behaviours.

Essential to the description and analysis of universal/particular beliefs and values
is how they can be a source of conflict. It is often the case that disagreement between
individuals, groups, and societies occurs more over the particularization of their beliefs
and values than the actual beliefs or values themselves (Butler, 2005; Callahan, 2000;

Eniko, 2010). For example, while a sense of right or wrong is universal, how those rights
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and wrongs are defined differs from age to age and even from culture to culture
(Heschel, 2006). Valk (2021) argued that certain beliefs and values are held in common
by most if not all people, and that there is agreement with them almost universally, past
and present, but that those universal beliefs and values are particularized in certain ways.
As such, investigating certain universal beliefs and values and how they are
particularized through behaviours and actions within individual or group contexts, give
further illuminations into the worldview of individuals or groups of individuals.

When describing and analyzing UPCI universal/particular beliefs and values the
emphasis is placed more on how they are particularized because it is more the
particularization that illuminates the worldview. As such, this chapter will describe and
analyze a UPCI belief in the dignity of human life. It looks at how the UPCI believes all
people should be treated, but in particular those who can offer nothing in return such as
the poor. The UPCI believes that human beings are not to be sacrificed, exploited or
manipulated, and that vulnerable populations should be protected and even helped. Two
of the ways the UPCI particularizes its belief in the dignity of all people is with
compassion and with courteousness.

The second part of this chapter describes and analyzes a UPCI belief and value
regarding the sacredness of human life, or the value bestowed on human life. Viewing
human life as sacred is to conceptualize human life as something special or different in
comparison with other forms of life (Valk, 2021). A belief in the sacredness of human
life touches on the question of what it is that makes human life special or different from
other forms of life. As has already been described in earlier chapters, the UPCI believes
that humans were/are created by God in the image of God. The UPCI particularizes its

belief in the sacredness of life by standing, for example, in opposition to abortion.
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The UPCI will agree with most others, whether individuals or groups of
individuals, on the dignity of all people and the sacredness of life but maybe not for the
same reason. This may or may not surprise many of its members. It may even serve to
reveal that its concept of “the world” is not so different on one level as many initially
thought. Yet, how these universal beliefs and values are interpreted, understood and
particularized by the UPCI may reveal differences between it and the worldviews of

others, and these differences may become quite stark.

Dignity of All People

Beliefs and values regarding human dignity can be found down through time
with political, philosophical, and theological influences and implications (Novak, 2007;
Rosen, 2012). The idea of human dignity has developed over time predominantly
starting with the idea of dignatis hominis, generally meaning status or worthiness, but
the weakness of dignatis hominis of human value was based on some form of social
standing without consideration of intrinsic worth (inward quality) (Lebech 2003;
McCrudden, 2008). In Christian theology, human dignity is typically grounded in the
belief that humans are created by God in the image of God (Genesis 1:27). As well, the
UPCI believes that humans as created by God and in the image of God is what gives
them their intrinsic worth and as such should be treated with dignity. McCrudden (2008)
concluded that a basic minimum meaning of human dignity is that each human being
possesses an intrinsic worth that should be respected and that some forms of conduct are

inconsistent with respect for this intrinsic worth.
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When it comes to human dignity belief and value, the main question to be asked
is if the same dignity is extended to the poor, the vulnerable and the wealthy, or is there
a discrepancy in dignity given to diverse categories of people? Is dignity measured in
wealth or in human happiness or wellbeing? Why are the rich, the famous, and the
powerful often granted more dignity and the powerless and poor less so (Valk, 2021)?
The UPCI holds to what the Bible teaches that God will judge those who mistreat the
fatherless, widows, oppressed, and poor because they are also worthy of dignity (James
1:27; Zechariah 7:9-10; Jeremiah 7:5-7). Jesus of Nazareth taught that an example of
true service to Him is to offer lodging, water, food, or medical assistance to those in
need and have little or no ability to repay (Matthew 25). As will be described in what
follows, the UPCI embraces Jesus of Nazareth teachings to assist those in need not just
in principle but in actions through various compassionate programs.

