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An Introduction 
to Shared Ministry
JOE R. STACKER

When Paul told the Philippian church 
in Philippians 1:3-5,7 of his gratitude 
and joy for their fellowship and partici
pation in the gospel, he did what thou
sands of pastors desire to do. He 
thanked the people for the ministry 
they shared as pastor and people.

Shared Ministry is a new name for a 
New Testament ideal, the covenant of 
God’s people in ministry. Its roots are 
in the lordship of Christ, the doctrine of 
the priesthood of all believers, the 
worth and competency of every soul, 
and the servant/shepherd role of every 
Christian as a minister.

When a church sits on a pastor’s call 
to advance the gospel or a pastor 
"lords” it over his congregation, minis
try is weakened in divisiveness. Unity, 
togetherness, or sharing involves a 
fresh look at the Bible—not reading 
just those passages that suit us but all 
that was written about togetherness in 
ministry, particularly 1 Corinthians 
3:9.

Pastors who share, train, and equip 
their churches to function in together
ness will see churches alive and grow
ing. Church members who desire 
ministry and evangelism in their 

churches will seek to find and follow 
pastors who exemplify this type of lead
ership.

Shared Ministry is a journey toward 
togetherness in ministry. It can begin 
with the pastor, associate ministers, 
deacons, elected key lay leaders, or 
with other church members. It begins 
and grows where the people of God are 
willing to sit together and prayerfully 
settle their differences; to kneel togeth
er asking God’s blessing on all they do; 
and to walk together in ministry to the 
lost, sick, bereaved, and broken.

Shared Ministry begins best with a 
pastor, staff, and deacons who honestly 
love one another in Christ and model 
that before their church and communi
ty.

If you are a minister who is sharing 
your ministry, keep up the good work. 
If you want to share your ministry and 
don’t know where to begin, read on and 
write the Church Administration De
partment at the Baptist Sunday School 
Board for helps to begin your journey 
toward togetherness. First Corinthians 
3:9 says, "We are labourers together 
with God.” Let us share our ministry.
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Why Shared Ministry?
GARY W. COOK

[This speech was prepared and deliv
ered for the state convention church ad
ministration leaders and the Church 
Administration Department staff of the 
Baptist Sunday School Board, Novem
ber 15, 1984.—editor.] During the next 
few days you will be considering what 
has come to be known as Shared Minis
try. My assumption is that the majority 
of your time will involve the answering 
of the questions, What? and How? 
What is Shared Ministry? How will it 
work?

I want to spend these few minutes 
discussing what I consider a prior ques
tion. Why Shared Ministry? Why call it 
Shared Ministry?

Before there were any discussions 
concerning current problems in profes
sional ministry, before there was any 
decision about a program or a process 
to approach the problems, there was, in 
my judgment, a biblical basis for the 
why of Shared Ministry.

Ephesians 2 can be viewed from 
many different perspectives. Consider 
some of the commonalities of the Chris
tian experience. In these commonali
ties we find the answer to the question, 
Why Shared Ministry?

Because We Are Threatened 
by a Common Enemy (vv. 1-3)

The Bible describes the human condi
tion without Christ as "dead in tres
passes and sins.” The theology of sin 
requires little discussion when the re
sults of sin are painted so vividly on the 
canvases of our minds. The haunting 
look of a starving Ethiopian child, the 
vague fear that a real "day after” may 
be lying in wait somewhere on a future 

calendar, Nashville’s and every city’s 
"Lower Broadway”—all serve as sub
ject matter for the art of the absurd.

The Bible is unambiguous and unem
barrassed when it explains the ulti
mate cause behind the human 
predicament. Ephesians 2:2 personal
izes the cause as "the prince of the 
power of the air” or "the spirit that now 
worketh in the children of disobedi
ence.”

Few among us would argue the exis
tence of the real and personal force of 
evil that the Bible calls the devil. We all 
agree there is a devil. We are not 
agreed as to what the devil does and 
does not do. We are divided over who 
the devil may be using most to accom
plish his ends. It is not often spoken 
aloud, but our fights with one another 
may, in our own minds, be fights with 
the devil himself

It is a fundamental principle of war
fare that an army must first establish 
the identity of the enemy. The signs of 
battle all about us are certain; but like 
an air force that has dropped bombs on 
its allies, there is confusion about who 
and where the enemy is. The tragic re
sult is that the real enemy must be 
laughingly approving while we are 
shooting one another with deadly ac
curacy.

Shared Ministry is a concerted re
sponse to a common enemy. Shared 
Ministry is a recognition that we must 
live and work together or die alone. 
Shared Ministry is a strategic battle 
plan that calls for all the people of God 
to play a vital role in assaulting the 
gates of hell. Shared Ministry is built 
on the belief that battles are won not by 
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privates, lieutenants, or even generals, 
but by whole armies.

How long will it be before we deter
mine once again who the enemey really 
is? How long will it be before we can 
sing with integrity the words:

Like a mighty army
Moves the church of God;
Brothers, we are treading
Where the saints have trod;
We are not divided;
All one body we,
One in hope and doctrine,
One in charity1

Because We Are Recipients 
of a Common Gift (vv. 4-8)

As succinctly as the Bible describes the 
human condition without Christ as 
"dead in trespasses and sins,” it de
scribes the alternative simply as life. 
Jesus said it best when he said, "The 
thief comes only to steal and kill and 
destroy; I have come that they may 
have life” (John 10:10, NIV).2

In verse 5 of the Ephesians text, Paul 
wrote, "Even when we were dead 
through our trespasses, [God] made us 
alive together with Christ” (RSV).3 In 
verse 8, he wrote, "It is the gift of God.” 
This common gift of life implies a bond
ing together whether we like it or not. 
Shared Ministry assumes an applica
tion of this bonding as a base for minis
try.

I have a brother in Little Rock, Ar
kansas. If you observed us both physi
cally or if you observed how we go about 
living, you would probably not recog
nize us as brothers. He is tall and dark, 
and he thinks he is handsome. We are 
political opposites. We have somewhat 
different world views. Still there is a 
commonality that binds us together. 
We are brothers by virtue of the blood 
that flows in our veins.

When we began to build our relation
ship on that bond, we began to realize 

our being together does not require 
similar physical characteristics, agree
ment politically, or the same views of 
life. We are brothers, and that will 
never change.

Shared Ministry calls for a recogni
tion that we all have the same Father 
and same elder Brother. This truth 
alone should bind us together for minis
try.

Because we are recipients of this 
common gift, we also should have ex
perienced the breaking down of what 
Paul called in verse 14, "the dividing 
wall of hostility.”

A strong case can be made that near
ly every problem we face in this world 
today can be traced to this "dividing 
wall of hostility” that separates and 
alienates man from God, nation from 
nation, male from female, race from 
race, rich from poor, person from per
son.

Tragically enough, the dividing wall 
of hostility prevents effective ministry 
on the part of God’s people. When pas
tors think of deacons at best as church 
parking lot attendants or offering tak
ers and at worst as enemies, when 
church staff are looked upon as the pas
tor’s lackeys or the pastor as the 
church’s lackey, when women are 
looked on as being solely responsible 
for the fall, when pastors think of them
selves as presidents of the corporation 
or worse as owners of the company, we 
are building solid dividing walls of hos
tility. Marching around them seven 
times will not make them fall.

Dividing walls of hostility fall only 
when all the people of God, including 
pastors, church staff ministers, dea
cons, and church members, give more 
than lip service to the words, "All have 
sinned and come short of the glory of 
God” (Rom. 3:23).

I remember standing before a divid
ing wall of hostility called the Berlin 
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Wall. On the west side of the wall of 
mortar, jagged glass, and barbed wire, 
were several black wreaths marking 
the spots where people died trying to 
escape. At one particular place I looked 
across the wall into East Berlin. I saw 
an abandoned church being razed. On 
top of the building several young men 
were removing the roof. One of them 
saw me, and then he smiled and made 
some gestures, as if to indicate, "You 
come over here and do what I am doing, 
and I’ll come over there.”

I could not help noticing the terrible 
irony of the scene. Two men were sepa
rated by a wall of hostility. One man 
was a representative of Christ; the 
other man was tearing down a church 
with a partially destroyed statue of 
Christ in front of it. The two men could 
not communicate except by gestures be
cause of a wall that separated them.

A far more tragic irony may be upon 
us. At the very time when there is some 
evidence of an increased openness to 
the gospel, the awful irony may be that 
the wall of hostility is not separating us 
from the world but from one another. 
Shared Ministry is about tearing down 
walls!

Because We Are Commissioned 
to a Common Cause (vv. 9-10)

How do you define ministry? Doing 
good works in the name of Jesus is a 
fairly accurate definition. In verse 10, 
Paul wrote, "We are . . . created in 
Christ Jesus unto good works, which 
God hath before ordained that we 
should walk in them.” If we have 
become a follower of Christ, we share a 
common commission to ministry.

Ministry is what Christians do be
cause of what they are. God has recon
ciled us unto Himself and has 
committed unto us the ministry of 
reconciliation. Shared Ministry begins 
with reconciliation among ministers 

and moves to reconciliation in the 
world.

Reconciliation of persons to God and 
persons to persons is the crying need of 
our world. Separation and alienation 
are enemies of all. People do need peo
ple! We do need to be together and to 
care about one another. John Naisbitt 
said there is a trend toward high touch 
in a high-tech world. Shopping centers 
have become the third most frequented 
space in our lives, following home and 
the workplace, because of people’s 
needs to be together.

A line in one of my favorite television 
shows sounds like it should be about a 
church: "I want to go where everybody 
knows my name.” Unfortunately, the 
show is about a neighborhood bar rath
er than a neighborhood church. The 
reason I like this show is that it realisti
cally deals with the desperation in peo
ple’s lives. Illicit sex and alcohol abuse 
are common themes, not as ultimate 
happiness but as desperate attempts to 
find some sense of community.

If we are honest, we all share to some 
extent the need to be known and cared 
for. We all want to go where somebody 
knows our name. We are painfully 
aware that to the IRS we are a Social 
Security number, to the Post Office we 
are a Zip Code, to the mail carrier we 
are an address, to the department store 
we are an account number, to the clean
ers and the grocer we are a customer.

We want to be persons! If we feel this 
sense of isolation and lack of person
hood, how do those who are not a part 
of the people of God feel? They must 
feel like Willy Loman’s wife in Arthur 
Miller’s Death of a Salesman. In trying 
to put her thoughts together concern
ing the significance of her husband’s 
death, she said, "First time in thirty- 
five years we were just about free and 
clear.... He was even finished with the 
dentist.”5
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We are, as the people of God, commis
sioned to tell the good news to a world 
living in quiet despair. What our mes
sage is to be is clear. Be reconciled to 
God and to your fellows through Christ 
Jesus. We are commissioned to a com
mon cause to share this ministry of 
reconciliation.

Shared Ministry is built on the belief 
that the ministry of the church belongs 
to all the people of God. The Christian 
faith is primarily a shared faith. It be
gins with an individual response and is 
nurtured in individual growth. How
ever, the response and growth of the 
individual are most generally results of 
the Holy Spirit’s working through the 
body of believers.

The word together is a far more vital 
word in the New Testament than the 
word alone. In Acts 2, the word together 
is especially significant. "When the day 
of Pentecost had come, they were all 
together in one place” (v. 1, RSV). "All 
who believed were together (v. 44, 
RSV). "The Lord added to their number 
(togetherness) day by day those who 
were being saved” (v. 47, RSV).

We could say that Shared Ministry is 
an idea whose time has come. However, 
that would not be a correct statement. 
Shared Ministry is not a new idea, and 
the time for Shared Ministry came two 
thousand years ago. The question is 
not, Has the time come for Shared Min
istry? The question is, Have the people 
come for Shared Ministry? That is the 

question you and I are faced with above 
all others.

Are we willing to set our egomania 
aside? Are we willing to admit openly 
our own sin and weakness? Are we will
ing to accept others in spite of their sin 
and weakness? Are we willing to affirm 
all persons as ministers? Are we willing 
to risk the blending of our own in
dividuality into a bonding for the com
mon good?

Robert B. Mellert, in a recent issue of 
The Futurist, spoke not specifically to a 
Christian audience and certainly not to 
a group of ministers. Nevertheless, the 
words form an incisive challenge as we 
contemplate the future and the place of 
Shared Ministry.

What we bequeath to the future, 
therefore, is ourselves, and our re
sponsibility to future generations is 
identical with our responsibility to 
ourselves. On this ultimate act rests 
the meaning of our lives here and 
now. We are more than individuals. 
We are part of the future. Nothing 
else means so much.6

’"Onward, Christian Soldiers,” verse 2.
2HOLY BIBLE New International Version, copyright © 1978, 

New York Bible Society. Used by permission.
’From the Revised Standard Version of the Bible, copyrighted 

1946, 1952, © 1971, 1973. Subsequent quotations are marked 
RSV.

"John Naisbitt, Megatrends (New York: Warner Books, 1982), 
p. 45.

’Requiem, lines 16-18.
‘Robert B. Mellert, "Do We Owe Anything to Future Genera

tions?” The Futurist, December 1982, p. 59.
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Authentic Ministry
BRUCE GRUBBS

To raise the issue of authenticity with 
reference to ministry is to pose the po- 
sisibility that some expressions of min
istry are inauthentic. This is not the 
focus of this article. Rather the purpose 
is to discuss a valid, expressed need in 
the church—authentic ministry. This 
article, focuses on the issues of motive, 
method, and relationships. These seem 
the most pressing concerns with regard 
to whether what is offered as ministry 
can in fact be embraced with confidence 
and trust.

Discernment, research, and simple 
observation all agree. The church in 
many places is experiencing a kind of 
spiritual convulsion. It is reported as a 
"dis-ease,” a general dissatisfaction 
and, in some cases, even as an upheav
al. And in many places it is expressed 
as a disenchantment with the formal 
leadership represented in those who 
are designated as its ministers.

Recently the problem of forced termi
nation has drawn extensive attention 
and concern. It is likely that this is but 
one expression of the problem. Certain
ly not every incident of forced termina
tion is itself an expression of the 
dis-ease, but the overall pattern sug
gests some systemic disorder.

Other symptoms include brokenness 
in church staff relations, persistent 
stress in pastor-church relationships, 
discontent and the resulting tentative
ness among persons in ministry. These 
symptoms suggest the presence of some 
fundamental malady affecting the 
quality of the church’s life as well as 
the effectiveness of its work.

It is as though the church were re
jecting something alien to its nature as 

a spiritual covenant community. Or 
that it is experiencing a deprivation of 
some essential element necessary to its 
health and growth. It is the premise of 
this article that the need is for a type of 
ministry that embodies certain quali
ties and employs certain methods and 
approaches that are in harmony with 
the nature and purpose of the church as 
a community in covenant in service.

Perhaps the most helpful way of dis
cussing this need may be found in the 
concept of authenticity. Authenticity 
derives from the word authoritas. It is 
distinguished from the word imperium. 
Authoritas, authenticity, speaks of in
fluence with; imperium pertains to 
power over. These are the concepts 
Jesus dealt with in Mark 10:35-45. He 
urged upon, required of, the disciples 
an approach to these ministries which 
depended on influence not power.

Indeed, this is the concept that was 
applied throughout the early church 
with regard to legitimate leadership. 
Paul resorted to it as he asked people to 
accept his ministry on the basis of what 
they had seen of him. Judge, he urged, 
the trustworthiness of his ministry on 
the basis of his motives, his methods, 
and his relationship (see 1 Cor. 11:1). 
Authenticity poses the subtle questions 
that may be the fundamental issues 
affecting the relationships of churches 
and ministers and the results of their 
efforts together.

The first issue we must address with 
regard to authentic ministry is motive. 
It may be posed as the central question, 
Why is the minister involved in the vo
cation of ministry, and why is he or she 
exercising that vocation in the context 
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of a particular church? If we assume 
that trust or confidence in the minister 
as a person of integrity is a necessary 
ingredient in relationships of ministry, 
then this is an issue that must be re
solved.

The church assumes and expects that 
the minister’s choice of ministry as a 
vocation was made in response to di
vine urging or appeal—in common ter
minology, call. This is to be 
distinguished from personal claiming 
or asserting for oneself in a role or posi
tion. The role of minister must derive 
from divine initiative confirmed by the 
church’s discernment. It cannot be self
appointed, self-confirmed. Hebrews 5:4 
expresses this truth: "No man taketh 
this honour unto himself, but he that is 
called of God.”

This is not a new truth for Baptists. 
But its significance does not arise from 
the religious romanticism that often 
surrounds the idea. It is important with 
regard to the issue of motive. If the 
basic motive for being in ministry as 
vocation arises from call, then the min
ister’s focus is on the "other”—God and 
persons rather than self. If the minister 
is involved in the vocation of ministry 
as an expression of his response to 
God’s grace, then his attitude is one of 
gratitude and joy. If the minister ex
periences his vocation as a life circum
stance that he regrets, then there is a 
diminished sense of the authentic.

The Scriptures address this issue in 
the exhortation to "feed the flock of 
God . . . not by constraint, but willing
ly” (1 Pet. 5:2). The motive is clearly 
service in behalf of the other expressed 
joyfully with a free will.

Additionally, service in a particular 
church must be prompted by reasons 
beyond the self. For evidence of authen
ticity, service must be free of hints of 
profit or power. Certainly one of the 
more complicating factors in ministry 

as vocation is the problem of ministry 
as a source of livelihood and as a setting 
which affords some degree of personal 
recognition. Since there is a somewhat 
direct relationship between church size 
and compensation and prominence, 
there is occasion for questions of motive 
with regard to movement from one 
place of ministry to another.

Interwoven into the fabric of a minis
ter’s decision about where he will ex
press his vocation are concerns about 
family and personal welfare, opportu
nity for career advancement, and con
cerns about personal worth and 
significance. These issues will never be 
totally absent from the minister’s 
awareness. But authentic ministry re
quires that they yield to the leadership 
of God and the challenge presented by 
the clear needs of the church. Were 
such concerns paramount in the minis
ter’s values, attitudes akin to greed and 
self-service would undercut authentici
ty.

Beyond such clear contradictions in 
motive lie other urgings which, though 
not in conflict with authenticity, may 
nevertheless raise serious questions. 
Such things as attempts to use the 
church as a surrogate parent or signifi
cant other to resolve issues of personal 
worth and self-esteem or as an arena 
for the expression of competitive ten
dencies have a profoundly negative 
effect on the expression of a ministry 
which elicits confidence and trust.

If the expression of ministry as an 
authentic act seems to require the 
purging of the human from the minis
ter, such is partially true. But that part 
which must be purged pertains to the 
dark side of human personality. Such 
purging seems akin to the experience of 
conversion and regeneration which re
sults from new birth in Christ. It is rem
iniscent of the experience of Isaiah in 
which, through divine intervention, 
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the prophet was purged of sin and made 
worthy to answer God’s call.

Authentic ministry then becomes 
possible as the minister expresses a 
new nature as a person transformed 
through grace to live for others. Not 
denying humanity, the minister is alert 
to the reassertion of that which is less 
than potential through Christ.