In a previous chapter, it was argued that humans are the result of the creative
endeavours of God (Gen, 1:26), and that “humans were the apex of [God’s] creation”
(Bernard 2016¢, p. 7). As such, it is believed that humans carry a dignity which
mandates respect no matter their lot in life, and human dignity denotes that special
elevation of the human species. In the Bible, Jesus of Nazareth expressed great concern
for the poor, the broken-hearted, the captive, the blind, and the bruised, and his followers
were also mandated to carry on his work toward them (Matthew 28:16-20). PH authors
interpreted that Biblical teaching to mean that the ways that humans particularize a
belief and value in dignity to all people is by feeding the hungry, clothing the naked,
helping the sick, visiting those in prison, edifying one another, comforting the

feebleminded, and supporting the weak with patience (Fee, 2005). The UPCI believes
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that human beings are not to be sacrificed, exploited or manipulated, and that vulnerable
populations such as the young, elderly, poor, or sick should be protected and assisted.

Not only is dignity to all people a pursuit of justice, but PH authors also argued it
should be the result of coming to understand that humans are created in the image of
God and that God loves everyone. They wrote that humans are not to be defined by and
treated based on things like an “...orientation, lifestyle, or predisposition
(temptation)...” (Bernard, 2015, p. 7), and that fellow humans do not have the right to
pronounce eternal judgments over each other. Erickson (2014) argued in the PH that
“People should always be treated with human dignity” (p. 20). PH authors argued that
out of Jesus of Nazareth’s nature, often described as the fruit of the Spirit (Galatians
5:22-23), flows the actions of rendering dignity to all people. Hall (2005) argued that the
Spirit or essence of God provides attributes or fruit that allow individuals to treat one
another with dignity. He suggested that those attributes help us know how to behave
toward each other. The question remains however, how does the UPCI particularize its
belief and value of the dignity of all people? Two of the ways the UPCI particularizes
dignity of all people is through compassion and courteousness.

Compassion, broadly understood as a deep awareness of the suffering of others
accompanied by the desire to alleviate it, is a core virtue across religious and secular
traditions although its theological basis, expression, and ethical framework vary (Dalai
Lama, 2002; Lupton, 2014; McNeill, Morrison & Nouwen, 2005; Nussbaum, 2003;
Singer, 2009). PH authors noted that the UPCI belief is, as it understands the Bible to
state, that the compassions of God fail not and are renewed every morning
(Lamentations 3:22-23), and that God instructed individuals to show mercy and

compassion to every person (Zechariah 7:9-10). They referenced in the Bible where

134



God’s compassion towards humankind is stated (Isaiah 49:15-16). PH authors highlight
where in the New Testament Jesus of Nazareth feels the needs of destitute people
(Hebrews 4:15). McClintock (1984) argued that because of Jesus of Nazareth’s capacity
for compassion, He fed the hungry, healed the sick and physically challenged, and even
raised the dead. McClintock also suggested that the term compassion encompasses love,
care, concern, and mercy for others. A UPCI belief and value based on the Bible is that
if an individual has been blessed with the world’s goods and sees someone in need but
refuses to be compassionate and help them, then the love of God is not in them (I John
3:17).

Another aspect of the UPCI belief in having compassion is found in the Biblical
teaching concerning care for fellow humans. As a benchmark for this belief and value,
Christians often use the story of the Good Samaritan (Luke 10). In this story, a man who
had been beaten by thieves and left for dead was found by a Samaritan who cared for his
wounds, took him to a place for recovery, and paid all the expenses. In line with this
Biblical story, PH authors argued that compassion respects the dignity of humans, and
that compassion never takes pleasure in the distress of others (McClintock, 1984).

The UPCI believes that compassion is more than feeling sorry for people; it is
self-identifying with a person’s situation, being active in improving their situation
without judgment, without condemnation, without blame, or without bias (McClintock,
2008). A critique of compassion efforts is that aid is often directly linked with
evangelism, emphasizing spiritual transformation alongside material aid. When
compassion is used alongside spiritual transformation it risks reducing recipients to
objects of spiritual agendas rather than affirming their inherent dignity (Corbett &

Fikkert, 2014; Lupton, 2012). As such the line between altruism and proselytism can
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become blurred (Robert, 2009). This conditional compassion may unintentionally mirror
colonial dynamics, where aid is contingent upon spiritual compliance, rather than an
unconditional response to human suffering (Woodly & Sanders, 2020). Critics argue that
true compassion must be decoupled from conversion goals to avoid coercion and respect
autonomy (Jennings, 2011). Therefore, while compassion can be transformative, its
ethical integrity depends on whether it is offered freely or strategically as a means to a
spiritual end.

Even though compassionate efforts can do more harm than good, the UPCI has
been active in compassionate ways of life. Judd (1992) wrote in the PH that the UPCI
created Compassion Services International as a way in which individuals can alleviate
the distress experienced by victims of disease, hunger, drought, and disaster. Through
Compassion Services International the UPCI fed the hungry, provided clothing, medical
assistance, and shelter for the homeless around the world (Judd, 1992; Kinsey, 2005).
Another example of how the UPCI is active in assisting others in need is through the
Apostolic Youth Corp — a UPCI program where young people travel to places to help
those in need (Ensey, 2013). Compassionate efforts should be relational, grounded in
place and culture, emphasizing communion, mutuality, and the dignity of all people
(Jennings, 2011). And be partners rather than conquerors and healers rather than
dominators where love and justice are not instruments of conversion, but ends in
themselves (Woodley & Sanders, 2020).

A second particularization of a UPCI belief in the dignity of all people as
identified by PH authors is courteousness. Courteousness, or respectful and polite
behavior toward others, is a socially valued virtue found across cultures and belief

systems, though its source and emphasis vary (Dorff, 2010; Mercedes, 2001; Nasr, 2012;
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Ware, 1993). Young Sr. (2014) defined courteousness as “having manners for a royal
court” (p. 3), in other words, it is behavior dictated by royal protocol. PH authors argued
that UPCI courteousness is based on the Biblical teaching that individuals should show
good manners and be kind and courteous to all people — especially if one is in a position
of power or authority (Clanton, 1992; Sermon 1963). They also suggested that, even in
conflict, individuals should be courteous, because courteousness can often diffuse
disagreements and conflict. In-person courtesy is effective in conflict because it involves
“facial expressions, body language, and vocal interaction” (Bernard, 2017b, p. 7).
Bernard also argued that in-person courtesy has emotional cues that bring “affirmation,
concern, clarification, qualification, or retraction” (p. 7). PH authors argued that
compassion was born out of being touched or feeling the needs of others as a personal
need, but that courteousness is a behavior mandated by protocol; in other words, one
must be courteous whether they feel like it or not (Young Sr., 2014). Chambers (1980)
argued that courtesy is a sign that one is in control of their spirit (p. 22). According to
the UPCI, individuals are instructed to be courteous to all people (I Peter 3:8-9), and
treat all people with love, pity, and humility (Young Sr, 2014, p. 3).

While a belief in the dignity of all people is reflected in the UPCI notion of
courteousness, it is an organization composed of individuals who possess ideas,
convictions, and personalities that often lead to disputes. For example, in 1992 a
resolution passed requiring all ministers to sign a statement affirming that they still
believe the Fundamental Doctrine and Holiness position contained in the UPCI Articles
of Faith. If they were not willing to sign the affirmation they would lose their
credentials. Cruel words were exchanged by some and some relationships between

ministerial colleagues were never the same. This highlights the challenge of
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particularizing treatment of others with courtesy in a consistent manner. The lived reality
is that UPCI members may not be as courteous as they claim to be or hope to be, as the
ideal can be undermined by human limitations or mood, personal biases and prejudices,
and organizational priorities.

The belief that humans possess an intrinsic worth and should be treated a certain
way is embraced by all Christians and is not unique to the UPCI. However, as written
above, the challenge lies in practice. UPCI members may struggle to express human
dignity toward those whose lifestyle, circumstance, beliefs, and values are different.
Thus, the UPCI is not immune to the paradox of professing human dignity beliefs and
values while at the same time struggling to express those beliefs and values for various
reasons. This tension highlights the reality that claims of universal beliefs and values,
even when sincerely held, are always mediated through individual perspectives.

In the PH, compassion and courtesy were the two main examples of how the
universal belief and value of dignity of all people were manifested in UPCI actions and
behaviours: ways of life that revealed for them grace, mercy, and forgiveness in the
treatment of others. All of this sheds further light on a UPCI worldview which embraces
human dignity and this is reflected through compassion as a way of life that assists
others. It includes courtesy towards others, encouraging UPCI members to live/act
towards others as a Biblically mandated way of life. It gives the reader a sense that the
UPCI views others as having intrinsic worth because it believes humans are created by

God and that they should be treated with dignity because they have intrinsic worth.
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Sacredness of Life

To describe something as sacred is to convey the idea that a place, an item, a
relationship, an experience, a value or belief, or a person is special or different relative
to something else and that it must be protected. The concept of the sacredness of life is
central to various worldviews, though its justification and application vary (Breck, 2010;
Novak, 2007; Singer, 2022). What is it that makes human life special or different from
other forms of life for the UPCI, and in what ways is it special? Attempting to answer
those questions will further reveal a UPCI worldview. Embracing a belief in the
sacredness of human life does not preclude a belief in the sacredness of non-human life
(Singer, 2022). When PH authors spoke about animals, whether domestic, farmed or
wild, they wrote of the respect and kindness that should be shown to them and that
animals should be treated as humanely as possible with the least amount of suffering.
Their rationale was that all life was/is created by God and cruelty in any form is
unacceptable.