The second issue in authenticity re
volves around the question of method. 
How does an authentic ministry ex
press itself? If there is to be an authen
tic ministry, a ministry based on 
influence rather than position, the 
methods employed must derive from 
the values of the kingdom of God. These 
are fundamentally love, justice, and 
mercy.

A specific example is seen in the in
struction of Jesus to the disciples in 
Mark 10. This text reveals the attempt 
of James and John to use a method of 
leadership based on their position, seat
ing in proximity to Christ as a claim to 
power over the others. Such a method 
of work had been observed in the day- 
to-day practices of their world. It 
seemed only reasonable to them that it 
could be used to establish themselves as 
leaders. But Jesus was clear in His re
sponse; such practices were not appro
priate to the nature of their work. 
Their leadership was not to be derived 
from a position over others, imperium, 
but from influence, authoritas, gained 
through service. The impact of this in
cident is evident in that it would 
become a principle to be followed in the 
leadership of the church. Later Peter 
would reflect on this incident and draw 
from it to guide the elders, leaders, of 
the church. He exhorted them, in 1 
Peter 5:3, not to seek to be lords over 
the church but examples. The principle 
is clear—leadership through service, 
not role or position.

Akin to this incident is Jesus’ exam

ple in dealing with situations of con
frontation. When confronted with the 
power of others, He did not endorse the 
use of power in response. Jesus rebuked 
Peter’s attempt to meet force with force 
on the night of Jesus’ arrest as He in
structed Peter to put up his sword. The 
disciples’ urging Jesus to call down the 
punitive power of God on the rebellious 
was met with a reminder that they 
didn’t appreciate the nature of God’s 
kingdom if they viewed this appropri
ate. Jesus’ own refusal to speak in His 
defense before His accusers is itself in
structive.

Methods attempted in the name of 
ministry which resort to power, force, 
sanctions, or even subtle forms of coer
cion mark as inauthentic both the min
ister and his approach.

Certainly many occasions in the ex
ercise of ministry cause persons to feel 
the frustration and anxiety of trying 
situations and difficult persons. How 
the minister deals with these occasions 
and the persons involved are tests of 
authenticity. If circumstances become 
a test of wills or the strength of the 
personalities involved, there is an op
portunity for ministry to be attempted 
on the basis of power rather than influ
ence. Unless methods are chosen that 
demonstrate faith in power beyond 
one’s own strength, the sense of the au
thentic will diminish.

What is at stake in such circum
stances is the free will with which per
sons must come to decisions and 
actions. For methods to be employed 
which violate the freedom of others as 
a result of external threat in any form 
is unacceptable. The message of judg
ment with regard to rebellion, sin, or 
selfishness is really a message of sor
row. When Jesus observed such rebel
lion, His response was the 
pronouncement of "woe.” This was a 
cry of sorrow over the result of wrong 
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choice or action not a declaration of joy 
because they would fall under judg
ment.

When translated into ministry ac
tions such as proclamation, care, or 
leadership, the principle of noncoer
cion, in respect to the free will of per
sons, requires that the minister execute 
his ministry in love toward persons and 
trust toward God. Expressions of anger, 
rejection, or outright manipulation re
sult in the loss of influence as a result 
of diminished authenticity. Perhaps it 
is here that persons in ministry find 
that there is an interplay between mo
tive and method. If motives derive from 
the unregenerate, more self-serving 
areas of one’s personhood, then the 
methods will reflect sinful, self-cen
tered concerns.

The third issue in authentic ministry 
is the matter of relationships. Who is 
the minister in the context of the 
church and what is the nature of his or 
her relationships to others? Any discus
sion of identity and relationship must 
face a prior question: Where do we turn 
for the language and categories to be 
used? To a large measure the answer is 
determined by the source we draw 
from. Three potential sources include 
culture, heritage, and Scripture. We ac
tually arrive at differing answers from 
each.

If our source is culture, we may de
scribe the minister as a professional; 
and his relationships are shaped by 
that image. The minister as profession
al becomes an individual who by train
ing and experience has the special 
knowledge and ability to do ministry. 
This concept may cause some severe 
distortions. He or she becomes "the” 
minister. They alone are looked to for 
the health and progress of the church. 
A kind of exclusivism may develop 
which would have a negative impact on 
relationships. Indeed, a type of caste 

system could be born where issues of 
rank, status, and privilege are intro
duced. This would have a numbing 
effect on the church, causing it to give 
its work over to the professionals and 
attempt to "hire” its work done by the 
best persons in the field of the religious 
profession. It could further create 
professional elitism among ministers 
themselves. While the concept of 
professionalism does offer some help in 
self-understanding, its limitations and 
potential distortions become apparent 
when carried to extreme.

If our source for an answer with re
gard to identity and relationships is 
heritage or history, we again have the 
potential for distortion. The Baptist 
minister of the past was honored by the 
term brother. The implications here 
were positive in that the term denoted 
a sense of being alongside the people of 
the church. But in many cases the min
ister was an individual whose time and 
energy were divided between providing 
for himself and his family and preach
ing and visiting. Today’s minister is 
generally not bivocational, though ap
proximately 30 percent are. Nor is his 
work limited to simply preaching and 
visiting. Today’s minister is more likely 
to be involved in administering a fairly 
complex volunteer organization or to 
be a specialist in some phase of the 
church’s life such as music or educa
tion. Today’s minister might be wrong
ly identified in gender if referred to as 
"brother.”

Without question, the most helpful 
source for both our categories and lan
guage in regard to identity and rela
tionships is Scripture. According to this 
source, the minister may best be iden
tified as servant. This was, of course, 
the meaning of the term minister itself 
at the outset. His or her identity is 
linked to function. One may be a ser
vant, minister, in a variety of activities 

Fall 1985 15



—pastor, evangelist, teacher, etc. In an 
even greater sense the minister as ser
vant is one minister within a communi
ty of servants. His or her distinction 
pertains to the degree of service (see 
Mark 10).

What then are the servant/minis- 
ter’s relationships? Is it to be father or, 
if gender dictates, mother? Is it head or 
feet? Is it king or peasant? Again Scrip
ture provides guidance. The minister is 
to be an equal. He is to express and 
experience himself and his work among 
rather than above or beneath. While 
the church may organize itself to reflect 
some ordering of persons in roles, it 
does not suggest that a heirarchy be 
created in relationships.

The authority of the minister derives 
from his or her authenticity. This au
thenticity is enhanced in the ability to 
be a servant free to give himself with
out regard to rank. While he or she may 
be a lead servant, enabling others to 
find and fulfill their service, he does not 
grasp at ministry as a way of claiming 
position. Rather he empties himself in 
behalf of others so that he can become 
what others need him to be for them. 
Sound familiar? Maybe this is exactly 
what an authentic ministry is and does.

The question that must be asked and 
answered is, Would a ministry whose 
motives are beyond the self, whose 
methods are noncoercive, and whose 
identity and relationships are that of 

servanthood exercised from among, 
strengthen the church and further 
Christ’s work in the world? The answer 
seems to be a certain yes! Are these new 
or revolutionary ideas? Certainly not! 
These have been the ways ministry has 
been presented and discussed when 
ministry at its highest has been con
templated. Will it work in a real world? 
Did Christ’s ministry succeed?

Specific and concrete ways of ad
dressing aspects of these issues have 
been lacking previously. For instance, 
from among what approaches do minis
ters have to exercise ministry? From 
time to time ways have been found, but 
no comprehensive approach existed. 
With the introduction of an emphasis 
entitled Shared Ministry, a more com
plete approach now exists. Beginning 
January 1985 and throughout the pe
riod of 1985-90, the Chruch Adminis
tration Department will be providing 
materials and training to enable minis
ters to execute their roles in enabling 
relationships. The approaches are de
signed to address the church as a total 
body and as specific groups such as 
volunteer leaders, deacons, and church 
staff. A more complete statement of the 
concept itself is found in the book 
Shared Ministry: a Journey Toward To
getherness in Ministry. This resource 
will also indicate the specific how-to 
materials to be released between April 
1985 and January 1986.
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Ministerial Success
MORTON F. ROSE

The need to succeed has pastors and 
other church leaders reeling under 
growing expectations. Success is not 
harming us; but the pressures from a 
perverted and unreal success syndrome 
are. Robert L. Perry, director of mis
sions in Missouri, says, "I believe there 
is currently a vast gulf between the 
popular concept of success for ministers 
and the biblical model which Jesus 
taught and lived.”

In most every discussion pastors 
agree there is a faulty standard for suc
cess. Phil Lineberger, a Texas pastor, 
gives a typical analysis. He believes the 
average success standard for Southern 
Baptist pastors today is often no differ
ent from the average success standard 
in the marketplace.

Making success a goal for church 
staff persons is often considered un
desirable. The word success smacks of 
worldliness. Gaining material wealth is 
often given as the definition for success. 
Trying to be successful suggests we are 
stepping on others as we go to the top. 
The desire to be successful often is de
nied because of these connotations. Yet 
the impact of unstated success stan
dards is a reality. We can deny or ig
nore pressure to succeed; that lessens 
their influence. The reality comes to us 
by watching a pastor search committee 
set its standard for the kind of pastor 
wanted. The unstated success stan
dards become very real.

Rather than deny the importance of 
success to us, let’s try to set a standard 
which is beneficial, workable, and more 
acceptable. Let’s get the matter of suc
cess out in the open and deal with it 
from a posture of our own choosing. Ac

cepting and living with unreal expecta
tions is not necessary. Rather than 
deny the need to succeed, let’s redefine 
success to our satisfaction.

This is difficult. The word success 
may be in such disrepute that we can
not salvage it. Most of us prefer to use 
other, more biblical words to frame our 
goals. However, I would like to define 
success so as to make it useful for 
church staff members. The following 
seven criteria help us frame a defini
tion for success:

First, we must abandon the idea that 
success is achieving material growth or 
organizational size or filling a powerful 
position.

Second, our understanding of success 
should have priority linkage to our 
basic commitment in life.—Most of us 
may define that as living the life of 
Christ or finding and doing the will of 
God. You can make your own state
ment.

Third, success is defined in terms of 
leadership style.—The church and its 
authority rest in the people. The lead
ership style in non-Christian organiza
tions sets the success standard around 
an empire builder. Everything seems to 
revolve around the leader and is evalu
ated by how well that leader fares. If we 
think of success in terms of leader 
greatness, we are on faulty ground. 
Success is to be measured by the great
ness of the people of God not just the 
leader.

Fourth, success must be identified 
with a life process for people.—Statisti
cal values never become a substitute 
for that life process.

Fifth, success should be viewed as an 
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ongoing process rather than as some 
particular point at which a person ar
rives.

Sixth, our definition of success must 
be set in a time frame of the future. 
—What we are doing now and what we 
will do are more important to our suc
cess orientation than what we have 
done.

Seventh, we need to define a standard 
for living out our commitment in life. 
—After we prepare a statement of that 
commitment, using the above criteria, 
we must periodically seek to update our 
success standard which becomes a new 
and better guide for defining and mea
suring success.

Using each of these criteria, we can 
construct a definition of success.

The First Criteria for Success
Our first step is to dispel the unaccepta
ble definition which is nonbiblical in 
principle and non-Christian in applica
tion. Success cannot be equated with 
material growth, organizational size, 
and/or powerful position.

Phil Lineberger gives a good profile 
of a leader who keeps score by following 
the "marketplace” approach. He de
scribes a man who is expected from 
week to week to increase the gross na
tional product of "numbers of converts, 
church members, dollars, and victo
ries.”

Bob Burk, a pastor in Arkansas, be
lieves our success values are "borrowed 
from the world’s standards of success.” 
This results in the three Ss of member
ship size, amount of salary, and num
ber of staff.

Such opinions seem to be universal 
among church staff members. The 
translation of material wealth in a 
business corporation is seen in the gen
eral well-being of churches. This 
becomes the first order of business, the 
primary points of interest, and the cue 

symbols for "the Lord is blessing us.”
When asked, "Is the Lord blessing 

you?” in personal conversation, more 
than fifty pastors replied in the affirma
tive. When asked to tell about how the 
Lord is blessing them, the answers 
were consistently similar: growth in at
tendance, increased budgets, more bap
tisms, or their church is in a building 
program.

Size, structure, and systems speak in 
a powerful way to the world’s measure 
of success. When left alone and out of 
context, size, structure, and systems 
become ends in themselves. Empire 
building rather than building the King
dom results. But the tragedy is that 
after we have built a worldly empire, 
we float out a few biblical words, wrap 
them around our glorious manmade 
empire, and call it God’s kingdom.

We tell ourselves that the church is 
not the building but the people. Yet we 
gauge the church not by its people but 
by the size and appearance of the build
ing. Buildings may symbolize what the 
church is all about, but they are not 
what the church is all about.

Organization and structure are like 
buildings. They serve a purpose, but 
they are not the purpose of a church. 
Power structures can move govern
ments. Such power depends on well- 
tried and proved political tactics. 
Minority groups, religious alliances, 
and commercial cartels can structure 
to muster enough power to change the 
course of nations. Worldly success is 
achieved in the amount of structured 
(political) power one may possess.

When applied to church leadership, 
these kinds of power structures breed 
behavior which is strange to biblical 
Christianity. Securing a desired out
come overshadows the road we take to 
get there, when worldly power struc
tures are used. Expediency is justified 
by translating ill-advised methods into 
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a spiritual language. This language 
serves to hide the lack of honesty and 
integrity.

We must reject the idea that success 
is reached by a "baptized” substitute 
for the world’s methods and goals. If we 
can move toward setting acceptable 
success standards apart from those in
fluences, we are ready to consider other 
criteria for success.

Success and Basic Commitments
Our commitments as church leaders 
may vary in terms of vocational inter
ests and work assignments. However, 
the basic commitments of our lives are 
rooted in God’s purpose in the world.

The world is important to God. He 
created it and thus owns it. What is God 
doing in His world? In Luke 2:49, Jesus 
stated that He must be about His Fa
ther’s business. If I can define God’s 
business, I can pinpoint my commit
ment. So I must answer the question, 
What is God’s business?

Several passages can help us describe 
God’s business. We could possibly 
reduce our description to one word. 
Look at 1 John 5:11-13. The word life 
appears as the central focus. Life is 
God’s business from Genesis to Revela
tion. God’s purpose is best seen in the 
death, burial, and resurrection of 
Jesus.

God’s purpose is to provide life for 
every person in the world. Creating, 
giving, and sustaining life should be the 
foundation of our commitment. I do not 
call this ministry. For even ministry is 
a means by which we work with God in 
His life-creating, -giving, and -sustain
ing business. Witnessing, worshiping, 
proclaiming, educating, and minister
ing are functions which move along the 
life flow of God. Even these functions 
are not our goals. They are means to an 
end. The end is to work with God in the 
life flow He originates and sustains.

The kind of life God gives is different 
from the life we generally think of. 
Eternal life is God’s gift. This kind of 
life relates to both time and quality. 
Christ brings this eternal life as His 
Spirit dwells within the believer.

My commitment must be to nothing 
less than Christ’s living in me and my 
joining Him in bringing life to the 
world. My success standard starts at 
this point, and this must be the first 
and most important criteria I use for 
measuring all I am and do. I must be 
more concerned about persons’ finding 
life and enriching their lives than I am 
about any other goal.

Success Defined by Leadership Style
Empire builders will not like this crite
ria for success; Kingdom builders will. 
Empire builders talk about their reve
lations, their inspirations, and their 
knowledge of God’s will for others. The 
builder of God’s kingdom cannot attri
bute to God a desire to manipulate oth
ers. Of more importance is how God 
reveals Himself to every person and 
helps each person find ways to deter
mine how God is leading. The builder of 
God’s kingdom gives attention to the 
way God is leading all of us.

Leadership must be measured from 
the example set by Jesus. How we han
dle power exemplifies our leadership 
style. A leader must possess and use 
power. Jesus did. Jesus was the most 
powerful person ever to live. He re
mains omnipotent. Yet He gave power 
to others.

Without God’s power life is impos
sible, but God’s power only works when 
it is given away. Many leaders adopt a 
leadership style which makes them the 
authority, and they maintain that au
thority by trying to keep the power 
they feel is from God. They are chained 
to a pulpit, or a staff position, and guard 
it as if it were a sacred gift someone 
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wants to steal. They make others into 
overly dependent followers. Such fol
lowers are often immature, visionless, 
and blindly obedient to their captor.

Catholic theology attracts some Bap
tist leaders by limiting the priesthood 
to a few. Others are to benefit from the 
priestly functions of that few. Church 
decisions center in that few. Others lis
ten and obey. Little effort is exercised 
to help the people see their calling and 
walk worthy of the vocation to which 
they have been called. Success is mea
sured by getting more people in the 
ranks to provide additional reinforce
ments to the growing empire of the 
leader.

Why do we feel so strongly that suc
cess is measured by building an empire 
around a leader? Maybe our own secret 
ambition to be great causes us to 
manipulate people to help us achieve 
that greatness. We talk about winning 
others to life in Christ, ministering to 
the needs of people, and loving people; 
yet all the while we are casting about to 
see who can become part of our glorious 
empire? At this point we all may be 
helped by seeing if our Lord is not writ
ing in the sand at our feet.

Life Process Versus Statistical Values
Small is not ugly, and large is not 
beautiful. Yet statistical value is one of 
the greatest influences on success. Tom 
Bray, a pastor in Missouri, says he 
thinks the normal or acceptable suc
cess standard is beating last year’s sta
tistical record. He believes there should 
be a better way to measure success 
than being "higher and greater” than 
last year.

Most pastors of churches with large 
memberships are quick to say their 
churches are small when compared to 
the numerical potential offered by the 
unreached persons in their own com
munity. When we use numerical val

ues, we should measure by the numeri
cal potential. Instead we compare the 
numbers of one church against the 
numbers of another, or we compare the 
numbers of one church against its past 
numerical record. In either case we are 
not consistent with biblical teachings 
about numerical values. Increasing in 
numbers should always be measured by 
the potential to be achieved not by past 
records of achievement.

Numerical values can best be used to 
show how the life process is working. 
One example illustrates the point.

We say we are truly interested in per
sons not numbers. We say we are inter
ested in reaching people for Christ. We 
work at it. That is our first priority. We 
generally register that activity by keep
ing a numerical record of baptisms. As 
that baptismal record grows, we see the 
size of the church membership grow. If 
we are not careful, we lose sight of the 
persons and keep our eyes on the size of 
the membership. If the membership 
size shrinks, we begin to panic. In this 
state of panic, we feel failure looming 
on the horizon.

Then the life flow of God in the mem
bership is unattended. We neglect the 
need for maturation growth in in
dividuals to maintain the size of the 
membership. This has been evident in 
the efforts of the denomination to assist 
churches in getting their relocated 
members to move their membership.

"Hello, Baptists” began in the early 
seventies. This campaign concentrated 
on helping churches get their members 
to move their membership when they 
relocated in another community. Some 
of our older, more experienced, denomi
national leaders said that "Hello, Bap
tists” would never work. The reason 
given was that few churches would 
enter a campaign which would result in 
the reduction of their own membership 
size. They would rather have the non
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resident names on their own rolls than 
help them stay in God’s life flow in an
other church. Have you ever heard of 
"Hello, Baptists”? I wonder what is 
happening to those millions of nonresi
dent church members?