As has already been described in this chapter, the UPCI believes that humans
were/are created by a wise and holy God and argues that what sets humans apart from all
that God created is that humans received the breath of God to become living souls
(Genesis 1:26-27; Psalm 139:14). For the UPCI, it also means that humans are
considered the apex of creation (Bernard, 2016c). The UPCI belief in the sacredness of
life is reflected in its stance against abortion (Bland, 2011; Soto, 2013; Young Sr, 2005).
The debate over abortion is as controversial as it is passionate and manifests itself in
many social arenas, not least of which is in the process of appointing people to the

highest judicial offices (Reddy, 2006). The abortion question involves economic, legal,

139



medical, psychological, sociological issues, including women’s rights, and the rights of
the father of the unborn baby. There are also important racial and theological
considerations. All of these factors weigh on a decision whether to continue with an
unplanned or unwanted pregnancy. The UPCI general belief in the sacredness of life is
given expression in actions committed to protecting the unborn. In the PH, Velie (2009)
wrote that “attacks on innocent human life, such as abortion and euthanasia...directly
and immediately violate a human person’s most fundamental right — the right to life” (p.
33).

This anti-abortion stance is born out of a UPCI belief in the sacredness of life,
that God forms all life in the womb, and that all individuals are fearfully and
wonderfully made (Trimble, 2011). It was written in the PH that the fashioning of a
human in the womb is an unparalleled feat that displays God’s craftmanship and artistic
mastery (Soto, 2013; Velie, 2013). In chapter five it was argued that the UPCI believes
that life, both the material and immaterial components, begins at conception (Burke,
2013). As such it believes that all human life is sacred based on its very essence of being
created by God and not on its function. The UPCI affirms its belief that God is the
common source of existence of all things and as such believes that human life rests in its
essence and ability to house the presence of God. In light of that view, Dulle (2005)
argued that there is not adequate rationale for taking the life of the unborn.

In Christianity, there are traditions which tend to oppose abortion while others
acknowledge sanctity of life but also the moral and health complexities faced by the
mother (Beckwith, 2008; Catholic Church, 2003; Houle, 2014; Kaczor, 2023). There are
circumstances involving a pregnancy where parents are not choosing between abortion

and adoption, in some pregnancies the life of the mother may be at risk. The question of
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whether abortion is permissible when the mother's life is at risk is complex (Alcorn,
2013; Beckwith, 2000; Kaczor, 2023). UPCI author Bernard (2012) acknowledged that
there are circumstances where a doctor determines the mother’s life is at risk and takes
the baby early. He differentiated between that scenario and abortion in that if the doctor
takes a baby early the intent is not abort but to save the life of both the mother and the
baby. Although many complex issues exist regarding pregnancies, still a UPCI
sacredness of life worldview opposes abortion.

There were articles in the PH that were personal stories of unwanted pregnancies
and how individuals chose to deal with those pregnancies. Some of the stories were
about when the option of abortion was considered and rejected, and others were about
the effects of having an abortion (Bysina; 2011; Chante, 2011; Guzman, 2011; Wells,
2012). Undoubtedly not every story turns out as these PH testimonials illustrate. There
were also stories in the PH of children who would be born with physical challenges or
mental deficiencies and options of abortion were presented and rejected based on the
belief and value in the sacredness of human life (Grissom, 2013). UPCI authors Nancy
and David Norris (2009) wrote a book about their son Nathaniel who was born with
multiple disabilities and required a wheelchair (Norris, 2013) yet was loved and cared
for until his passing at the age of thirteen. Nancy Norris (2013) argued that Biblical
precedent on how to treat the physically challenged is found in IT Samuel 9:13. Again,
while these stories represent the ideal it may not reflect how other UPCI members might
particularize or be able to particularize the same belief and value if presented with a
similar circumstance. While this differing particularization was not reflected in the PH,
the different particularization may be the result of lack of resources, support networks,

or even overall mental or emotional capacity.
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PH authors frequently felt that there is a moral decay in society, revealed in the
fact that there was even a discussion about the sacredness of life in the PH (Yohe, 1994).
Bland (2011) wrote that individuals are living in a culture that has “placed a small price
tag on human life” (p. 9). PH authors attributed their notions of moral decay to the rise
of humanistic and secular ideologies which they felt reflected the superficial and self-
serving attitudes of secular society. Humanists and secularists would, no doubt, contest
the notion that their ideas are superficial and self-serving, arguing that they believe their
view gives more dignity and freedom to the human. Even still, the UPCI adheres to its

belief in the God given right to life.