Numbers do count but only when we 
set the numerical value in the life pro
cess which touches each person in this 
world.

Success as an Ongoing Process
The idea of arriving at some point 
which marks success is not likely. The 
life process itself contradicts that con
cept. The world’s standard for success 
gives a mark for saying you have 
arrived. But if success is based on help
ing others experience the life God has 
for them, we must move on in the flow 
of God’s life-giving activity. We never 
want to stake a claim as if we have at
tained all there is. This idea is difficult 
to accept. We want to hold something 
which demonstrates success. Can we 
not hold the lives of persons as our tro
phies? These lives go on in their new- 
found freedom, or in their greater use 
of their gifts, or with fuller and more 
meaningful relationships.

Success as Future Oriented
Paul gave us a good philosophy to fol
low in Philippians 3:13-14. He insisted 
that he had not apprehended all there 
was. He wanted to forget those things 
behind (not brag about his great suc
cesses) and reach forth to those things 
which were before him. He was press
ing on toward the "mark for the prize 
of the high calling of God in Christ 
Jesus” (v. 14).

The world’s growing need for im
mediate gratification has lapsed into 
our goal structure. One of the sick
nesses of our times is the unchecked 
preoccupation with immediate, sensual 
gratification. We want to eat without 

working when both food and work are 
available. We call love the thing we 
have to do to others to get what we 
want. We want the best with no cost to 
us, in the easiest possible manner, and 
in the fastest possible way. Sacrifice, 
perseverance, and patience are unac
ceptable. We want our rewards now; to
morrow is too late.

Too many young seminary graduates 
are frustrated when First Baptist 
Church, Maintown, does not call them 
immediately. Two- and three-year ten
ures for many pastors are the rule. If 
the church cannot reach a peak on its 
success ladder in a couple of years, it 
wants a new coach just like in the "big 
leagues.” Then, too, the pastor can 
move on to a faster moving church. Ev
eryone seems satisfied with this kind of 
success effort.

What we must realize is that our suc
cess is seldom rewarded until long after 
we have done the work. If we can wait, 
success will come.

What I* Success?
Too many of us live with failure be
cause we have built it into our existing 
self-destructive system. If we really be
lieve we are partners with God in His 
life-creating, -giving, and -sustaining 
work, can we be anything but success
ful?

Failure is certain if we revert to a 
preconversion death orientation. 
Before we became believers, we were 
spiritually dead. When we became be
lievers, we passed from death into life 
(see John 5:24). Before we experienced 
new life in Christ, we lived with feel
ings of rejection, inferiority, and defeat. 
We no longer need to feel that way. If 
you look at what God is doing in your 
life and stop trying to be someone you 
are not, success is in front of you. Too 
many pastors and other staff members 
try to imitate some superstar. You do 
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not have to do that. If the superstar is 
successful, that belongs to him not you. 
You have your own calling and life pro
cess in which to work.

We should never be satisfied with 
someone else’s standards. I have looked 
at other standards. Many are appeal
ing. Reviewing them is helpful. Many 
Southern Baptists are working to re
define their success standards. You 
may want to join us.

Here are a few examples.
"When Satan tempted Him [Jesus] to 

gain success in an unworthy manner, 
He flatly refused. When His popularity 
was at its peak, He made the cost of 
discipleship so clear the multitudes left 
Him. His standard was not large 
crowds, numerical growth, or even 
numbers of baptisms, as fine as those 
things can be. His call is to follow Him 
as humbly as a child and to love one 
another.”—Diane Jordan1

"I think success includes: (1) under
standing and fulfilling the call and cri
teria for the ministry like those found 
in 1 Timothy 3:1-7, (2) helping the 
church fulfill its purpose and reach its 
goals, and (3) enjoying a sense of joy and 
well-being in what you do.”—Louis 
"Dink” Marler

"Considering the many servants of 
God in various types of churches of var
ied expectations, we would conclude 
that outstanding success is achieved 
when a particular minister serves a 
particular church in ways that meet 
given spiritual and physical needs of 
people while rendering leadership 
through preaching, teaching, working 
compatibly with the people, and 
managing church affairs so as to affect 
growth toward potential, consistently 
inspiring Christian vitality and posi
tively affecting Christian behavior and 

effective witness of members among 
citizens of the community.”—Robert L. 
Lee

"Success is measured by God alone in 
the areas of faithfulness and sincerity. 
Paul tells us clearly that only God can 
look into the heart for a measure of 
success. Therefore, I believe success in 
ministry involves whatever steward
ship God has placed on the life of an 
individual and that individual’s faith
fulness in executing that stewardship 
with all the integrity, sincerity, and en
ergy that God provides.”—Phil Line
berger

Success for Southern Baptist leader
ship is a personal matter. I would like 
to help redefine success so we can live 
with ourselves as a happy and great 
people.

For me success is:
1. Setting, under God’s leadership, 

my own directions without influence of 
the world’s success standards.

2. Making my basic life commitment 
to join God in His life-creating, life-giv
ing, and life-sustaining work.

3. Adjusting my leadership style to be 
a builder of God’s kingdom not my own 
empire.

4. Relating my ministry more to 
God’s life-flow process than to some sta
tistical value.

5. Wanting never to find a place to 
stop, knowing God’s life flow is a pro
cess, not a pinnacle.

6. Reaching toward those things 
which are before me rather than being 
satisfied, thinking I have attained all 
things.

7. Using constantly the best criteria 
I can find to update my success stan
dard.

‘Diane Jordan, "Letters to the Editor,” Capital Baptist, 1 Nov. 
1984, p. 6.
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What the Doctrine of 
Priesthood of Believers 
Means to Baptists Today 
WILLIAM E. HULL

This study is a sequel to a foundational 
analysis by the author of "The New 
Testament Concept of the Priesthood of 
the Believer” which appeared in this 
journal in 1972.1 In that investigation, 
three characteristics of the biblical evi
dence were identified which have direct 
relevance for the present inquiry:

1. The radical freedom felt by the 
New Testament church to sweep away 
in one generation an Old Testament 
priestly system which had endured for 
more than a millennium and to trans
form completely the concept of priest
hood on which it was based should 
embolden us to prune our Baptist prac
tice with honesty and courage however 
painful the changes may prove to be. 
Baptists cannot claim to be building 
New Testament churches unless we 
breathe that revolutionary spirit which 
they reflected so abundantly.

2. Since the New Testament invari
ably identifies all the people of God as 
a holy priesthood (see 1 Pet. 2:5,9; Rev. 
1:6; 5:9-10; 20:6), we dare not limit the 
universality of this reality to any one 
race or sex or vocation. Such restric
tions strike at the heart of that radical 
grace by which God ordained every 
Christian to be a royal priest. In other 
words we obtain this office not by 
human selection but by divine election!

3. With the universalizing of the 
priesthood to include every believer 
came also a spiritualization which ex
tended its role far beyond the confines 

of the Temple into every area of life. 
We usually think of priestly functions 
as a prescribed set of distinctively reli
gious activities, but in the New Testa
ment such service was performed in the 
secular world as a part of daily life. 
That is, we are talking here about a 
comprehensive life-style, about an 
identity of which one is always con
scious, about a mission that knows no 
restrictions of either time or place. The 
priesthood of the believer is not some
thing done at the church on Sunday; 
rather it is a way of understanding and 
expressing the nature of Christian dis
cipleship.

By way of biblical summary, we have 
stressed to this point that our doctrine, 
if it is to be orthodox, must be charac
terized by a radicality that is revolu
tionary, by a universality that is 
inclusive, and by a spirituality that is 
integrated into the totality of life. 
These are not merely personal conclu
sions nor the consensus of other schol
ars on this subject. Rather, these are 
the plain, unavoidable teachings of 
Scripture which are readily verifiable. 
Because our doctrine is startlingly dif
ferent from the notion of priesthood in 
any other religion, even that of the Old 
Testament, the key issue to be faced is 
just how normative we are going to let 
the New Testament thrust become in 
our personal lives, in our churches, and 
in our denomination.

In what follows, I shall seek to apply 
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these central, biblical emphases to our 
contemporary Baptist life. While we 
could well debate the details of im
plementation, the primary application 
of the doctrine of the priesthood of be
lievers is really not in doubt. What is in 
doubt among Baptists today is whether 
enough of us understand the New Tes
tament teachings with sufficient clarity 
to grasp their obvious message, 
whether enough of us are more commit
ted to those biblical teachings than to 
modern traditions and contemporary 
pressures, and whether enough of us 
possess the collective courage to act on 
our convictions in a truly revolutionary 
fashion. In search of answers to these 
existential questions of clarity, commit
ment, and courage, let us dare to apply 
our doctrine to three issues which were 
of crucial importance in the New Testa
ment and remain urgently important 
for Baptist life today.2

If every believer is a priest unto God 
(see Rev. 1:6; 5:10; 20:6), then obviously 
there can be no distinctions within the 
church based on social differences such 
as race, class, or nationality. The Old 
Testament priesthood was limited ex
clusively to Jews of Aaronic descent, 
but the New Testament priesthood 
abolished all such qualifications based 
on genealogy or citizenship. If this vo
cation embraces all Christians, then 
"here there cannot be Greek and Jew, 
circumcised and uncircumcised, bar
barian, Scythian, slave, free man, but 
Christ is all, and in all” (Col. 3:11, 
RSV).3

Baptists have found it difficult to im
plement this reality, which for Paul 
was no future ideal but a present fact. 
Emerging out of the great struggle over 
slavery which led to the Civil War, 
Southern Baptists conformed for 
decades to the segregationist culture in 
which they were born, even to the point 
of rejecting black Christians who 

sought the fellowship of all-white con
gregations. Now that these angry con
frontations are largely a thing of the 
past, perhaps we can gain enough per
spective to appreciate the irony of what 
was being done: In excluding even the 
humblest black Christian from our 
churches, we were denying a priest ad
mittance to the temple of God!

Even though relations between most 
white and black Christians are now far 
more cordial and cooperative than in 
earlier years, Southern Baptists are 
still having pitifully poor results in 
opening their life to ethnic minorities.4 
We know from the new appreciation of 
pluralism in American life that 
WASPS (white Anglo-Saxon Protest
ants) are themselves but one ethnic 
minority among many; yet they almost 
completely dominate SBC demograph
ics. For example, blacks comprise 11.7 
percent of the United States popula
tion, but they constitute only .5 percent 
of SBC members. If that disparity be 
excused by pointing to the existence of 
separate black denominations, then we 
may note that Hispanics represent 6.4 
percent of the United States population 
but only .6 percent of SBC population. 
The picture is no better but possibly 
worse with orientals and native Ameri
cans.

Even when we turn to white English- 
speaking immigrants such as German- 
Americans, Irish-Americans, and Ital
ian-Americans, who together represent 
19.3 percent of our nation’s citizenry, 
we find so few as to be unrecognizable 
in SBC life. The notion that this much 
diversity cannot flourish within one 
denomination is repudiated by the fact 
that the Roman Catholic Church is well 
known to have large segments of both 
Hispanic and European ethnics within 
its fold who coexist with a host of An
glo-Saxon members.

Another facet of the challenge has 
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more to do with nationality than with 
ancestry. In first-century Judaism the 
Temple stood as a rallying point of pa
triotic fervor; thus, its priestly officials 
kept foreigners at a distance not only 
for hereditary reasons but because they 
were seen as political enemies of the 
nation (see Acts 21:27-36). But even 
though the Jews were girding them
selves during Paul’s ministry to fight a 
life-and-death war with Gentiles, the 
apostle insisted that in Christ both 
combatants were actually "fellow citi
zens” of one new commonwealth where 
such animosities had been forever tran
scended (see Eph. 2:17-29, RSV).

Once again the concept behind this 
incredible teaching is the essence of 
simplicity, but Baptists have been slow 
to implement it in our time. All too 
easily the nationalistic zeal which di
vides the world into friend and foe is 
allowed to influence our Christian rela
tions with believers in other countries. 
Ever since the anti-Communist cru
sades of the fifties, for example, many 
Southern Baptists have stereotyped all 
Russians as enemies, despite the fact 
that in the Soviet Union one cannot be 
a Baptist and belong to the Communist 
party! But the doctrine which we are 
discussing plainly teaches that all 
Christians are our fellow priests! If a 
Southern Baptist and a Russian Baptist 
both have Christ in common, then they 
share His priestly ministry even if 
their respective countries happen to be 
at war!

The Jewish priesthood was a small, 
exclusive group, tightly bound together 
by ties of blood and soil. An equally 
strong sense of identity is to character
ize the Christian priesthood, with the 
radical difference that the latter group 
should include every believer. If every 
disciple does in fact belong to one tight
ly knit priestly group, then we as 
Southern Baptists must work coura

geously to transcend those cultural 
cleavages that would divide the Chris
tian family into competing camps. In 
that struggle we have the assurance of 
victory in Christ who is our "peace” 
(see Eph. 2:14).

The radical inclusiveness of the 
Christian priesthood forces us to grap
ple with a second issue, that of its ap
plication to women. In Judaism it was 
unthinkable that a woman could ever 
become a priest, in part because of the 
great stress placed on religious defile
ment as the result of natural bodily 
functions, which alone rendered a 
female ceremonially unclean one 
fourth of the time (see Lev. 15:19-30). 
Women were, in religious practice, 
treated as spiritually inferior to men. 
At birth girl babies did not undergo any 
compensatory rite equal to circumci
sion, even though this was the supreme 
mode of initiation into the Jewish com
monwealth. (The omission is compar
able to Christians’ not baptizing female 
converts!) Women were segregated 
from men in both synagogue and Tem
ple worship. Even their sacred vows 
unto the Lord could be nullified by fa
thers or husbands if they disapproved 
(see Num. 30:3-16).

In the early church, however, faith 
replaced circumcision as the basis for 
one’s standing before God, thereby 
equalizing the religious opportunities 
available to male and female. From the 
first, women responded freely to this 
new access even if it meant contradict
ing the decision of the male head of the 
household (see Matt. 10:35; Luke 12:53). 
They became not only independent fol
lowers of Jesus (see Luke 8:3) but also 
leaders in the movement which He left 
behind. At Philippi women founded a 
new congregation under the leadership 
of Lydia (see Acts 16:13-15), although in 
Judaism women were not even counted 
in determining the quorum necessary 
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to organize a synagogue.
The New Testament evidence is quite 

clear that women quickly accepted a 
variety of both functional and formal 
leadership roles. Priscilla and Aquila 
were "fellow workers in Christ Jesus” 
with Paul (Rom. 16:3, RSV). Priscilla 
was mentioned in pride of place before 
her husband, Aquila, presumably be
cause of her more outstanding service 
(see Acts 18:26). Phoebe was a "deacon
ess” or servant of the church at Cen- 
chreae (Rom. 16:1, RSV). Philip’s four 
daughters were "prophetesses” in 
Caesarea (Acts 21:9). As the church de
veloped, a somewhat official order of 
mature women elders or "presbyters” 
seems to have emerged to deal espe
cially with the needs of widows (1 Tim. 
5:3-16; Titus 2:3-5).

I have cited these familiar references 
because Baptists today frequently de
bate whether any of them specifically, 
or all of them collectively, either justify 
or forbid the ordination of women to 
our modern ministerial offices of pastor 
and deacon. Of course, in the New Tes
tament the issue was not that simple, 
since some of its earlier churches had 
no formal offices at all and, therefore, 
did not ordain anybody (for example, 
the Galatian and Corinthian churches 
in the time of Paul); while later on, as 
the above references indicate, the early 
Christians identified many leadership 
roles which are no longer in use today 
(see 1 Cor. 12:28; Rom. 12:6-8; Eph. 
4:11). What this means is that there is 
no exact equivalent between ministeri
al offices in the New Testament and 
those in use by Baptists today. Hence 
we find no specific first-century authori
zation prescribing who should be select
ed for various positions in our 
twentieth-century churches—which is 
why the debate continues with little 
sign of abating!

But from the perspective of our 

present study, this sometimes 
acrimonious discussion seems at least 
partly out of place if not actually irrele
vant. The undisputed teaching of the 
New Testament is that all Christians 
constitute a priesthood. Quite simply 
every woman believer is a priest! Bear 
in mind that this is the most historic, 
the most exalted, and the most fre
quently used term for ministerial office 
in the Bible. The situation in the early 
Christian movement was so fluid that 
we may never be able to determine 
with finality whether women regularly 
functioned in such roles as apostles, 
prophets, pastors, teachers, evangel
ists, miracle workers, healers, adminis
trators, bishops, elders, and deacons. 
But is that limitation in our knowledge 
really so crucial when we do know for 
certain that every woman in the New 
Testament church functioned as a 
priest?

The central issue which we as Bap
tists face today on the feminist question 
is not whether we will try to deny a few 
of our women their desire for the dia- 
conate or the pastorate but whether we 
will deny all of our women their God
given priesthood! My contention here is 
that if we will boldly implement the 
priesthood of every believer for male 
and female alike in all of its biblical 
richness, then our fruitless bickering 
over the use of women in this or that 
particular place of service will solve it
self. If by faith every woman is "or
dained” to the royal priesthood of the 
New Israel, then God has already an
swered the question of whether we may 
humanly set aside a gifted woman to a 
position of service with the laying on of 
hands.

Having just applied the doctrine of 
the priesthood of believers to the role of 
women, we must now do the same for 
men, especially at the point of lay- 
clergy relations within our churches.
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Lest we suppose that our doctrine has 
radical implications only for females, 
we need to discover its revolutionary 
import for males as well.

In Judaism the priesthood was sacer
dotal, which means that it functioned 
as a special class of holy officials who 
alone could mediate in the Temple be
tween the human and the divine. Selec
tion to this privileged group was by 
ancestry, the male offspring of priestly 
families being the only ones who could 
qualify for this vocation. In order to en
sure as pure a bloodline as possible, 
hereditary qualifications became more 
and more selective as the centuries 
passed. One result of this genealogical 
elitism was to make the priesthood in
creasingly hierarchical, with a bu
reaucracy extended upward in 
pyramidal fashion from the Levites to 
the ordinary priests to the chief priests 
to the high priest.

The primary effect of this arrange
ment was to drive a deep cleavage be
tween clergy and laity in the practice of 
Jewish religion. At the Temple, for ex
ample, worshipers could not even ap
proach the altar but were forced to 
stand behind a rail and watch as a 
priest offered their sacrifice, in proxy 
fashion, to God. During the Hasmonean 
and Herodian periods, many devout 
Jews came to despise the priesthood as 
a monopoly concerned only with prefer
ment over which the laity had no con
trol even when the highest priestly 
leadership became flagrantly corrupt.

The Christian movement was found
ed by an unauthorized Layman who 
called twelve other laymen as the nu
cleus of His followers. Ancestry obvi
ously mattered not at all in 
determining qualifications for leader
ship. Even when Jewish priests con
verted to the new faith (see Acts 6:7), 
they never functioned as a special class 
simply because all believers were a 

holy priesthood offering their very lives 
as a "living sacrifice” to God (see Rom. 
12:1; 15:16; Phil. 2:17,25,30). Almost 
overnight the early church was "lai
cized” from top to bottom by abolishing 
a millennium of growing hierachical 
authority and hereditary privilege.