Conclusion

This chapter has examined how the UPCI particularizes the universal beliefs and
values of human dignity and the sacredness of life through compassion, courteousness,
and an anti-abortion stance. It brought to light that while these universals are shared with
other religious and secular traditions, the UPCI’s justifications, expressions, and limits
reflect a UPCI worldview in terms of how it interprets Biblical teaching on compassion,
courtesy, and abortion and how those teachings are then put into practice.

While UPCI members share broad agreement on the universals discussed in this
chapter, the particulars of how compassion is offered, when courtesy is extended, and
how sacredness of life is defended varies according to resources and personal
conviction. UPCI Compassion initiatives such as Compassion Services International
illustrate a capacity for aid, yet the coupling of material assistance with evangelistic

goals raises the risk of mixing dignity affirming help with proselytism. This tension
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between altruism and evangelism fuels broader debates about UPCI missionary efforts
and the ethics of its compassionate efforts.

The UPCI believes courtesy is a Biblical mandate, even toward opponents.
However, the divisive ministerial affirmation conflict of 1992 demonstrates the
difficulty of sustaining such ideals in organizational disputes. Episodes of conflict in the
UPClI reveal the fragility of beliefs and values when organizational unity is under
pressure, suggesting that beliefs and values may be more resilient when facing external
challenges than internal ones.

This chapter presented a UPCI’s opposition to abortion and how it rests on the
view that humans are created in the image of God. While this approach is believed to
provide moral clarity for adherents, it also limits UPCI flexibility in responding to
ethically complex cases such as threats to maternal life, fetal anomalies, or socio-
economic hardship, where other Christian traditions and secular ethics might adopt more
situational approach.

The evidence for the particularizations presented in this chapter are taken
primarily from the PH. While these reveal the idealized particularization of beliefs and
values, they underrepresent dissenting voices, unreported exceptions, and lived
contradictions. Future work could illuminate how UPCI members navigate the tensions
between universal beliefs and values and particularizational constraints, especially in the
contested moral domains presented in this chapter such as reproductive ethics and
humanitarian engagement.

This chapter identified the specific mechanisms of compassion programs, courtesy
norms, moral boundary setting through which the UPCI particularizes its universals,

while also exposing points of friction where ideals and realities converge. The UPCI’s
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worldview is influenced by the belief in the intrinsic worth of every person and the

sanctity of human life, translating these universals into culturally situated practices. Yet
the path from belief to action is neither uniform nor unproblematic. As the dissertation’s
final analysis, this chapter underscores that the vitality and resilience of a worldview lie
not only in the universals it proclaims but in the integrity, adaptability, and transparency

with which it lives them out in the particular.
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Conclusion

This dissertation set out to offer a description and analysis of the worldview of
the UPCI, a subgroup within the broader Pentecostal movement. The aim was not to
defend a UPCI worldview, but to use Valk’s (2021) interdisciplinary worldview
framework to highlight how identity, culture, existential questions, ontological and
epistemological claims, and universal/particular values influence a UPCI worldview.
While there is existing scholarship on Pentecostalism (Anderson, 1979; Synan, 1997;
Hollenweger, 1997; Cox, 2001), this dissertation fills a void in Pentecostal studies, in
particular, the UPCI has received little focused attention, especially in terms of its
worldview. Primarily using the Pentecostal Herald as the organizational voice of the
UPCI from 1945 to 2017, this study has traced how a UPCI vision of life and way of life
1s influenced, and how UPCI leaders and members articulate and reinforce that vision of
life and way of life. What follows is a summary of key findings.