At first it seemed that Baptists were 
ideally suited to express this radical 
New Testament antisacerdotalism 
since they were launched as a lay move
ment forbidden by law to have an offi
cial clergy. But in more recent years a 
growing sense of ministerial profession
alism has again exacerbated the an
cient cleavage between clergy and 
laity. As in the first-century Temple, 
many worship services are now 
managed entirely by staff specialists, 
leaving the congregation to sit back 
and watch in spectator fashion. Two 
disturbing trends are already visible in 
contemporary Baptist life—on the one 
hand a rapid increase in authoritarian 
patterns of pastoral leadership and on 
the other hand a growing dissatisfac
tion with clergy dominance by the laity 
leading to many forced terminations of 
pastors because of unhealthy working 
relationships.

Although the lay-clergy power strug
gle in our denomination is still simmer
ing beneath the surface of church life, 
it may well break into open warfare un
less we can recover a strong sense of the 
priesthood of all believers which views 
every member as a minister of Jesus 
Christ. This does not mean that profes
sionally trained church vocations are 
not needed but only that those in such 
career positions are to view themselves 
as enablers who facilitate the priestly 
ministry of all with whom they work. 
The clergy has no unique privileges or 
exclusive tasks but exercises a catalytic 
function equipping all God’s people to 
do the work of the ministry (see Eph. 
4:11-12).5
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Those who have stayed with this 
study to the end may be surprised to 
discover here no emphasis on the 
priesthood of the believer as meaning 
the right of every Christian to ap
proach the mercy seat of God alone, 
unencumbered by human mediators or 
ecclesiastical ritual. Baptists have long 
had a highly individualistic under
standing of this doctrine which they re
lated to the concept of "soul 
competency” as enunciated especially 
by E. Y. Mullins. While that applica
tion is certainly valid, it does not corre
spond to the main thrust of the New 
Testament teachings. In the Bible the 
priesthood was predominantly a corpo
rate rather than an individualistic real
ity, and in the early church our 
doctrine stressed the solidarity of all 
believers in a common priesthood. In 
Hebrews, where the priesthood theme 
is most prominent, the great new truth 

is not that each believer can now enter 
the holy of holies alone, as only the 
high priest did in Judaism, but that we 
can all go in together (Heb. 10:19-22).

What we have then in this doctrine is 
the radical affirmation of a ministry 
shared by every believer alike whether 
Jew or Gentile, male or female, clergy 
or laity. Baptists have always claimed 
to believe in a "shared ministry.” Now 
the time is urgent to live out this real
ity in our common life with revolution
ary boldness.

’William E. Hull, "The New Testament Concept of the Priest
hood of the Believer,” Search, Winter 1972, pp. 6-12.

21 have addressed these same issues more fully from the re
lated perspective of the church as the New Temple in William E. 
Hull, Beyond the Barriers (Nashville: Broadman Press, 1981).

’From the Revised Standard Version of the Bible, copyrighted 
1946, 1952, © 1971, 1973. Subsequent quotations are marked 
RSV.

40n the problem of ethnic assimilation see William E. Hull, 
"Pluralism in the Southern Baptist Convention,” Review and 
Expositor, 79 (1982), 129-30.

5For exegetical details and theological clarification see William 
E. Hull, "Equipping: a Concept of Leadership,” Church Adminis
tration, January 1972, pp. 3,6-7.

The Stewardship Heritage 
of Southern Baptists
CHARLES W. DEWEESE

Southern Baptists support strong stewardship programs on church, association, and 
Convention levels. Biblical principles govern their stewardship ideals. Actual stew
ardship practices have varied as the Southern Baptist story has unfolded.

A new resource now exists to help Southern Baptists understand more fully their 
heritage of giving. The January 1986 issue of Baptist History and Heritage focuses 
on "The Stewardship Heritage of Southern Baptists.” This issue contains seven 
well-researched and valuable articles.

Consider obtaining copies for your church staff, deacons, organization and age- 
group leaders, committee chairpersons, and church media library.

Order copies of this special publication on stewardship for $3.50 each (including 
handling and postage) from the Historical Commission, SBC, 901 Commerce Street, 
Nashville, Tennessee 37203. Prepayment is encouraged to save staff time and billing 
expense.
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The Biblical Concept 
of Covenant
D. P. BROOKS

The significance of the covenant con
cept can be sensed from the fact that 
the Bible is divided between Old Testa
ment (covenant) and New. The Latin 
word testamentum was substituted for 
the word covenant by translators. To be 
true to the Bible, they should have 
called them Old Covenant and New 
Covenant. God has always dealt with 
his people by covenant, beginning with 
Noah and extending to the New Cove
nant in Christ.

The basic word for covenant in He
brew is berit. The word most commonly 
used in the Greek New Testament is 
diatheke. Covenants played a major 
role in the history of the ancient Near 
East. There were covenants between in
dividuals, between nations, and be
tween God and men.

Covenants originally included a drop 
of blood from each party to ratify the 
agreement. The use of blood in cove
nant making is seen in Exodus 24:3-8. 
In animal sacrifices made to the Lord, 
part of the animal was burned; and 
part was eaten as a fellowship meal 
with God. Some of this symbolism is 
carried over in the Lord’s Supper.

Regarding the blood of the sacrificial 
animals, we read:

And Moses took half of the blood and 
put it in basins, and half of the blood 
he threw against the altar. Then he 
took the book of the covenant, and 
read it in the hearing of the people; 
and they said, "All that the Lord has 
spoken we will do, and we will be 
obedient.” And Moses took the blood 

and threw it upon the people, and 
said, "Behold the blood of the cove
nant which the Lord has made with 
you in accordance with all these 
words” (Ex. 24:6-8, RSV).1
Ancient people believed that the life 

was in the blood. Eating blood was 
taboo because it belonged to God. In 
sacrifices the first, most important, step 
was to cut the throat of the sacrificial 
animal and pour the blood (life) out to 
God. In the Sinai covenant ceremony, 
Moses threw half the blood on the altar 
which represented God, the party of the 
first part. The other half he threw (not 
actually, but symbolically) on the peo
ple, the party of the second part. Thus 
the Sinai covenant was sealed in blood 
just as the New Testament was sealed 
in the blood of Jesus Christ.

The term to "cut a covenant” evi
dently referred to the practice of cut
ting an animal in two as a part of the 
ratification process. This is seen in 
Genesis 15 in the covenant between 
Abraham and God.

The Basic Idea
The fundamental idea of a covenant is 
that it binds together two parties who 
are not related by blood. This forms a 
relationship that did not previously ex
ist. This is especially important in 
studying the covenants between God 
and His people. A covenant included 
both privileges and responsibilities.

The two basic kinds of treaties or 
covenants in ancient times were parity 
and suzerainty. Parity treaties were 
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formed between persons or parties who 
were considered equals. The suzerainty 
covenant was imposed or granted by a 
greater on an inferior. We have exam
ples of both in the Old Testament.

The patriarch Abraham made parity 
treaties with the Amorites (see Gen. 
14:13) and with Abimelech (see Gen. 
21:27). Jacob and Laban made such a 
covenant (see Gen. 31:44), as did Jona
than and David (see 1 Sam. 18:3) and 
Solomon and Hiram (see 1 Kings 5:12).

The covenant between Israel and the 
Gibeonites was the suzerainty type. Is
rael was the greater and Gibeon the 
lesser, the vassal. Israel and Judah 
eventually became vassals in treaties 
with the major empires of Nineveh, 
Babylon, and Egypt. This covenant 
promised her the protection of the 
stronger power in exchange for exclu
sive loyalty on her part and the pay
ment of annual tribute. Rebellion from 
her covenant with Nineveh resulted in 
the destruction of Israel and Samaria 
in 722 BC. Judah’s defeat and subse
quent exile was the penalty for her 
breaking her treaty with Babylon.

Covenants Between the Lord and His People 
Bible scholars are agreed that the suze
rainty treaty is the pattern for God’s 
Sinai covenant with Israel. Before ex
amining this major covenant, a look at 
some earlier covenants between God 
and persons is in order.

The covenant with Noah was a cove
nant of grace that did not lay specific 
conditions on the one who received the 
covenant. The rainbow was the symbol 
of this early covenant.

God’s covenant with Abraham is 
spelled out in Genesis 12:1-3. A descrip
tion of the cutting of the covenant oc
curs in Genesis 15. Based on Abraham’s 
faith and fidelity and God’s purpose, 
this covenant was unconditional. The 
fulfillment of God’s promise was not 

made dependent on obligations im
posed on Abraham or his descendants. 
This covenant was renewed with Isaac 
(see Gen. 26:1-5) and with Jacob (see 
Gen. 28:10-15).

The Sinai covenant has most of the 
characteristics of the ancient suzerain
ty covenants. God is the stronger who 
grants the covenant to a weaker. He 
makes promises to Israel: He will be 
their God; He will protect them; and He 
will bring them into the Promised Land 
and cause them to prosper. These shin
ing promises appealed to the Israelites 
who gladly ratified the covenant.

This was a conditional covenant be
cause God’s promises were made sub
ject to Israel’s faithfully keeping the 
covenant. Exodus 20 contains the 
promise of God to be Israel’s God and 
then records the Ten Commandments. 
These express the moral nature of God 
and spell out the conditions Israel must 
meet to sustain the covenant relation 
with God. Thus Israel’s relationship to 
God was changed by this solemn cove
nant. Though previously they had been 
a slave people, they became the Chosen 
People headed for the Promised Land.

Evidently all ancient people believed 
in the existence of many gods. Each god 
or goddess had his/her own area of 
power. People worshiped the sun gods, 
moon gods, river gods, sea gods, fertility 
gods, war gods, domestic gods, and so 
on. The heart of the obligation placed 
on Israel in the Sinai covenant was the 
exclusive worship of her God: "You 
shall have no other gods before me” 
(Ex. 20:3, RSV). Idolatry, the worship of 
other gods, was the constant tempta
tion and final ruin of the Hebrews. 
Their worship of other gods violated 
the intimate relationship between God 
and His people and breached the cove
nant.

One of the key words describing the 
attitude of God to Israel is translated in 
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the King James as "lovingkindness.” 
Other versions render this as covenant 
love, loyal love, steadfast love, or real 
love. God’s relationship to Israel was 
exclusive. He declared that Israel alone 
He had known. Remember that the 
words to know indicated an intimate 
personal relation. For example, ’"Adam 
knew Eve his wife, and she conceived 
and bore Cain” (Gen. 4:1, RSV).

An intimacy existed between God 
and Israel that did not exist in His rela
tion to any other nation. Not only did 
this provide hope and promise to Israel, 
but it also placed on her a solemn obli
gation to be exclusive in her devotion to 
God. To scatter her love among the hea
then gods was spiritual adultery. Hosea 
made large use of this imagery in call
ing upon his people to put away their 
harlotries and return to the Lord, their 
true husband.

Not only did the Sinai covenant 
change Israel’s relation to God, but it 
also changed relationships within the 
covenant. All Israelites were bound 
together in the covenant. The prophets 
reminded the people over and over that 
they must live up to the requirements 
of the covenant in relation to God and 
to their fellow Israelites. To wrong a 
fellow citizen would violate the cove
nant with God.

An important part of the Sinai cove
nant was the curses. In the covenants 
between a major power and a satellite, 
curses were pronounced against the sa
tellite nation if it did not remain loyal 
to the sovereign giving the treaty. The 
curses of the Sinai covenant are spelled 
out in Deuteronomy 27:14-26 and 28:15- 
68.

In covenants drawn up between na
tions, the names of gods were included 
to add weight to the curses. The Lord 
had only to invoke His own name to 
assure the validity of the covenant.

Covenant Renewal and Reaffirmation
An important part of the covenant was 
provision for covenant renewal when 
the compact had been broken. Exodus 
32—34 reveal the process by which 
Moses led the people to renew their bro
ken covenant with God. By worshiping 
the "golden calf,” the people had violat
ed the first requirement of their com
mitment; they had worshiped another 
god. A number of people were killed 
before the full restoration was complet
ed.

Every generation of Hebrews was ex
pected to renew commitment to keep 
the covenant. When Joshua had led the 
people into the Promised Land and set
tled them, he called together represen
tatives of all the tribes and reminded 
them of God’s faithfulness in bringing 
them into the land. Then he said: "Now 
therefore fear the Lord, and serve him 
in sincerity and in faithfulness. ... If 
you be unwilling to serve the Lord, 
choose this day whom you will serve, 
. . . but as for me and my house, we will 
serve the Lord” (Josh. 24:14-15, RSV).

A new generation faced a new situa
tion. Now they were farmers in a land 
full of idolatry and temptation to en
gage in the Baal religion. By leading 
the people to reaffirm the covenant, 
Joshua evidently hoped to avoid the 
tragedy that eventually befell Israel. 
Little by little they drifted away from 
the high, ethical, and moral demands of 
the covenant and entered into the easy 
and convenient religion of the Canaan
ites.

One of the first steps in King Josiah’s 
reforms in Judah was to call the people 
together and renew their covenant 
with the Lord. Second Kings 23:1-3 tells 
of the reading of the law and the public 
commitment to live by the covenant.

The Davidic Covenant
When David had subdued all the sur
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rounding nations, he reflected that he 
lived in a mansion while the Lord had 
only a tent. He determined that he 
would build a magnificent temple in 
which the people could worship God. 
Nathan, the prophet, commended 
David for his purpose, but the Lord re
vealed to Nathan that David must not 
build the Temple. David could assemble 
the money and materials, but his son 
Solomon would be the Temple builder.

Nathan brought the Lord’s word to 
David: "Would you build me a house 
... ?” (2 Sam. 7:5, RSV); "Moreover the 
Lord declares . . . that the Lord will 
make you a house... and... will estab
lish the throne of his kingdom for ever” 
(2 Sam. 7:11,13, RSV). In Psalm 89:3-4, 
RSV, are these words: "I have made a 
covenant with my chosen one, I have 
sworn to David my servant: I will estab
lish your descendants for ever, and 
build your throne for all generations.”

Like the patriarchal covenant, this 
one is based on God’s grace and states 
no conditions. During the latter days of 
Judah’s existence, the Davidic cove
nant evidently replaced the Sinai cove
nant in the thinking of the people. 
Scholars see the Davidic covenant as 
related to and as an extension of the 
Sinai covenant. In ancient times the 
king symbolized the people and was 
their representative before the gods. 
The welfare of the king and of the peo
ple was seen as identical.

During the prophetic ministries of 
Hosea, Amos, Micah, Isaiah, and Jere
miah, every call to repentance was a 
call to return to covenant living. Many 
Bible students have wondered why the 
people of Judah did not believe the 
prophecies of Jeremiah as he pro
claimed the coming destruction and Ex
ile. One explanation scholars have 
given is that the prophet was thinking 
of the Sinai covenant with its many 
"ifs.” The promise of blessings was 

valid only if the people were loyal to 
their God and lived up to the covenant 
demands. Jeremiah clearly saw that 
the people had betrayed their covenant 
with God and, therefore, had forfeited 
God’s blessings.

Two basic reasons explain the peo
ple’s rejection of Jeremiah’s prophetic 
word. To begin with, Jeremiah’s was a 
lonely voice of doom, while many false 
prophets were declaring that God was 
honor bound to defend the Temple. Be
cause he lived in the Temple (the holy 
of holies), God could not allow a hea
then power to capture and destroy it.

Ancient people believed that in case 
of war the nation with the strongest 
gods would win. Since their God was so 
powerful, He would defeat any enemy. 
Besides this they had the example of 
the plague that killed 185,000 of Nebu
chadnezzar’s troops when they were 
massed for an attack on Jerusalem (see 
Isa. 37:35-36). Isaiah the prophet had 
declared that not one arrow would be 
shot at the city by Nineveh’s mighty 
army (see Isa. 37:33). When the prophe
cy was fulfilled, the people jumped to 
the conclusion that this would happen 
in any future crisis.

A second factor in the people’s rejec
tion of Jeremiah’s prophecies was their 
trust in the Davidic covenant. There 
would always be a Son of David on the 
throne of Judah. They took this as an 
unconditional promise, whereas Jere
miah looked behind the Davidic to the 
Sinai covenant. It was conditional, and 
any extension of it would include the 
conditions it carried.

The New Covenant
When Jeremiah saw that the people of 
Israel had gone into exile and Judah 
was headed for destruction and exile, 
he began to speak of a new covenant. 
"Behold, the days are coming, says the 
Lord, when I will make a new covenant
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with the house of Israel and the house 
of Judah, not like the covenant which I 
made with their fathers. ... I will put 
my law within them, and I will write it 
upon their hearts;... for they shall all 
know me” (Jer. 31:31,33-34, RSV). A 
key part of the first covenant was the 
giving of the law. The people failed to 
keep the law, and the covenant failed to 
achieve God’s purpose. The new cove
nant would not put God’s law on stone 
slabs but would inscribe it on the peo
ple’s hearts. They would want to keep 
the law because of their relationship 
with the Lawgiver.

The Old Testament closes with a 
sense of disappointment that the cove
nant had required more than the peo
ple had been able or willing to give. But 
it looked forward with hope to a new 
day when the Lord would make a great 
redemptive move and offer a new and 
effective covenant.

During the Last Supper with His dis
ciples, Jesus clearly set forth the new 
covenant. Paul declared that 'The Lord 
Jesus on the night when he was be
trayed took bread, and when he had 
given thanks he broke it, and said, 'This 
is my body which is for you. Do this in 
remembrance of me.’ In the same way 
also the cup, after supper, saying, 'This 
cup is the new covenant in my blood’ ” 
(1 Cor. 11:23-25, RSV).

Under the old covenant the people 
struggled to obey the law, and largely 
they failed. The new covenant not only 
presents the requirements God places 
on His people, but it also provides the 
power to live a transformed life. Regen
eration creates a change at the source 
of life. Values change. Jesus said, 
"Where your treasure is, there will 
your heart be also” (Matt. 6:21, RSV). 
The transformation of the inner life 
and the gift of the Holy Spirit enable 
persons to live in fellowship with God.

God’s moral nature has not changed.

He is the holy God of truth, justice, and 
compassion. He could not fail to require 
that His people reflect His character in 
their own attitudes and actions. Jesus 
said, "Think not that I have come to 
abolish the law and the prophets; I 
have come not to abolish them but to 
fulfil them” (Matt. 5:17, RSV). "You, 
therefore, must be perfect, as your 
heavenly Father is perfect” (Matt. 5:48, 
RSV). Moral and ethical living is basic 
because God is moral and ethical. Far 
from lowering the demands of the old 
covenant, the new covenant sets before 
us the goal of reproducing God’s holy 
character in our own lives.

So What?
Most people seem to have the notion 
that while the covenant was basic in 
the Old Testament (Covenant), it is not 
promiment in the New. Such a view is 
shallow and superficial.