Chapter two argued that the UPCI’s organizational identity is rooted in early
twentieth century Pentecostalism and Oneness theology. This chapter focused on how a
UPCI identity takes form in what it is, what it stands for, and what it does. Demographic
analysis revealed that UPCI churches are more located in urban, racially diverse areas,
and areas with higher than average educational levels. Chapter two also elucidated that
while the organization has embraced multicultural outreach, its ministerial leadership in

North America remains majority caucasian, signalling an ongoing tension between
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ideals of diversity and the actual racial and ethnic composition. However, this studies’
focus on North America limits the analysis of a larger more global UPCI organizational
identity where cultural, racial/ethnic, political, and economic statistics may produce
different expressions of a UPCI organizational identity. The UPCI maintains its identity
through doctrine, shared rituals, and practices such as its lifestyle and holiness codes. A
UPCI organizational identity could be viewed as legalistic, heretical, and the result of
theological aberrations (Boyd, 1992) giving basis for the argument that the UPCI should
be less dogmatic, strive to be reasonable, rational, receptive to criticism, and
cooperative. Even still, UPCI members embrace its organizational identities because it
provides context, belonging, and meaning to its members.

Chapter Three focused on how a UPCI interpretation of Biblical story and
Biblical doctrines and teachings influence its worldview. Cultural dimensions of the
UPCI include a metanarrative of creation, fall, redemption, and restoration or renewal of
all things. While rarely viewed or referred to as just stories by UPCI ministers or
members, Biblical people, histories, and experiences portrayed in Biblical stories carry
cultural significance because they developed in a time and place and amongst a people.
As such, Biblical stories have transmitted moral examples and lessons from what the
UPCI perceives as a divine authority (the Bible) and by which UPCI members live out in
a particular time and a place. Biblical stories, especially the Genesis creation account,
influence the UPCI’s understanding of God as the eternal creator and sustainer. Even
though the UPCI acknowledges that accepting the Bible is an act of faith and that not
every statement in the Bible is to be taken literally, it is resolute that the Bible, with its
collection of stories, serves as the final authority for UPCI members regarding their view

of life and way of life.
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The UPCI has doctrines and teachings described and analyzed throughout this
work which influence its worldview. However, this chapter focused on the UPCI
doctrines and teachings of forgiveness, generosity, and selflessness. Teachings on
forgiveness influences a life of forgiving for UPCI members because, according to the
UPCI, the Bible teaches that an individual receiving forgiveness is based on their
willingness to extend forgiveness to others. Yet, teachings on forgiveness places the
responsibility and pressure on victims to release their perpetrators of their actions, which
is something not everyone is prepared to do. And those who do, must be cautious not to
internalize the trauma or abuse nor take the blame for the trauma or abuse. UPCI
teachings on generosity influence UPCI member’s understanding that all things belong
to God and that they are only managers or receivers and distributors of God’s resources.
A challenge for the UPCI is to teach generosity without crossing the line into a
prosperity gospel, which can exploit the generosity of its members. While similar to
generosity, selflessness is taught as the inspiration or attitude behind generosity. This
teaching prioritizes a UPCI member’s surrender of their way of life to that of God’s way
of life, but selflessness must be taught and practiced in a way that does not take
advantage of or manipulate its membership. Exploring cultural dimensions of a UPCI
worldview brought to light ways that a UPCI worldview is internalized in its members.
However, UPCI rigid emphasis on its doctrines and teachings are not without challenges
for its members. UPCI strictness reduces an openness to other perspectives or answers
and adaptation into broader Christianity and other diverse cultural contexts.

Chapter Four focused on ultimate/existential questions and how a UPCI
worldview is revealed through responses to them. At the core of the UPCI worldview is

a particular conceptualization of God as the higher source, power, or being, and an
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eschatological hope of life after death. According to PH authors, the UPCI affirms that
God is limitless and works miracles, and has flowed into finite humanity through the
incarnation, and into lives of individuals as the Holy Spirit. The belief that God is both
the creator and the ultimate judge influences and undergirds UPCI members’ answers to
ultimate/existential questions. However, the UPCI has not debated whether or not God
is, or can be, all powerful or all knowing. It just accepts the claim of God’s omnipotence
and omniscience as recorded in the Bible. Secondly, like all humans, UPCI members
also face the certainty of death and questions regarding the possibility of an afterlife.
UPCI afterlife beliefs are consistent with Pentecostalism in general, heaven as eternal
presence with God, hell as eternal separation from God, and an evangelistic urgency
rooted in beliefs about Jesus of Nazareth’s imminent return and the accompanying
rapture. This chapter revealed that while a UPCI belief in a rapture is intended to
comfort people facing the afterlife, it has the potential for creating a fear of being left
behind when the rapture occurs. This fear of missing the rapture can cause rapture
anxiety evidenced by UPCI member’s increased vigilance to maintain a state of rapture
readiness. As such, a profound tension exists between what is supposed to be the
culmination of God’s divine grace but becomes a spiritual litmus test. As such, UPCI
members exist in a paradox in which eschatological hope and fear coexist in a cycle
where the promise of heaven cannot be untangled from the fear of not meeting all of the
criteria necessary to make it to heaven by way of the rapture. Even though UPCI
responses to ultimate/existential questions are not always conclusive, they do lead to
deeper thoughts and subsequent questions. Generally, answers to ultimate/existential
questions are the starting or grounding points of a worldview, which in turn direct

human thought and behavior, ultimately shaping cultures and societies.

148



A UPCI worldview is further broadened by describing and analyzing the
ontological, epistemological, and cosmological which are the subjects of Chapter Five.
Ontologically, the UPCI, turning to the Bible as its ground, is theistic, meaning that they
view God as the ultimate source of all existence/being and human life and that that life is
imbued with purpose through divine creation. A UPCI ontology contrasts with the
worldview of physicalism with its argument that there is nothing more than the physical
or material. In part the UPCI belief in the metaphysical is based on their acceptance of
the notion of the eternality of the soul/spirit which they argue begins at conception and
continues after the death of the body or the material. According to the UPCI, belief in a
metaphysical realm is bolstered with claims of the working of miracles or intervention
by God in the natural or physical world. What can be gleaned from PH authors is that a
UPCI ontology includes both the physical and metaphysical as essential aspects
influencing its view of life and way of life, and which provides its members with a
connection or relationship to the divine.

This chapter also argued that epistemological uncertainties confront all
worldviews (Valk et al, 2017) because epistemology raises questions about the general
conditions of knowledge or what individuals can know. Epistemologically, the UPCI
considers the Bible the inerrant and sufficient arbiter of truth even though it is
acknowledged by the UPCI as a faith text. The religious knowledge taken from the Bible
is often framed by the UPCI in terms of divine revelation rather than critical inquiry.
While this epistemological approach makes sense within UPCI tradition, it can place the
UPCI in contrast with secular and pluralistic conditions of knowledge found in
worldviews such as realism, modernism, and post-modernism, and even some beliefs

held by many Christian theologians. The UPCI acknowledges the use of reason and
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rationality when it comes to what can be known, but it does so within parameters
grounded in their theistic beliefs. The challenge for UPCI members is to be open to
critical evaluation about what is knowable, how it is knowable, and what are the
certitudes on which one is basing their knowledge. The UPCI recognizes those who hold
other epistemological views will continue to challenge UPCI knowledge claims, which
the UPCI cannot ignore in light of the continuous unfolding of the mysteries of life and
the desire to find responses to them.

UPCI cosmological notions regarding the structure of the universe shed even
more light on a UPCI worldview. A UPCI cosmology is grounded in the belief that God
is the source, creator, and maintainer of the cosmos and all cosmic activity and that the
Spirit of that God dwells in the hearts of mankind. In turn the UPCI believes that
humans will eventually be with God in a supernatural realm and that this belief is a
significant influence on a UPCI view of life and way of life. However, UPCI members
are divided between young earth and old earth creation beliefs, with no official
organizational stance. This variation of beliefs regarding age of the earth suggests a
measure of UPCI interpretive flexibility. Even though the UPCI accepts that science
speaks to how the world came to be and the age of the world, not all members embrace
scientific explanation about how the world came to be or the age of the world, which
leaves them open to enduring criticism. What can be gleaned from the authors of the PH
is that for the UPCI there is no more important element to understanding the nature of
being or structure of the universe than thinking about the possibility of God, which is a
crucial UPCI worldview starting point even if it leaves challenging scientific questions

unanswered.
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Chapter Six affirms that everyone has universal beliefs and values but how they
are particularized is unique to each individual worldview (Valk, 2021). Wherever
universal beliefs and values come from and however they are particularized, they serve
as guides to actions and behaviors throughout the journey of life, as they do for the
UPCI. Individuals and groups of individuals can have common or universal beliefs and
values, but there comes a point when individuals, cultures, or societies diverge over how
those universal beliefs and values are understood and applied. For example, while
Christianity and Pentecostalism in general are monotheistic, how that monotheism is
particularized varies among the different Christian and Pentecostal faith traditions,
including the UPCI. This chapter described and analyzed how its members embrace
universal beliefs and values and particularize them in specific ways, and how both have
influenced and currently influence UPCI worldview. The UPCI affirms universal beliefs
and values such as the dignity of all persons and the sacredness of human life, but
particularizes these values through its theological convictions. For example, human
dignity is not grounded in secular human rights but in the belief that all people are
created in the image of God. The sacredness of life belief and value is particularized in
ways that lead to opposition to abortion.