A covenant creates a new relation
ship that did not previously exist. The 
covenant of marriage creates a new re
lationship of wholeness and oneness be
tween a man and a woman. When we 
join a church, we enter into covenant 
with one another as well as with God. 
We become brothers and sisters. Our 
covenant with God puts us in a new 
relationship with Him and starts us on 
the road that finally ends when "we 
shall be like him, for we shall see him 
as he is” (1 John 3:2, RSV). In this cove
nant God grants us unconditional love 
and grace. No power can snatch us out 
of God’s hand. Such assurance brings 
deep peace, but our covenant with God 
obligates us to live lives worthy of the 
gospel. Therefore, we invoke the bless
ings of this new covenant and accept 
the obligations it entails.

‘From the Revised Standard Version of the Bible, copyrighted 
1946, 1952, © 1971, 1973. Subsequent quotations are marked 
RSV.
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The Use of Covenants in 
Southern Baptist History 
BILL J. LEONARD

Southern Baptists are good at introduc
ing persons to faith in Jesus Christ. 
They seem to have some difficulty, how
ever, in nurturing those persons to ma
ture faith and discipleship. Like few 
other American denominations, the 
Southern Baptist Convention has 
fulfilled the evangelical imperative of 
the gospel with dramatic numerical re
sults; but captivating converts with the 
spiritual and ethical imperatives of 
Christian living has proved to be a 
major weakness of America’s largest 
denomination. The growing ranks of 
inactive or nonresident church mem
bers illustrate the problem.

Various factors might help explain 
this dilemma: the absence of a clear-cut 
theology of sanctification (the process 
of maturing in faith), the genuine con
cern to bring as many persons as pos
sible to immediate saving faith, the 
diversity and autonomy of local church
es, the indifference of church members 
to Christian growth and maturity. Per
haps one major reason for our failures 
in leading new converts to discipleship 
involves the loss of the concept of cove
nant in Southern Baptist life. In the 
sincere concern for bringing sinners to 
salvation, Southern Baptists have 
sometimes forgotten to remind believ
ers of the cost of discipleship. We have 
neglected to call them to a covenant 
relationship with God and one another.

The idea of covenant is basic to the 
people of God. Its biblical roots have 
already been explored in D. P. Brooks’ 
earlier article. Our purpose here is to 

examine the use of the covenant idea in 
Christian, specifically Baptist, history 
and suggest possible implications for 
the use of covenants in cultivating dis
cipleship and Christian commitment.

In its most basic sense, a covenant is 
a contrast between individuals who 
agree to relate to one another on the 
basis of certain mutually accepted prin
ciples. From a biblical perspective the 
church itself is a covenant community, 
laboring together with God in the pur
suit of the gospel. The concept of a 
church covenant involves the ordering 
of a particular body of believers around 
ideas and practices which describe the 
nature of the congregation and its rela
tionship to the individual member. 
Among Baptists covenants are to be dis
tinguished from confessions of faith, 
however. A confession of faith might be 
described as "a manifesto of prevailing 
doctrine, a collection of statements ex
pressing basic views on various theolog
ical issues.”1 Confessions aid in 
instructing new Christians in the faith, 
guiding Bible study, providing a re
sponse to heresy, and distinguishing 
Baptists from other Christian groups.2

In Baptist history church covenants 
and confessions of faith have had dis
tinct, though parallel, functions. 
Charles Deweese of the SBC Historical 
Commission, in a major study on the 
subject, suggested that covenants, un
like confessions, are concerned with 
right conduct rather than right belief. 
Many Baptist churches were organized 
around both a covenant and a confes
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sion, each with a separate purpose. De
weese wrote: "Whereas confessions 
were designed to elicit a voluntary com
mitment to a particular way of believ
ing, church covenants were intended to 
produce a voluntary commitment to a 
particular way of practicing one’s 
faith.”3

Covenants, therefore, delineate in
dividual behavior, responsibility, and 
practice within the community of faith. 
While related to certain doctrinal be
liefs, covenants specifically describe 
Christian conduct in the church and 
the community.

Such bonds of commitment have 
been present from the earliest days of 
the church. A letter of Pliny the Young
er, written to the Roman Emperor Tra
jan around AD 112, testifies that the 
Christians "bound themselves by an 
oath at their meetings not to be guilty 
of theft, or robbery, or adultery, or the 
violation of their word or pledge.”4 This 
"church oath” reflects some of the most 
basic aspects of early Christian con
duct. Early monastic orders likewise in
corporated covenantal concepts into 
their common life. The Rule of St. 
Benedict, written around AD 540, was 
essentially a covenant constructed for 
daily monastic life and spiritual disci
pline.

The Protestant Reformation of the 
sixteenth century brought a renewal of 
the covenant concept of the church. 
The Anabaptists, those "rebaptizers,” 
who called the church to rediscover 
adult believer’s baptism, saw in a bap
tism the sign of a covenant between 
God and the new believer. In that act 
Christians identified themselves with 
God’s redeeming grace and committed 
their lives to Christ as His disciples.5

Salvation brought with it responsi
bility. In the Schleitheim Confession of 
1527, Swiss Anabaptists stated their 
faith and pledged their allegiance to 

Christ and His church. It prescribed 
discipline for those "who have given 
themselves to the Lord, to walk in His 
commandments, and with all who have 
been baptized into the one body of 
Christ, and who are called brethren 
and sisters, and yet who slip sometimes 
and fall into error and sin, being inad
vertently taken.”6

Anabaptists linked initial faith with 
continuing commitment, as evidenced 
in the covenant of the true believer 
with God and His church. While the 
direct contribution of the Anabaptists 
on Baptist understanding of covenant 
is difficult to determine, some general 
influence seems probable.

Perhaps the strongest source of Bap
tist covenantal ideas came from the 
English Separatists of the seventeenth 
century. This group within English Pu
ritanism believed that the Church of 
England was a false church and that 
they should separate themselves from 
it. They then organized themselves as a 
true New Testament community on the 
basis of a covenant. Robert Browne 
(1550-1633), an early Separatist leader, 
described a church as a gathering of the 
people of God around three basic ideals: 
"First, by a covenant and condition, 
made on God’s behalf. Secondly, by a 
covenant and condition made on our be
half. Thirdly, by using the sacrament of 
baptism to seal those conditions and 
covenants.”7

Thus the church was organized 
around an agreement (covenant) be
tween God and His people. God agreed 
to provide salvation and the people 
agreed "to submit ourselves to his laws 
and government.”8 Again we see that 
the idea of covenant related to the re
sponsibilities of church members in re
sponse to the grace of God. The church 
was a "gathered community” of believ
ers united in faith, joined to God and 
one another on the basis of a covenant.
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From their beginnings in the early 
1600s, Baptists have made use of 
church covenants but not without a 
diversity characteristic of most aspects 
of Baptist life. Some Baptist groups 
utilized covenants more extensively 
than others. General Baptists, begun 
before 1610 in the Netherlands under 
the leadership of John Smyth, fre
quently organized their churches by 
subscribing "their names to a mutual 
covenant, containing a few rules by 
which they proposed to conduct them
selves.”9 But this was not a uniform 
practice of all General Baptist church
es. The Calvinistic Particular Baptists, 
however, begun in the 1630s, used cove
nants more consistently in the organi
zation of churches and the discipline of 
members.10

As Baptists migrated to America, the 
covenant idea accompanied them. 
These new congregations used cove
nants in a variety of ways. Local con
gregations frequently wrote their own 
covenants. These documents reflected 
basic themes as well as local distinc- 
tives. Covenants were used formally 
and informally in the observance of 
baptism, the Lord’s Supper, the organi
zation of new churches, and the restitu
tion of members after disciplinary 
action. Indeed the relationship between 
the church covenant and church disci
pline was particularly important to 
early Baptists in America.11 Through 
the covenant, believers were held ac
countable for their conduct and com
mitment.

The First Baptist Church of Boston, 
Massachusetts, was organized on May 
28, 1665, with a covenantal statement 
as a part of its "gathering.” On that 
occasion, "The Church of Christ, com
monly (though falsely) called Anabap
tists, were gathered together and en
tered into good fellowship and commu
nion with each other, engaging to walk 

together in all the appointments of 
their Lord and Master the Lord Jesus 
Christ as far as he should be pleased to 
make known his mind and will unto 
them by his word and spirit, and then 
were baptized.”12 The organizers then 
signed the agreement and the church 
was begun.

Covenant renewals were often an oc
casion for a reaffirmation of Christian 
commitment by the entire body of be
lievers. Records from the Mayflower 
Church, Plymouth, Massachusetts, il
lustrate a service of covenant renewal 
held in 1676. The service was conducted 
as part of a "day of Humiliation” called 
by the General Court of the colony. On 
that occasion, "A Church Covenant was 
read, and the church voted that it 
should be left upon record as that 
which they did own to be the substance 
of the Covenant which their fathers en
tered into at the first gathering of the 
church.”13 The renewal of the covenant 
allowed a new generation of believers 
to reaffirm their heritage and accept re
sponsibility for discipleship in the 
present.

The diversity of church covenants is 
another indication of the diversity of 
Baptist churches themselves. Some, 
like that of First Church, Boston, pro
vide only a brief statement of purpose 
and intent. Others, like the covenant of 
the Baptist Church in Sutton, Massa
chusetts, 1735, used more elaborate 
statements of fellowship and commit
ment.

Covenants were frequently used in 
the formation of churches on the 
American frontier. The Buck Run Bap
tist Church in Kentucky was constitut
ed in 1818 around three basic 
documents: a church covenant, a 
confession of faith, and "Rules for Deco
rum.” The latter referred to the proper 
conduct of business meetings. The cove
nant read:
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Church covenant—unanimously
agreed to by the church—as we hope 
a number of us have long since given 
ourselves to the Lord, we do this day 
in the divine presence give ourselves 
in a church compact, to one another, 
and do solemnly covenant and agree 
to fulfil the duty of brethren to each 
other—not to expose each others 
faults, but in the true letter and spirit 
of the Gospel. That we will not forsake 
the assembling of ourselves together, 
but fill our seats, both in meetings of 
business and public worship, except 
providentially hindered. That we 
watch over each other in brotherly 
tenderness, each endeavoring to edify 
his brother; striving for the benefit of 
the weak of the flock; to raise up the 
hands that hang down, and strength
en the feeble knees; making strait 
paths for our feet, least that which is 
lame be turned away.

That we will bear each other’s bur
dens and so fulfill the law of Christ; 
and as the Lord has prospered us, bear 
a proportionable part of the expense, 
to keep up the worship of God in de
cency and in token of our above agree
ment, give each other our hands and 
hearts.14
These frontier churches took serious

ly their responsibility for discipline "in 
the true letter and spirit of the Gospel.” 
Members who signed the covenant 
were held accountable for their behav
ior as records of frontier churches indi
cate. In the disorder of frontier life, 
church discipline was frequently a 
source of social and moral stability. 
Members were disciplined for drunken
ness, gambling, lying, cheating, steal
ing, failure to attend church, even for 
mistreatment of slaves.15 The covenant 
idea provided a powerful moral impera
tive for Christian conduct on the fron
tier.

Perhaps the most widely used Bap

tist covenant is the one compiled in 
1853 by J. Newton Brown, a New 
Hampshire Baptist leader. This cove
nant was Brown’s own revision of a 
document first published in 1833 by the 
New Hampshire Baptist Convention. 
The original work was done by commit
tees appointed by the convention, re
vised by Brown.16 The covenant was 
subsequently published alongside the 
New Hampshire Confession, a popular 
statement of Baptist doctrine used by 
numerous Baptist groups, particularly 
Southern Baptists, in the nineteenth 
and twentieth centuries. The covenant 
was also included in numerous church 
manuals published as guides for the 
organization and maintenance of Bap
tist churches. The result was that an 
increasing number of churches, North 
and South, tended to use Brown’s cove
nant rather than construct their own.17 
The covenant states:

Having been led, as we believe, by 
the Spirit of God, to receive the Lord 
Jesus Christ as our Saviour, and on 
the profession of our faith, having 
been baptized in the name of the Fa
ther, and of the Son, and of the Holy 
Spirit, we do now, in the presence of 
God and this assembly, most solemnly 
and joyfully enter into covenant with 
one another, as one body in Christ.

We engage, therefore, by the aid of 
the Holy Spirit to walk together in 
Christian love; to strive for the ad
vancement of this church, in knowl
edge, holiness, and comfort; to 
promote its prosperity and spiritual
ity; to sustain its worship, ordinances, 
discipline, and doctrines; to contrib
ute cheerfully and regularly to the 
support of the ministry, the expenses 
of the church, the relief of the poor, 
and the spread of the gospel through 
all nations.

We also engage to maintain family 
and secret devotions; to religiously 
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educate our children; to seek the sal
vation of our kindred and acquaint
ances; to walk circumspectly in the 
world; to be just in our dealings, faith
ful in our engagements, and exem
plary in our deportment; to avoid all 
tattling, backbiting, and excessive an
ger; to abstain from the sale and use 
of intoxicating drinks as a beverage, 
and to be zealous in our efforts to ad
vance the kingdom of our Saviour.

We further engage to watch over 
one another in brotherly love; to re
member each other in prayer; to aid 
each other in sickness and distress; to 
cultivate Christian sympathy in feel
ing and courtesy in speech; to be slow 
to take offense, but always ready for 
reconciliation, and mindful of the 
rules of our Saviour to secure it with
out delay,

We moreover engage that when we 
remove from this place we will, as 
soon as possible, unite with some 
other church, where we can carry out 
the spirit of this covenant and the 
principles of God’s Word.
Brown’s covenant and the New 

Hampshire Confession have had a sig
nificant influence in Southern Baptist 
life. Much of the New Hampshire 
Confession was included in the first 
Convention-wide confession approved 
by the SBC, the Baptist Faith and Mes
sage of 1925, and in its revision ap
proved in 1963. Brown’s covenant has 
also been included in innumerable SBC 
publications, most significantly the 
Baptist Hymnal, published in 1956. 
While used throughout the Convention, 
it has never received formal approval 
as an "official” covenantal statement 
by any SBC agency.18 It did, however, 
achieve a certain popular officiality by 
virtue of its widespread use in South
ern Baptist churches. Indeed, writers 
in various Convention publications re
ferred to this covenant as a standard 

for evaluating the commitment of Bap
tists to their church and denomination.

Writing in The Quarterly Review, 
Porter Routh, executive secretary of 
the SBC, suggested that the church 
covenant was strictly a matter to be de
cided by the individual congregation. 
He wrote: "There are no ecclesiastical 
overlords to hold the congregational 
church together. There must be a com
mon understanding and a mutual pur
pose. This has been found in the 
covenant accepted by the members at 
the time the church was organized, and 
presented to new members as they are 
accepted.”19 He concluded that the use 
of a church covenant was "a matter of 
convenience rather than a matter of 
necessity.” Churches were free to write 
their own or use one already availa
ble.20

G. Allen West, then a Nashville pas
tor, wrote in 1956: "We could say that 
the covenant is neither a creed nor a 
creedal statement, but a statement 
that, when accepted, binds the mem
bers of a church to high and holy living. 
To follow out the conditions of such a 
covenant will mean an enriched experi
ence for the individual and a greater 
influence of the church in the world.”21 
West noted several uses of the covenant 
in local congregations. In many church
es "the pastor periodically leads the 
members in reading the church cove
nant together.” Sometimes it is read 
prior to the observance of the Lord’s 
Supper; sometimes new members are 
asked to subscribe to the covenant.22

Baptist theologian William L. Hen
dricks distinguished the church cove
nant from "God’s redemptive covenant 
to the individual.”23 Church covenants 
represent an agreement among church 
members regarding conduct dealing 
"almost exclusively with practical 
Christian living and daily conduct.”24 
Hendricks warned pastors to check the 
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minutes of the church for proof of con
gregational approval of the covenant 
before seeking to impose it on wayward 
members. He noted several practices 
surrounding the use of the covenant, 
prevalent in the sixties. "It is an in
creasing custom among Baptist church
es to ask all new members to read the 
church covenant at their first Lord’s 
Supper observance.”25 The covenant 
was not to be used, however, as a "legal 
document” or "creed” but as a guide for 
relationships. It was only as strong as 
the biblical principles on which it was 
based. Nor was it to be used to force 
decisions or commitments on members 
apart from spiritual motivations. Pas
tors should not urge persons to move 
their church letters because the cove
nant required it but because of person
al, spiritual convictions.26

Hendricks also questioned the cove
nant’s reference to two specific ethical 
issues, the use of tobacco and alcohol, 
and its exclusion of other serious con
cerns such as racism, pornography, ille
gal narcotics, etc. He concluded that 
general guidelines, not specific prohibi
tions, might better reflect the purpose 
of a covenant.27

Current use of the covenant idea in 
Southern Baptist life is difficult to docu
ment. Many churches continue to uti
lize the standard covenant written by J. 
Newton Brown. Its use may have de
clined, however, since it was not includ
ed in the revised edition of the Baptist 
Hymnal, published in 1975.

Some congregations have constituted 
themselves around covenants which re
flect more recent social and ethical is
sues. University Baptist Church of 
Montevallo, Alabama, organized in 
1970 over questions of racial integra
tion and open membership, gathered 
its members around a brief covenant 
stressing Christian faith and social and 
communal responsibilities.

Oakhurst Baptist Church, Atlanta, 
Georgia, begins its covenant with the 
affirmation that "we are together only 
to be the church of God in Christ. We 
are not here by chance, but God 
through His grace is making of us a 
fellowship to embody and to express the 
Spirit of Christ.”28 Asserting the unity 
of believers, the covenant rejects "any 
status in this fellowship in terms of 
church office, wealth, race, age, sex, 
education, or other distinctions.” Mem
bers thus pledge themselves to attend 
worship, "share the good news,” study 
the Bible, pray, and "be sensitive to 
God’s message as it comes to me from 
persons, history, the arts, nature, cur
rent happenings in the world and other 
resources.”29 They also commit them
selves to stewardship of "income and 
possessions” and to the use of God-giv
en gifts. The covenant concludes with 
the pledge: "I will offer to know and 
love my sisters and brothers in this fel
lowship, and I am willing to be known 
and loved by them.”30 This covenant il
lustrates a creative response of one 
local congregation to its perception of 
fellowship and ministry. One suspects, 
however, that a growing number of 
Southern Baptist churches give little 
attention to any serious use of a church 
covenant.

What, therefore, is the role of the 
church covenant in Southern Baptist 
life?

First, each congregation should 
recognize that it is gathered around a 
covenant. The people of God are a cove
nant people bound by response of God’s 
grace and a commitment to follow 
God’s will. The absence of a written 
covenant does not negate the church’s 
covenantal relationships.

Second, as doctrinal disputes become 
increasingly prominent in Southern 
Baptist life, churches may be tempted 
to judge Christians more by right belief 
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than by right conduct. Indeed, obses
sion with various styles of’'orthodoxy” 
may obscure certain ethical impera
tives of the gospel. Faith and ethics are 
inseparable. Confessions of faith and 
covenants of commitment provide a 
proper balance for the church’s belief 
and practice.

Third, Southern Baptists should con
struct covenants as one aspect of the 
ministry of discipleship. New converts 
must be instructed in the commitment 
required by the gospel. They must 
know the "cost of discipleship” beyond 
the "cheap grace” of easy belief and 
shallow faith.

Fourth, each congregation should 
compose a covenant appropriate to its 
life and witness. While using segments 
of earlier covenants, it should reflect 
the specific identity and concerns of 
that gathered community of faith. In so 
doing, believers, old and new, may bet
ter recognize that they belong to a fam
ily with a past, a present to be 
experienced, and a future to be an
ticipated. Let us affirm such a covenant 
and, by God’s grace, live it.

1 Encyclopedia of Southern Baptists, s.v. "Confessions of Faith, 
Baptist.”

2William L. Lumpkin, Baptist Confessions of Faith (Phila
delphia: Judson Press, 1959), pp. 16-17.
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The Biblical Meaning of 
Authority in the Church
FRANKLIN D. POLLARD

During long hours of military tactics 
instructions in the summer heat of Fort 
Knox, Kentucky, maintaining concen
tration was no easy task. My mind had 
flown back to Texas and the beautiful 
girl I loved. However, an abrupt return 
trip was occasioned at the hearing of 
my name. The instructor was asking, 
"What plan would you make to secure 
this position?” I had no idea what he 
was talking about, but I was not hope
lessly trapped. Standing to rigid atten
tion, I replied, "Sir, that depends on the 
situation and the terrain.” While he ex
plained the situation and the terrain, I 
was able to formulate an acceptable an
swer.

God’s Word is always up-to-date. It 
always fits the situation and the ter
rain. The Holy Spirit directs us to inter
pret it in the situation and the terrain 
of the present while never changing its 
truth one iota.

For thirty years, I have been a 
preacher. For a longer time than that I 
have had no greater desire than to be a 
preacher of the Word of God. Before the 
preparation of every message, I have 
consistently and fervently prayed one 
prayer: "Lord, help me handle well 
Your Word. Help me think only Your 
thoughts.”

In the context of the current situa
tion and terrain in the Southern Bap
tist Convention and with a prayer that 
only His thoughts will be presented, 
this study of the "Biblical Meaning of 
Authority in the Church” is offered.

The key words are: "Biblical,” "Au

thority,” and "Church.” "Church”will 
henceforth mean "a local body of bap
tized believers.” "Authority” will be 
understood as "legitimate power.” We 
will be seeking an answer to the ques
tion, How is a local church guided in 
thought and behavior according to the 
Word of God?

Some of the answers are most obvi
ous. Yet they are imperative truths. 
The most obvious and imperative truth 
is that Jesus Christ is the head of His 
Church (see Eph. 1:21-23). Unless the 
head directs the body, the body will per
form erratically.

The second foundational fact is that 
the church’s government is congrega
tional. In Acts 15, a doctrinal discus
sion was held and a decision made by 
the church. Verse 22 identifies this as a 
meeting of the whole church, not a 
council. There was much free discus
sion (see w. 7,12). Peter, Barnabas, and 
Paul concluded the discussion (see w. 
11-12). James, the moderator, summa
rized the discussion and stated the con
clusion which had been reached by the 
whole church (see w. 13-22). There was 
much discussion or disputing (see v. 7). 
The people became quiet and listened 
attentively to Peter, Barnabas, and 
Paul (see v. 12). Then they reached a 
unanimous decision (see vv. 22,25,28).

The third basic, biblical truth is that 
the words bishop or overseer, elder, and 
pastor are interchangeable words de
scribing functions of leaders of the 
church. When Paul referred to the 
"overseer” in 1 Timothy 3:1 (NIV),1 he 
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used a word indicating authority and 
seniority. In the pastoral Epistles we 
see these words interchanging.

Our Lord calls human leaders, under 
His authority, to give guidance to His 
church. These leaders are given au
thority within the boundaries of the 
lordship of Christ and the congrega
tional government of the church. Bap
tist exegetes of Scripture believe the 
functions of bishop, elder, and pastor 
reside in the office we call pastor.

The "who” of biblical authority does 
not receive nearly the amount of bibli
cal instruction as does the spirit and 
attitude of the one called. Here we 
must place the burden of our search for 
God’s truth. In 1 Peter 5:3 is an admoni
tion to be godly examples to the people 
(see also Eph. 4:11-12). First Peter 5:3 
commands the person in authority not 
to be "lording it over” (NIV) those in 
the congregation. There is, in fact, no 
biblical permission to be autocratic, dic
tatorial, or domineering. This call to re
ject an ego-centered leadership style is 
followed by a command for humility. 
"Clothe yourselves with humility” (1 
Pet. 5:5, NIV) is the summary state
ment. Peter then quoted Proverbs 3:34, 
"God opposes the proud but gives grace 
to the humble” (1 Pet. 5:5, NIV).

It is vital to note what our Lord 
taught the apostles concerning authori
ty and how they would order their 
work. Of no little importance is that the 
Scripture notes no ordination or posi
tion of office among them. It was natu
ral for them to assume that at some 
point He would select from their group 
a leader or leaders. When on one occa
sion they were disputing as to who 
among them was the greatest or had 
leadership possibilities, He gave a reply 
startling both to them and us: "In the 
world,” He said, "they elect benefactors 
to Lord it over others, but it will not be 
so among you” (see Luke 22:25-28). In 

the context of this Scripture, He 
seemed to be affirming their desire for 
greatness yet leading them to under
stand that true greatness comes 
through servanthood. "The greatest 
among you will be your servant” (Matt. 
23:11, NIV). Almost thirty years ago a 
speaker in seminary chapel preached 
about this major thrust of the walk and 
talk, the teaching and example of our 
Lord Christ. That day John 13 came 
alive, and with it came new insight into 
the authority of servanthood.

They were back in Jerusalem for the 
last time. Those delightful yet difficult 
and distressing months of walking the 
dusty roads with Him were drawing to 
an end. They had been sharers but 
mostly spectators of this matchless 
miracle worker’s ministry. Things were 
coming to a head. The Pharisees espe
cially were determined to be rid of Him. 
Amidst all the clamor and threats of 
His life, He led them back to Jerusa
lem, the most dangerous place for Him, 
and them, to be.They were all sure the 
time had come. Surely this would be 
the climax, the time He would declare 
His kingdom and overthrow the cruel 
Caesar whose arrogant legionnaires 
had spilled into every Jewish city.

In spite of walking with Him and try
ing to keep step with Him and seeking 
to be His good followers for more than 
three years, they had still missed by a 
long sea-mile His purpose in coming. 
They were expecting a physical ruler, a 
military Messiah, who would throw off 
this Roman yoke of bondage. Expecting 
to be rewarded for the three years’ ser
vice they had rendered in the kingdom 
they had anticipated, each one began to 
think about the high place of leader
ship he would surely assume.

In fact there was discussion in the 
ranks over who was going to be the "big 
dog”—hold the high position—assume 
the place of authority. It all came out in 
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the open when the mother of James 
and John came to Christ and plainly 
asked that her sons be given the num
ber one and two spots.

On this particular night Christ had 
prepared for them to have one of those 
rare moments alone with Him. He had 
secured from a friend the use of an 
upper room so they might observe the 
Passover feast. They were certain that 
night He would make the appoint
ments.

It was customary for the wealthy to 
have a servant at the door to remove 
sandals and to wash the dust off the feet 
of guests. Of course, this was not a 
wealthy bunch and with few excep
tions, as when dining with someone 
like Zacchaeus, they did this service for 
one another. But on this night, none 
was willing to play the role of servant. 
No one wanted to appear subordinate 
to the others in the eyes of Christ. They 
had walked far that day. Their feet 
were especially dirty, but they removed 
their sandals and took their places at 
the table.

The Scripture indicates at this point 
that Jesus Christ knew He had all au
thority in heaven and on earth (see 
John 13:3).

Have you ever dreamed about what 
you would do if suddenly you became 
powerful because of money or reputa
tion or position? Of course you have. 
The desire to be drum major invades 
even the bass drum bearer at times. 
But here was the real thing. He had all 
power, all authority. What would He do 
with it? He knew full well what was 
ahead, that He would soon be leaving. 
Why not stage something vividly dra
matic to imprint indelibly upon them 
who He was? Why not take a robe, 
place a crown on His head, and call 
upon them to kneel down before the 
Lord of all to whom the Father had 
given all authority? Not a scepter He 

took but a towel, poured water into a 
basin, washed their grimy feet one by 
one, and dried them with the towel.

Now Christ was always doing the 
unusual, especially when the usual was 
useless or wrong. He drove an ox cart 
through all of the worn-out traditions 
of the dead faith of that day. He cast out 
demons with no regard for other peo
ple’s pigs.

Readers of the Bible have grown to 
expect the unexpected from Him, but 
here we are all caught off guard. Here 
the Lord, the Master, the one we know 
to be the Christ, was doing a menial 
task they would not do for one another.

He had wrapped that towel around 
His waist. No one else but slaves did 
that. As He began to wash their feet, 
surely they were so quiet you could 
hear the leaves rustle in the gentle 
breeze outside the window. He washed 
the feet of Judas, even though He knew 
Judas was going to betray Him, then 
maybe the feet of James and John, and 
still not a word. But when He knelt 
before Simon Peter, that large man 
broke the silence with a booming voice 
that matched his hulk, "Are you going 
to wash my feet?”

And Jesus answered, "You don’t un
derstand what I’m doing now, but soon 
you will.”

"You’ll never wash my feet like a 
slave,” said Peter.

Tenderly Jesus stated, "If I don’t 
wash you, you have no part with Me.”

"Then wash not only my feet, but 
wash my face and my hands,” said a 
submissive Simon Peter.

He finished the task, washing and 
drying their feet. Putting on His outer 
garment, He asked a question not near
ly as simple as it sounded. "Do you 
know what I’ve done?” Already He had 
told Peter he didn’t know.

"You have called Me Lord and 
Master and that is right, for so I am. If 

Fall 1985 43



your Lord and Master has washed your 
feet, then you ought also to wash one 
another’s feet.”

They knew He wasn’t starting a new 
ordinance. They knew He had shown 
them that their yearning for greatness 
by the world’s standards was wrong. He 
had stripped Himself of dignity, taken 
the lowliest place of a slave to serve 
them and their highest interest so they 
should strip themselves of all their dig
nities, take the lowliest place of service 
in His highest interest.

Why haven’t we really heard it 
before? He had said it. He who is great
est of all shall be servant of all. This is 
God’s idea of greatness. He has become 
involved in humanity and in the his
torical process; therefore, there is no 
future for the tyrant or for the boss, 
because when God came, He took the 
form of a servant. The only future is 
with those who are willing to take the 
form of a servant. Now we know what 
He meant when He said, "The meek 
shall inherit the Earth”—the meek, 
not the great or the powerful or the 
cultured, but the meek.

This is the truth. If you would be a 
follower of Christ, then you must be His 
servant. You may say anything about 
Him you like, and it may be orthodox, 
and you may be in good standing with 
your church, and you may have the 
heart of a pagan. Because what makes 
us His people and His ministers is not 
what we say about Christ but whether 
we have given ourselves in commit
ment to that crucified and living Lord. 
Commitment to Him means commit
ment to servanthood. If we love and 
serve Him, we love and serve the people 
He loves (see 1 John 3:11-24).

There is room for one more lesson our 
Lord taught about authority. In Caper
naum one day, Jesus was on His way to 
the home of a much loved Roman cen
turion whose servant was critically ill.

Jesus and those with Him were almost 
there when word came from the centu
rion:

"Lord, don’t trouble yourself, for I do 
not deserve to have you come under 
my roof. That is why I did not even 
consider myself worthy to come to 
you. But say the word, and my servant 
will be healed. For I myself am a man 
under authority, with soldiers under 
me. I tell this one, 'Go,’ and he goes, 
and that one, 'Come,’ and he comes. I 
say to my servant, 'Do this,’ and he 
does it.”

When Jesus heard this He was 
amazed at him, and turning to the 
crowd following him, he said, "I tell 
you, I have not found such great faith 
even in Israel” (Luke 7:6-9, NIV).
It took a military man to understand 

what our Lord had been teaching. Au
thority comes not from a posture of su
periority but submission. The Roman 
said, "I too am under authority; there
fore, I have authority.” Since he was 
submitted to the authority of the 
Roman empire, the Roman empire had 
given him authority. "You are under 
the authority of God,” he said to Christ. 
"And therefore, God has given you au
thority.”

"This,” said our Lord, "is the essence 
of faith.”

A Christian’s power lies not in get
ting God to do things but rather in 
doing the things God wants done. 
Faith’s primary task is not to move the 
mountain but to find out if God wants 
the mountain moved. Success or failure 
in ministry depends on the authority 
under which the minister’s life is 
placed. For this reason all human 
guidelines for success must be discount
ed. One must say and mean: "I am His 
wherever, whenever, however He 
wants. My ambition must rest totally in 
Him. So far as the world is concerned, 
my only ambition must be to have no 
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ambition but to find and do the will of 
God.”

Sadly it must be said that the quest 
for His authority and power in your 
ministry and in His church does not lie 
in mimicking the pride of self-pro
claimed regional Baptist versions of a 
Holy See. This is nothing more or less 
than modern humanism wearing spiri
tual clothing. Only as we look unto 
Jesus will we find God’s pattern for the 
exercise of authority in His church.

One truth highly visible in the New 
Testament is the denial of an elitism of 
those called to ministry. In our present- 
day context, too often an elitist posture, 
a position of privilege, is reflected in 
ordination. Most of the ordination prac
tices in Baptist churches are not bibli
cal but rather the residue of Roman 
Catholic heresy which Brother (not rev
erend) Luther should have taken care 
of when he was about the business of 
Reformation. One must be warned that 
an impressive ceremony and an impos
ing sheet of paper do not magically 

transform an ordinary citizen into a 
"man of God.” In such cases there may 
be far too much emphasis on "man” 
and not nearly enough on "God.”

It is hoped that this study will en
courage God-called ministers. A warn
ing must be sounded however. Our 
authority is in our complete submission 
to our Lord Christ and to the conviction 
that the only unquestioned revelation 
we will get is from the Bible. Beware of 
modeling ministry after one who says, 
"God told me to tell you,” more often 
than, "Thus says the Word of the 
Lord.” Those who assume themselves 
to be sources of spiritual wisdom using 
the Bible in a superficial way to find 
proof-texts for their insights are not op
erating in the realm of biblical authori
ty.

Along with the words, biblical, au
thority, and church must go the terms 
under authority, servant, and humility.
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Historical Meaning 
of Authority in Southern 
Baptist Churches
MICHAEL A. SMITH

Who has the authority and responsibil
ity for decision making in a local South
ern Baptist church? Since their 
beginnings in 1845, Southern Baptists 
have maintained consistently that both 
the authority and the responsibility be
long to the members of the local 
church. Southern Baptists have found 
it much more difficult to develop and 
implement organizational models that 
bring the theory to life.

The History of the Theory
In 1836, the members of First Baptist 
Church, Nashville, Tennessee, accept
ed a constitution, bylaws, and declara
tion of faith that made it clear that 
bishops, elders, or presbyters did not 
possess the power to "lord it over God’s 
people.”1 The document went on to 
state that the church was under the di
rect guidance of the Word of God and 
was, therefore, quite capable of self- 
government.2 Each member was as
sumed to have given himself wholly to 
the will of God and to stand ready to 
minister to other members in any way 
needed.3

William Crowell’s influential church 
manual was published in 1847.4 Cro
well maintained that Jesus Christ was 
the source of all authority within the 
local church.5 Members were to enter 
into a mutual covenant to "obey and 
execute the commands of Christ.”6 All 
members were responsible for doing 
the work of the church.7 Church mem

bers were not to shirk their own duties 
by shifting responsibility for the 
church’s welfare to its elected officers.8

J. M. Pendleton’s Baptist Church 
Manual appeared in 1867 and enjoyed 
wide circulation.9 Pendleton stated 
that the power of government belonged 
to the church’s members rather than to 
bishops or elders.10 Majority rule was 
the order of the day, assuming that the 
majority had sincerely sought God’s 
will.11 According to Pendleton, his the
sis was supported by the New Testa
ment.12 Church members not only had 
the authority to make decisions rela
tive to the church’s ministry, but they 
were also accountable for their own 
spiritual growth both in terms of pri
vate devotions and good works.13

J. L. Dagg, writing in 1871, stressed 
that the local church held the power to 
make its own decisions.14 All church 
members were responsible for doing 
good and spreading the gospel.15 Dagg 
felt that there was a distinction be
tween ordained ministers and layper
sons, calling ministers "a distinct and 
separate class.”16 This distinction, 
though, in no way implied that minis
ters had any right to coerce church 
members.17 Ministers were persons 
with the special gift of preaching and 
were called to be examples of what all 
Christians should be, namely workers 
who sought tirelessly to advance the 
work of Christ. Church officers did not 
govern at their own will but only at the 
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pleasure of the congregation. Any 
effort by a church officer to rule without 
the consent of the congregation repre
sented a violation of proper polity.18

In the twentieth century no single 
Southern Baptist exercised more influ
ence on Baptist church polity and orga
nization than Gaines S. Dobbins. His 
important book The Efficient Church 
contained the view that all Christians 
enjoyed equality in the church, "the 
only special privilege being that of 
Christ-like service.”19 Church officers 
were to be seen as servants of the 
church, not "bosses.”20 Every member 
was to have a place of service.21

Dobbins further defined his position 
on church polity in 1929.

Government in the New Testament 
churches was of the people, by the 
people, and for the people. . . . The 
Christian ecclesia was to be a congre
gation of the redeemed, under the rul
ership of God as interpreted by Jesus 
and guided by the Holy Spirit, free 
and self-governing, but led by leaders 
of their own choosing, summoned to 
carry out the commission of its 
Founder.22

The local congregation was a democra
cy in which each member shared in the 
authority and responsibility of decision 
making. The congregation’s authority 
was derived from its head, Jesus Christ. 
Members were to seek His will and do 
it. Certain persons, by virtue of their 
gifts, would naturally exercise influ
ence in the church; but the congrega
tion always remained responsible for 
its choice of leadership.23 Church lead
ers were to serve and to teach others to 
serve in the work of the church.24 
Every member needed opportunity to 
grow "into the measure of the stature 
of Christ” through such service.25

Dobbins continued to influence 
Southern Baptists with the publication 
of Building Better Churches in 1947.