This chapter examined the universal belief and value regarding the dignity of the
human life and how this is particularized by the UPCI. The UPCI believes all people
should be treated with dignity but in particular those who can offer nothing in return,
such as the poor. A UPCI belief and value is that human beings, even those regarded as
the least of society, are not to be sacrificed, exploited or manipulated, and that
vulnerable populations should be protected and even helped. Two of the ways the UPCI

particularizes dignity of all people is through compassion and courteousness. Both of
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these particularizations are based on Biblical teachings and Jesus of Nazareth’s
examples of how he treated others. Out of those two particularizations flow ways of life
in the treatment of others. Compassion motivates a way of life of assisting others for
UPCI members, yet the UPCI must guard against using compassion as a tool for
evangelism. Courtesy reveals how UPCI members view others and how UPCI members
live/act towards others as a Biblically mandated way of life. In part, the particularization
of human dignity, illustrates how the UPCI views others as having an intrinsic worth
because they are created by God and that they should be treated in a certain way because
of that intrinsic worth. While the UPCI, like other Christian traditions, affirms the
universal belief and value of human dignity, the challenge is in consistent practice.
Human dignity is oftentimes not extended to individuals whose circumstances, lifestyles,
beliefs, and values are different. This reveals the paradox of professing a universal belief
and value while struggling with giving it to others who are different. This tension
underscores that even sincerely held universal beliefs and values are mediated through
individual perspectives, prejudices, and bias.

The second belief and value examined in this chapter regarded the sacredness of
human life, or the value bestowed on human life. The UPCI believes that what sets
humans apart from all else that God created is that humans became living souls as a
result of the breath of God (Genesis 1:26-27; Psalm 139:14) This also means that
humans are considered the apex of creation (Bernard, 2016¢). The UPCI particularizes
its belief that humans were/are created by God, for example, by standing in opposition
of abortion. The UPCI acknowledges the economic, legal, medical, psychological, and
sociological challenges regarding abortion, in addition to the rights of women as well as

that of the father of the unborn baby. It also recognizes the various racial, theological,
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and medical considerations that weigh on a woman’s decision whether to continue with
an unplanned or unwanted pregnancy. Yet the UPCI stands firm in the belief that life
begins at conception and that there is no adequate rationale for ending the life of the
unborn.

Describing and analyzing UPCI beliefs and values revealed ways that the UPCI
agreed with many others on dignity of all people and sacredness of life. Yet, how they
were interpreted, understood and put into practice revealed differences between it and
the worldviews of others. This may challenge the UPCI to reassess and re-evaluate its
approaches to notions of human dignity and sacredness of life in light of how it is
influenced by the various social and psychological elements at play in the lives of its
members.

What has been described and analyzed of a UPCI worldview does not encompass
all of its aspects, or all of the ways in which its worldview has evolved. Nor did it draw
on all sections in Valk’s sub-frameworks. Other important sections from Valk’s sub-
frameworks would render further insight into a UPCI worldview, such as ethical
principles, the best or ideal way to live, what is right and wrong, responsibilities and
obligations as members of human communities, equality and diversity, and the
preservation of the environment.

What this research has shown is that the UPCI is more like other Pentecostal and
Christian traditions than was initially thought, but that a UPCI’s worldview is neither
completely unique nor simply a derivative of broader Pentecostalism and Christianity.
The UPCI shares with other Pentecostal and Christian groups claims or belief of Spirit

empowerment, Biblical authority, and evangelistic urgency, yet it diverges sharply in its
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Christocentric monotheism, soteriology, and its holiness and lifestyle codes, and these
aspects limit engagement with other Pentecostal and Christian traditions.

The UPCI worldview described and analyzed has demonstrated the value of
Valk’s (2021) interdisciplinary worldview framework for capturing the multifaceted
nature of worldviews. However, the primary source material, the PH, presented an
idealized version of UPCI views of life and ways of life. Future UPCI worldview
research would benefit from UPCI membership ethnography. Also, my perspective as an
ordained UPCI minister came with challenges as I struggled with bias and use of
colloquial language. As such, future UPCI worldview work would also benefit from
collaboration with someone who is not a member of the UPCI.

The UPCI was born and has grown in a diverse religious, philosophic,
sociological, and scientific world which it cannot ignore. Articulating and rearticulating
responses to that diverse world keep a UPCI worldview dynamic because the very nature
of worldviews are dynamic simply by virtue of the fact that the world and the place of

humans in it constantly changes.
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