He argued that the church was a "part
nership, in which each member holds 
an equity, and for the success of which 
each member shares responsibility.”26 
Dobbins stressed that New Testament 
churches had been structured along 
these lines.27 He insisted that each 
church member assume his or her own 
special place within the church, a place 
that could be filled by no one else. Once 
again, he made the point that all believ
ers were equal in both privilege and 
duty.28

As late as 1960, Dobbins continued to 
hammer away at these themes in A 
Ministering Church. He emphasized 
that laypersons were of greater signifi
cance to the work and management of 
the church than clergy.29 According to 
Dobbins, the proper role of clergy was 
not so much to perform the various 
functions of the church as to enlist and 
train laypersons to share in the doing of 
the task.30

Other persons were also writing dur
ing this time, largely reinforcing what 
Dobbins said and sometimes adding to 
it. Herschel H. Hobbs wrote in 1964 
that the church was a local body, acting 
under the leadership of Jesus Christ, 
proceeding according to democratic 
principles, trying not to do as it pleased 
but what Christ willed.31 Final authori
ty within the local church always rest
ed with the congregation not the 
church officers.32 The members of a 
local church enjoyed equal privileges 
and responsibilities and ought never to 
embrace one while rejecting the 
other.33

Howard Foshee, in the Broadman 
Church Manual, wrote that it was the 
congregation’s responsibility to govern 
the life and work of the church, that all 
members were responsible for par
ticipating in the decision-making pro
cess and in the program of the 
church.34 Church officers were not 
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church rulers; rather, they were elect
ed by the church and received their 
guidelines from the church.35 Even the 
pastor was responsible to the congrega
tion and was to function as an enabler 
of church members, involving them in 
carrying out the church’s mission.36

William L. Self, in 1966, stressed the 
need for a sense of vocation to full-time 
discipleship among all church mem
bers, as opposed to only professional 
ministers.37 In 1980, Robert Dale wrote 
that deacons were to be enabling lead
ers who set an example for other 
church members and taught them how 
to minister. In order to do this, deacons 
would have to see themselves as ser
vants, persons who shared ministry 
with others, team builders.38

This brief, chronological survey 
shows that Southern Baptists have al
ways believed authority and responsi
bility for ministry reside in the 
congregation rather than in selected 
officers and leaders. The congregation, 
according to the theory, functions as a 
democracy in which each member as
sumes personal responsibility for mak
ing decisions and implementing them 
in ministry actions. The theory as
sumes that each congregation and each 
church member will seek seriously the 
will of God and desire to do it.

The History of the Models
While the theory of authority and re
sponsibility in the local church has re
mained fairly constant among 
Southern Baptists, models for imple
menting that theory have varied con
siderably, on occasions threatening the 
integrity of the theory. At least four 
models may be identified in Southern 
Baptist history.

Throughout the nineteenth century 
a tendency to delegate substantial au
thority and responsibility to deacons 
was evident. Severn’s Valley Baptist 

Church was, perhaps, typical in assign
ing their deacons the responsibility of 
preparing the Lord’s Supper, seeing to 
the pastor’s material needs, distribut
ing funds to the poor, and managing 
the church’s finances.39 First Baptist 
Church of Nashville, Tennessee, went 
through a similar process.40

William Crowell pushed this develop
ment further by teaching that deacons 
were to serve as trustees of the church’s 
property.41 J. M. Pendleton’s list of dea
con functions was fourfold: Deacons 
were to visit the church’s poor and dis
tribute the church’s charities among 
them, inquire into the spiritual state of 
the poor, report cases of spiritual need 
to the pastor, and lead in securing 
financial support for the pastor.42 The 
implication was that deacons were 
more responsible for these ministries 
than other church members.

R. B. C. Howell assigned all responsi
bility for the administration of the 
church’s temporal affairs to what he re
ferred to as the "board of deacons.”43 E. 
C. Dargan, a Southern Baptist of wide 
influence, was more careful to preserve 
an emphasis on the authority and re
sponsibility of the congregation, cau
tioning against the tendency to allow 
deacons to become a sort of ruling pres
bytery; but he had no inhibitions about 
deacons administering church policy 
and finances.44 By the end of the nine
teenth century, the work of deacons 
had been focused sharply on church 
program and business administra
tion.45 This development was not seri
ously challenged until the emergence 
of the Deacon Family Ministry Plan in 
the twentieth century.46 While prob
ably a natural development, the model 
of deacons as administrators lent itself 
to a diminution of congregational au
thority and responsibility.

Another influential model has been 
that of the business world. While the 
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model began to make inroads into Bap
tist life in the nineteenth century, it 
received baptism at the hands of 
Gaines Dobbins. Dobbins was im
pressed by the achievements of the 
business model and convinced that its 
success was due largely to its efficiency. 
As he defined it, efficiency was "the 
quality of producing effective re
sults.”47 The best way for a church to be 
efficient was to involve every church 
member in its program in a role suited 
to the skills and gifts of the in
dividual.44 Dobbins accepted the twelve 
principles of efficiency as defined by 
Harrington Emerson: clearly defined 
ideals, common sense, compentent 
counsel, discipline, the fair deal, 
records, dispatch, standards and 
schedules, standardized conditions, 
standardized operations, standard 
practices, and efficiency rewards.49 He 
claimed that these twelve guidelines 
harmonized well with the guiding prin
ciples of the church as defined in the 
New Testament.50 According to Dob
bins, a church organized along these 
lines would be able to accomplish its 
task of developing members "into the 
measure of the stature and fulness of 
Christ.”51

This approach had two results. First, 
the pastor was portrayed as an execu
tive. As such, the pastor was expected 
to study good business methods, plan 
his work, delegate work, and run an 
organized office.52 Second, this model 
produced a strong concern for estab
lishing a well-rounded church program 
with an accompanying system of enlist
ment. Each member was to be enlisted 
in some facet of the program: church 
officers, Sunday School, Young People’s 
Union, WMU, Brotherhood, communi
ty service, evangelism, finances, or en
listment.53 In short, the church was to 
operate as a business, a divine business 
but a business nonetheless.

The acceptance of the business model 
by Southern Baptists was natural. 
Churches tend to reflect the dominant 
institutional structures of their day. By 
the 1970s, though, serious questions 
were being raised about the dangers of 
an uncritical use of the business mo
del.54 Two areas of particular concern 
have been the model’s tendency to 
define success in terms of numbers and 
smoothness of operation and, at the 
same time, concentrate decision-mak
ing powers in the hands of individuals 
or small groups.

In recent years two other models 
have impacted Southern Baptists. 
While it is too early for a historian to 
evaluate the extent of their influence, 
they should at least be noted. The first 
of these two models is that of the large, 
independent Baptist churches.

Elmer Towns, in two books, show
cased the ministries of America’s larg
est and fastest growing churches.55 
Towns argued that strong pastoral 
leadership was a major factor in the 
development of these large churches. 
He concluded that if a pastor wanted 
church growth he should "have a sim
ple faith in God, a strong will to carry 
out the dictates of God, and yet be a 
loving, kind leader.”56 Towns admitted 
that this leadership style often led to 
the development of a centralized hei- 
rarchy in the local church with the pas
tor as its head.57

In the past few years many of these 
churches have developed television 
ministries which have gained a wide, if 
ill-defined, audience. The message re
garding authority within the local 
church, insofar as these churches are 
concerned, is reasonably clear: The pas
tor is the undisputed leader, setting 
goals and determining methodology. 
The role of the average member is to 
support the pastor’s program.

The second of the recent models is 
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one that springs from the church 
growth movement. While some have 
felt that the movement favored a model 
calling for authoritarian pastoral lead
ership, recent evaluations have con
cluded that it calls for a serious effort to 
discover and utilize the spiritual gifts of 
each church member in ministry.58 
Whether this is the case or not, the 
movement has received substantial at
tention from Southern Baptists. Its ac
knowledged leaders have been invited 
to speak at several key Southern Bap
tist meetings in recent years. Paul Ben
jamin addressed Southern Baptist 
evangelism leaders in 1974. Peter Wag
ner spoke to a similar meeting in 1975. 
Donald McGavran, the father of the 
movement, served as guest lecturer for 
the kick-off meeting of North Central 
Thrust. Win Arn assisted the Kansas- 
Nebraska Southern Baptist Conven
tion in developing a strategy for church 
growth in 1977-78.59 The church 
growth movement will probably contin
ue to receive a close scrutiny from 
Southern Baptists for some time to 
come.

Conclusions
Southern Baptists have been deeply at
tached to the idea of congregational 
and individual authority and responsi
bility in spiritual matters. They have 
always held that each member of a 
church should cooperate with other 
members in seeking God’s will, accept
ing it, and doing it. For Southern Bap
tists ultimate responsibility for 
deciding the content of God’s will re
sides with the congregation not the 
church officers or other elected leaders. 
All church members are responsible for 
doing the ministry actions necessary to 
implement the will of God as discerned 
by the congregation.

Second, the business model has exer
cised considerable influence on South

ern Baptist life, particularly in this 
century. In recent years, some have 
questioned whether this model can suc
cessfully implement the theory of au
thority and responsibility traditionally 
held by Southern Baptists. A clearly 
discernible search has begun for other 
ways in which clergy and laity can 
affirm the idea of shared responsibility 
and authority within the local church. 
This movement, though, has not as
sumed a clearly definable form and still 
tends to concentrate on separate areas 
of concern, such as deacon ministry, 
rather than on church structures as a 
whole.

Finally, the traditional Southern 
Baptist emphasis on shared authority 
and responsibility is being challenged 
by a quite different theory and model as 
presented by large, independent 
churches. It remains to be seen 
whether Southern Baptists will aban
don their historical stance in favor of 
outside examples or develop their own 
models for the ministry of the local 
church.
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Contemporary Practice of 
Authority in the Church
DAVID C. GEORGE

Authority is "power to influence or 
command thought, opinion, or behav
ior.”1 Who has this power in a church? 
How is authority exercised in a congre
gation? For Southern Baptist churches 
there is no one clear answer to this 
question; but some widely accepted, 
basic principles and some innovations 
stand out. Contemporary practice of 
authority in Southern Baptist churches 
is flexible and includes marked trends 
toward both more and less concentra
tion of authority.

The Traditional Theory
With their background of revolt 
against ecclesiastical hierarchies, their 
belief in the priesthood of the believer, 
and their insistence on the autonomy of 
the local church, Baptists have fol
lowed a theory of church government 
that is simple and democratic. God is 
the ultimate authority, and His will 
should guide every action of the 
church. The will of God is discerned by 
reading the Bible under the guidance of 
the Holy Spirit. Each believer can and 
should seek the will of God on this ba
sis. Those who are called to preach the 
gospel might have some added insight 
in the process, but no authority to com
mand is inherent in their office.

In the church, decisions are made by 
the congregation in business session on 
the basis of majority vote. Congrega
tions delegate limited authority 
through their actions in business ses
sion and the resulting church docu
ments (charter, constitution, bylaws, 

policies, organizational structures, and 
budgets). These actions and documents 
authorize pastor, staff, officers, coun
cils, organizations, deacons, and com
mittees to do certain things. Unless 
actions have been specifically author
ized, they are brought to business meet
ing for church approval.

In theory, at least, this is pure democ
racy. But pure democracy never quite 
happens. It depends on an informed 
and involved populace. The larger the 
group and the more complex the situa
tion, the less likely it is that all the 
people will be well informed and highly 
involved. Those who are informed and 
involved will come to have more power 
than others have. In practice democra
cy depends on its leaders and their com
mitment to uphold the rights and 
interests of the people. Churches, too, 
depend on their leaders. When they are 
responsible and faithful to the people 
they serve and when the people are re
sponsible in choosing and guiding their 
leaders, the democratic system works 
well. When these conditions fail, prob
lems with authority arise.

At this point it should be mentioned 
that not all churches aim at democratic 
government. Religion is essentially a 
recognition that human beings are 
under a transcendent authority. It has 
seemed quite natural, then, to many 
that church government should have 
some kind of authority at the top. The 
oldest such system holds that Christ 
delegated the rule of the church to 
Peter and to the succeeding bishops of
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Rome called popes. Protestant church
es, while not recognizing the authority 
of one bishop, have invested some deci
sion-making power in councils of bish
ops, elders, presbyters, and the like. 
Decisions of such groups have been for
mulated in creeds, manuals, and 
church laws which are binding on 
churches and individuals in the various 
communions. Baptists, however, have 
traditionally resisted any such limita
tion of the autonomy of the local con
gregation or the freedom of the 
individual believer before God.T

Variations in Practice
In actual practice Baptist theory has 
been applied in a variety of patterns. 
Where the guiding principle is democ
racy and little structure is built in, the 
field is open for any number of develop
ments to happen. Theologically speak
ing, the situation is open for the 
leadership of the Spirit to call forth 
leaders in the church and create the 
forms of authority that are needed. 
Sociologically speaking, the situation is 
open for natural group dynamics to 
bring forth a structure that provides a 
balance among the prevailing forces.

In many small churches the pattern 
may be quite democratic, with decision
making functions being exercised by a 
highly involved congregation. Often 
the pastor of such a church is a bivoca- 
tional minister who is closely identified 
with the lay members in background 
and outlook. The pastor may be a stu
dent who commutes to the church field 
on a part-time basis. Pastoral tenure 
may be short. There is little tendency 
for the pastor to become a dominant 
leader, and there is great need for the 
members to assume full responsibility 
for their church. The leading members 
of the church have lived in the commu
nity for a long time. They are well- 
known and trusted by the people. They 

are influential. If they have inclina
tions to take control, they are often 
able to do so. However, their strong 
leadership may be exercised with hu
mility, restraint, and a keen sense of 
responsibility for the whole church. If 
the rest of the congregation permits it, 
these leaders may become a strong oli
garchy, a ruling few. Such use of au
thority easily becomes sinful and 
destructive, but it need not be if the 
influential few are careful to respect 
the wishes of the congregation and if 
the congregation is responsible in let
ting their wishes be known. In such oli
garchical churches the pastor is likely 
to come into conflict with the influen
tial few or to go along with them and so 
gain strength for himself. The pastoral 
challenge is to work patiently to broad
en the decision-making base and to 
help all the members grow into mature 
participants in the congregational pro
cess.

In larger, more complex churches the 
pastor is more likely to exercise strong 
authority. This is partly due to the in
creased need for centralized leadership 
as the size of the group grows larger. It 
is also due to the qualities found in the 
pastor. He is more likely to be better 
trained, to have more experience, to 
have strong gifts of leadership, and to 
stay long enough to win trust and ac
quire the power to lead effectively. If 
the pastor is a strong decision maker 
and if the congregation allows him to 
do so, he may come to exercise a great 
deal of authority over the years. If he is 
wise and true to his calling, he will be 
careful not to take the control of the 
church out of the hands of the people. 
If the congregation is sufficiently ma
ture and responsible, the people will 
see that their consent is secured in deci
sions that affect the life of the congrega
tion.
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The Church Business Meeting
In any healthy democracy there are 
checks and balances built in to guard 
against undue accumulation of power 
by individuals and groups. In most Bap
tist churches such regulation of power 
is provided by a church constitution 
and bylaws. These basic documents 
spell out procedures for decision mak
ing, reserving most of the authority for 
the congregation. Thus the periodic 
(usually monthly) business meetings of 
the church are important channels for 
the flow of authority. One of the most 
important operational questions for the 
channeling of authority in the church 
is which matters must be brought to 
the business meeting for congregation
al approval and which matters can be 
decided by staff, officers, committees, 
councils, or deacons. As a general rule, 
in a Baptist church, any substantial ac
tion that has not already received au
thorization by the congregation in the 
form of church calendar, budget, or 
basic documents, will be presented to 
the business meeting in the form of a 
recommendation to be approved. Some
times, even though an item may be in 
the budget, it must be approved if it 
involves an expenditure above a stipu
lated amount. Many churches will also 
specify certain matters, such as calling 
staff members or buying property, 
which must be publicized in advance 
and sometimes voted on in a Sunday 
morning service instead of the usual 
Wednesday evening business meeting.

The church business meeting serves 
as a direct and democratic channel for 
information and authority to be shared 
by the whole congregation. The better 
this "town meeting” process works, the 
less danger there is that authority will 
be claimed and exercised by small 
groups or individuals.

Several things may happen to make 
the business meeting less effective.

Meetings that are too infrequent mean 
that the congregation will have to dele
gate more authority to someone who 
can act in between business sessions. If 
the meetings are not well attended, 
those who do come and vote are exercis
ing power out of proportion to their 
numbers. Most church business meet
ings are held on Wednesday evenings, 
when only the most actively involved 
members are present. Still, the rest of 
the congregation knows that business 
is being conducted. If they do not come, 
they are acquiescing to be governed by 
the few who do come. And, as most 
churches see sooner or later, when the 
issues are sufficiently vital, business 
meeting attendance swells in propor
tion to the intensity of concern about 
the matter at hand.

The other hazard to which business 
meetings are prone is the possibility of 
passive members’ going along with 
dominating leaders. It is quite common 
for people in Baptist churches to say, 
"We just rubber-stamp the recommen
dations that are brought to us.” This 
may be the case in some churches. The 
people have become lazy, or they feel 
intimidated by their leaders. They are 
too timid to raise questions or to voice 
opposition. If this complaint is legiti
mate, it is up to the people to correct 
the situation. The leaders may have to 
help by educating the members as to 
the nature of Baptist polity. They may 
also need to give explicit permission 
and encouragement to facilitate more 
group participation.

Sometimes, however, the complaint 
is not valid. In most churches people do 
ask questions, voice opposition, and 
vote no at times. The fact that those 
times are few is quite in order. If lead
ers are responsible people, chosen and 
trusted by the church, then most of the 
time their recommendations should be 
followed. If a committee brings a well
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thought-out recommendation, it should 
be adopted. The church should not try 
to redo in a "committee of the whole” 
everything it has asked its committees 
to do for it. But there should always be 
the possibility for this to happen, or for 
the question to be referred back to com
mittee, if the committee has made a 
mistake in judging the nature of the 
issues or the wishes of the congrega
tion.

Perhaps one of the greatest hin
drances to democratic polity is the lack 
of long-range planning. Groups need 
time to process problems and make 
good decisions. When a decision has to 
be made in a short time with inade
quate information, the people feel 
pressured into doing things they are 
not sure they want to do. This may be 
the result of poor administrative prac
tice, but it may also be due to an under
lying desire on the part of leaders to 
keep the decision-making power to 
themselves and only to bring the con
gregation into the matter at the last 
possible moment.

Committees and Deacons
Church committee organization usual
ly has built-in safeguards to prevent 
undue accumulation of authority by a 
committee. Each committee usually 
has a narrow range of responsibility 
and power, although some churches, es
pecially in earlier days, have had ad
ministrative committees with broad 
powers. In most Baptist churches, com
mittee members serve rotating terms of 
a few years duration. This prevents in
dividuals’ monopolizing particular 
areas of church life. Still, some commit
tees, such as finance, personnel, and 
property are influential because of the 
vital nature of their areas of work.

Deacons, too, exercise considerable 
authority in churches. In many church
es—more in former days than now— 

deacons have functioned much like a 
board of directors in a corporation, 
passing on all important matters before 
presenting them to the church. Even 
when they have not had specific assign
ments to do this, many times the per
sonal prestige and moral authority of 
deacons as leading church members 
has made them ruling elders of the 
church, a role more Presbyterian than 
Baptist. In recent years two trends 
have changed this situation. Most Bap
tist churches now elect deacons for 
limited, rotating terms, so there is less 
likelihood of one deacon’s or a few dea
cons’ dominating the leadership of the 
church. Also, in a growing number of 
churches, administrative functions 
have been assigned exclusively to com
mittees, and deacons have been as
signed tasks which are pastoral 
ministry functions. In this way the dea
cons help the entire church share the 
work of ministry, giving this vital area 
the prominence it rightfully deserves 
and correcting the tendency to view 
church leadership as primarily ad
ministrative.

The Authority of the Pastor
There is perhaps no other point where 
the question of authority in the church 
is more critical currently than at the 
point of pastoral leadership. Baptists 
believe in the priesthood of every be
liever. They play down any distinction 
between clergy and laity. They reserve 
authority for church decision making 
to the congregation. Yet they empha
size the key role of a God-called minis
ter. They usually place the pulpit in the 
center of the church; and, even if they 
do not, they put preaching at the center 
of worship. If the pastor will preach the 
Word of God faithfully, stay at his post 
long enough, love the people, and min
ister to their needs, Baptists generally 
will respect the pastor and follow pasto
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ral leadership. This can result in the 
pastor’s being a person of strong au
thority in the church. For a number of 
reasons, the authority of the pastor is 
the subject of debate in today’s church.

The first reason is changing attitudes 
toward authority in society. Americans 
today tend to question and criticize au
thority. Many have even rebelled 
against authority of any kind, not only 
in government and education, but also 
in the church. Many ministers find 
they do not receive the respect and at
tention now which they did in earlier 
years. They even encounter hostility in 
both church and community. Forced 
terminations of pastors and staff mem
bers have increased at an alarming 
rate. This has weakened the leadership 
of many ministers, but it has also had 
a rebound effect. Some churches and 
ministers have responded by going to 
the other extreme. They have sought a 
return to authority in which the pastor 
is looked to as the boss and obeyed with
out question.

Many Baptists have been encouraged 
in a return to directive pastoral au
thority by the teachings of Bill Gothard 
in his Institute in Basic Youth Conflicts 
and related workshops held for church 
leaders. Gothard emphasizes a concept 
of authority in which a chain of com
mand extends from God through 
human leaders.2 The tendency of peo
ple in secular society to react against 
freedom and to seek authoritative lead
ers has been discussed by such writers 
as Eric Fromm3 and Eric Hoffer.4 Sam
uel Southard has put the issue of pasto
ral authority in broader, personal, and 
spiritual terms in his book on the sub
ject.5

Changes have also occurred in the 
basic understanding of ministry. In ear
lier times, ministry in Baptist churches 
was viewed largely in terms of preach
ing. Success was measured in how 

many people came to hear the sermon 
and how many made decisions in re
sponse. Administration was relatively 
unimportant except to provide the 
preaching place and keep it in repair. 
As the church became more institution
al, more was expected of the pastor; but 
the organization of the church was still 
relatively simple. A strong pastor of a 
large church who stayed a long time 
often became virtual ruler of the 
church. But this became harder and 
harder to pull off single-handedly. As 
church members became better educat
ed, they wanted more control and more 
meaningful participation.

Two Opposing Trends
This tendency toward an involved laity 
coincided with a congenial trend in 
theology. The recovery and develop
ment of biblical theology in the twen
tieth century in all denominations and 
the increased contact of Christians 
with other churches, other denomina
tions, and distant mission fields 
brought about a revolution in ecclesi- 
ology. The postwar revivals of the fifties 
infused new vitality into the churches. 
A church renewal movement spread 
through all denominations.

People like the Quaker Elton True
blood, the Episcopalian Sam Shoemaker, 
and the Baptist Findley Edge urged 
churches to become training grounds 
for committed laity. A theology of the 
laity was widely discussed and written 
about. The pastor was encouraged to be 
a "player-coach” helping all the other 
players to carry out their assignments. 
This idea is supported by the phrase, 
"equipping the saints for the work of 
ministry” (Eph. 4:12). The equipping 
ministry was held up as the model for 
all ministry. Young seminarians of the 
sixties came out of school with a vision 
of being permissive, democratic leaders 
who would share the work of the minis
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try with all the members of the body of 
Christ. Many became disillusioned. As 
Lyle Schaller pointed out, the equip
ping ministry is the most difficult form 
of ministry, requiring as it does much 
time and work with individuals and 
small groups. Moreover, Schaller sug
gested, this form of ministry is not the 
only valid one and is not appropriate 
for every situation.6 Many ministers 
and many churches were left wonder
ing if perhaps someone did not need to 
give more authoritative direction to the 
church.

One answer to this question relates 
to another reason for the crisis of au
thority in the church. That is the issue 
of pragmatic considerations. Ameri
cans have always been drawn to the 
pragmatic school of philosophy which 
asks: "What works? What will get the 
job done?” Christians cannot follow 
pragmatic considerations to the ex
treme of saying the end justifies any 
means whatsoever; but as recipients of 
the Great Commission, they have a 
legitimate interest in seeing that the 
task of evangelism and missions is ac
complished.

Beginning in the sixties under the 
leadership of Donald McGavran at 
Fuller Seminary in California, and con
tinuing in the work of Win C. Arn and 
Peter Wagner, the church growth 
movement has taken a practical look at 
what factors enable churches to grow.7 
Among the findings of the movement is 
a profile of the kind of leader who 
makes it possible for the church to 
grow. Such a leader must be goal ori
ented, singleminded, serious, and in
sistent no matter what objections or 
obstacles to growth may arise.8 This 
emphasis has encouraged many 
churches and pastors to put the pastor 
in the strongest possible authority posi
tion in order to get the desired result. 
Churches which have been highly suc

cessful in generating numerical in
crease often hold training schools for 
pastors at which this model of pastoral 
leadership is presented. This pattern 
has been pioneered in several indepen
dent Baptist churches which have 
become quite large, including the 
Thomas Road Baptist Church in Lynch
burg, Virginia. It has also been adopted 
by several large Southern Baptist 
churches and by many who seek this 
kind of impressive growth.

Today many Southern Baptist 
churches are pursuing the "equipping 
ministry” model, and others are pursu
ing the church growth model. Probably 
most Southern Baptist churches would 
not embrace either extreme without 
reservations. How, then, are we to de
cide how authority should be distrib
uted and exercised in the church?

Toward a More Adequate Model
Some help can be gained from research 
in leadership and organizational life in 
society. Scholars in the fields of busi
ness and the social sciences have stud
ied these matters closely. The resulting 
picture is varied and flexible.

Peters and Waterman in In Search of 
Excellence observed that the best run 
businesses in America are character
ized by, among other traits, "simul
taneous loose-tight properties.” There 
is dedication to the central values of the 
organization combined with tolerance 
for employees who accept those values. 
The leaders exercise strong control 
while still allowing the maximum pos
sible degree of autonomy and innova
tion from the individuals in the 
company.9

One of the most helpful studies for 
church leaders is that of Hersey and 
Blanchard.10 They concluded that diff
erent styles of leadership are appropri
ate in different situations. They posit 
two areas of need in any situation: task 
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accomplishment and socioemotional 
support. These factors are referred to 
as task and relationship. Leaders must 
work with both these factors in varying 
measures. When the maturity of the 
group is low, more attention must be 
given to task (as with a parent’s teach
ing a preschooler to tie a shoelace). 
When the maturity of the group is high, 
more attention can be given to relation
ships. In a mature group, little may be 
needed from the leader in either area. 
The competence of the group is relative 
to the situation, too. In a crisis or emer
gency, strong task direction may be 
needed, even for a mature group. The 
best leader is the situational leader 
who sees that the task is accomplished, 
the social and emotional needs of the 
group are met, and the group matures 
in the process.

Bruce Powers has made a similar 
analysis which is specifically church-re
lated and deals more directly with the 
factors of authority and submission.* 2 * 4 * * * * * 10 11 
He charted leadership styles as they 
vary in control of others and concern 
for personhood. He suggested that con
sistent high control of others will fail to 
produce either appropriate behavior or 
personal maturity.

'Webster’s Ninth New Collegiate Dictionary, s.v. "authority.”
2Wilfred Bockelman, Gothard, the Man and His Ministry: an 

Evaluation (Santa Barbara, California: Quill Publications, 1976), 
pp. 69-83.

’Erie Fromm, Escape from Freedom (New York: Avon Books, 
1965).

4Eric Hoffer, The True Believer (New York: Harper & Row, 
1966), especially pp. 108-109.

’Samuel Southard, Pastoral Authority in Personal Relation
ships (Nashville: Abingdon Press, 1969).

‘Lyle E. Schaller, Effective Church Planning (Nashville: Ab
ingdon 1979), pp. 161-70.

’Delos Miles, Church Growth: a Mighty River (Nashville: 
Broadman Press, 1981), pp. 9-13.

‘Ibid., p. 103. See also Dean M. Kelley, Why Conservative 
Churches Are Growing (New York: Harper & Row, 1972), pp. 
78-81.

’Thomas J. Peters and Robert H. Waterman, Jr., In Search of 
Excellence (New York: Warner Books, 1982), p. 318.

10Paul Hersey and Kenneth H. Blanchard, Management of Or
ganizational Behavior, 3rd ed. (Englewood Cliffs, N.J.: Prentice- 
Hall, 1977), pp. 103-108, 160-70.

1'Bruce P. Powers, Christian Leadership (Nashville: Broad
man Press, 1979), pp. 13-18.

12Miles, p. 140.

Applied to the church in the light of 
biblical teaching, this model of leader
ship would suggest that a strong con
centration of authority may be 
required at times, but we should en
deavor to equip the saints for the work 
of ministry so that they need less and 
less task direction. We should also pro
vide for the social and emotional needs 

of the group. Where a strong au
thoritarian approach is used widely 
over a long period of time, we can recog
nize that this church is highly task ori
ented and may be missing out on some 
other essential ingredients.

Delos Miles criticized some of the 
leaders of the church growth move
ment for saying that the Great Com
mission must take priority over the 
great commandment.12 This is another 
way of saying that they emphasize task 
over relationship. Getting the job done 
should not preclude or squeeze out the 
function of helping the members and 
the body grow up in every way into 
Christ (see Eph. 4:15). Remembering 
this goal will also ensure that we do not 
forsake our Baptist heritage of all be
lievers sharing in the life and work of 
the church.

58 Search



Our China Experience
FRANK K. MEANS

Baptist mission work in China began 
nearly 150 years ago, even before the 
Southern Baptist Convention was orga
nized. J. Lewis and Henrietta Hall 
Shuck were the first Baptist mission
aries to China, reaching Macao, a tiny 
Portuguese outpost on China’s south
ern border, in 1836.

The Southern Baptist Convention or
ganized itself and created the Foreign 
Mission Board in 1845. China was cho
sen as its first mission field. Southern 
Baptists maintained mission work in 
China from 1846 to 1951.

Early beginnings in Canton and 
Shanghai were enlarged by outreach 
into the surrounding areas. Eventually 
the missionaries ventured beyond 
South and Central China into what 
they called North China, Interior 
China, and North Manchuria.

If progress at first was slow, the Civil 
War brought special hardships, and 
reconstruction brought further prob
lems.

Marked growth came in the first 
quarter of the twentieth century. In
digenous growth in church and denomi
national life was accelerated as 
Southern Baptists struggled with debt, 
the Depression, and a recurring state of 
warfare in China (with enemies both 
domestic and foreign).

War did great harm to Christian 
work. Church life was disrupted. Insti
tutions had to struggle to survive. 
Denominational organizations and pro
grams suffered severe setbacks. Whole 
regions of China were periodically 
under siege. Yet, providentially, spiri
tual and numerical growth were often 
more apparent than some might have 

had reason to hope.
Japan’s defeat caused the National

ists and the Communists to renew hos
tilities against each other. In a few 
short years the Communists were in 
control.

Missionaries were interned, tried, 
and even slain by both the Japanese 
and the Communists. The Japanese 
placed some missionaries under house 
arrest and interned others in camps or 
prisons. The interned missionaries 
were repatriated or liberated by Ameri
can forces.

All Southern Baptist missionaries 
were out of China by 1951. But they had 
neither abandoned their missionary 
calling nor turned their backs on the 
will of God. If they could not work with 
the Chinese in China, those whose cir
cumstances and health would permit 
could work with the Chinese elsewhere. 
And that is precisely what many of 
them did—in places like Hawaii, Tai
wan, the Philippines, Hong Kong, 
Macao, Thailand, Singapore, South 
Korea, Indonesia, and Malaysia.

Just over 620 Southern Baptist mis
sionaries were appointed to China 
(1845-1948). A peak number of 287 was 
reached in 1924, almost evenly divided 
between men, married women, and un
married women.

Tenures were comparatively short, 
in some cases, because of prevailing 
conditions and the rigorous demands of 
missionary service. Declining health 
forced quite a few to return to America 
prematurely. Entirely too many chil
dren and adults went to early graves. 
But a hardy core group persevered, 
some for many years.
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The missionaries won converts, es
tablished mission points, organized and 
developed churches, encouraged the 
churches to work together cooperative
ly, and helped form associations and 
conventions. They taught God’s truth; 
trained leaders; and ministered to 
China’s masses by means of schools, Bi
bles and other printed materials, radio, 
hospitals and clinics, social ministries, 
and relief projects. Missionaries also 
helped to meet the spiritual needs of 
military personnel.

A survey taken during 1950 showed 
391 churches and 186 mission points in 
the China Baptist Convention. Total 
membership was 48,797 at that time.

Lessons from Our Chino Experience
The China experience has taught some 
valuable lessons:

• Mission work has to be done in the 
context of history, even when circum
stances are considerably less than 
ideal. The factor of timing, however, 
should not be overlooked. Some times 
are more propitious than others.

• What happens in the United States 
in our national life, in the economy, in 
foreign relations, or in church and 
denominational affairs has a direct 
bearing on the ability of the mission
aries to do their work on the field.

• Who wins wars is of great impor
tance from the standpoint of missions.

• Mission work is more complicated 
in a huge country where the people 
speak several dialects and regional tra

ditions are strong.
• More missionaries provided with 

more money can ordinarily accomplish 
far more than a few missionaries with 
limited funds.

• Personnel and financial support 
given to mission work in China were 
woefully inadequate.

• Some methods must change to 
meet changing circumstances and 
needs, and new methods must be de
vised.

• The present moment in missions is 
all that we assuredly have. Therefore, 
the most must be made of it, taking 
care to anticipate what preparations 
can be made for the future, whether 
there is a future, and whether we will 
be a part of it.

• God does not love China any more 
or less than other nations. With a popu
lation of more than a billion, China has 
more of the people God loves than any 
other nation. Therefore, taking the gos
pel to China’s people is the most mam
moth, faith-stretching, missionary task 
in today’s world.

Is our China experience all in the 
past? What about mission work? "Not 
now, but later!” seems to be the answer 
based on both reality and hope.

China is included in God’s eternal 
purpose. He looks to His followers to 
make this known to China. He can be 
relied on to show His followers just how 
and when this can best be done. But are 
we prepared to hear and to heed?
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Hunger:
a New Baptist Priority
W. DAVID LOCKARD

Increasingly, Southern Baptists are 
demonstrating that the issue of hunger 
calls for a Christian response.

Hunger is not a new problem; but 
swift, worldwide communication has 
brought us a new awareness of this 
unacceptable curse. In a day of ad
vanced technology and tremendous re
sources, we have come to realize that 
widespread hunger and starvation are 
unnecessary.

Christian concern and action on be
half of the hungry is not new. Followers 
of Christ cannot debate the validity, the 
priority, or the urgency of feeding the 
hungry. Christ made it clear that those 
who neglect people in need will come 
under God’s judgment.

"Then they also will answer, 'Lord, 
when did we see thee hungry or thirsty 
or a stranger or naked or sick or in pris
on, and did not minister to thee?’ Then 
he will answer them, 'Truly, I say to 
you, as you did it not to one of the least 
of these, you did it not to me.’ And they 
will go away into eternal punishment, 
but the righteous into eternal life” 
(Matt. 25:44-46, RSV).1

The concern and action of many Bap
tists are beginning to reflect this high 
priority which Jesus ascribed to the 
task of feeding the hungry. Feeding the 
hungry is not optional, nor is it a side 
issue. Jesus identified such compassion 
as basic to Christian discipleship.

Increased Giving
In 1983, Southern Baptists continued 
their record-setting pace in gifts to 

worldwide hunger relief. This was the 
sixth consecutive year that these gifts 
have surpassed the previous year’s 
hunger offering. More than $5,996,000 
was given in 1983 to hunger funds ad
ministered by the Southern Baptist 
Foreign and Home Mission Boards.

"More than 220 hunger-related proj
ects were undertaken by missionaries 
and national workers in forty-five coun
tries,” according to John Cheyne, 
human needs ministries consultant at 
the Foreign Mission Board. Increased 
funds also allowed home missionaries 
to increase domestic hunger ministries. 
However, needs still surpassed the con
tributions, according to Cheyne and 
Nathan Porter, national consultant for 
domestic hunger for the Home Mission 
Board.

These figures for special hunger of
ferings do not tell the whole story, nor 
do they represent all that Baptists are 
doing to fight hunger both at home and 
around the world. Total gifts for hun
ger relief would be significantly higher 
if they could be computed. Additional 
monies were utilized in local churches, 
associations, and state conventions.

Southern Baptists have the largest 
and best network available for dealing 
with hunger. Because our missionaries 
are already in places of need, every 
cent of hunger money is used directly 
in hunger ministries. Unlike major re
lief organizations, no money is set aside 
for administration, hunger education, 
or promotion.

Baptists are also supporting their 
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hunger ministries indirectly through 
the Cooperative Program and the spe
cial missions offerings. Agricultural
ists, teachers, social workers, and 
others involved in hunger ministries 
are supported through these important 
sources. The same holds true of the 
schools, training centers, and goodwill 
centers which play a vital role in pre
venting hunger.

Greater Involvement
As Baptists become more aware of hun
ger needs, they respond. Praying and 
giving for hunger causes are essential 
and allow us to multiply our efforts. To 
see the growing numbers of Baptists 
who are discovering ways to become 
personally involved in hunger minis
tries is exciting.

Volunteers are making valuable con
tributions to major hunger-relief proj
ects overseas. More than three hundred 
Baptists from Tennessee have worked 
with missionaries and African Chris
tians in large-scale development proj
ects in Bourkina Fasso (Upper Volta). 
The five-year project has literally 
transformed the Sanwabo area. A lake 
and many new wells have brought 
health and life to thousands. As a result 
of this transformation, no direct food 
aid has been necessary this year. At a 
time of extended drought throughout 
the continent, this indicates the tre
mendous success of this program. 
While the volunteers have come from 
Tennessee, the funding has come from 
hunger funds provided by all Southern 
Baptists.

Similar development projects are 
now underway in two other African 
countries of desperate need. Baptists of 
North Carolina will work in the isolat
ed Moretan area. Louisiana Baptists 

are sending volunteers to staff the 
’’People Who Care” project in the Zam
bezi valley of Zimbabwe. In January 
1985 the Georgia Baptist Convention 
began working on a development 
project in Liberia.

Direct involvement is also challeng
ing Baptists here at home. Food banks, 
soup kitchens, and meals on wheels are 
but a few of the methods of responding 
to domestic hunger.

Gardening projects can be found in 
almost every state. Local vegetable gar
dens have proved to be a source of food 
and extra income for the unemployed 
and the needy. Over three and a half 
years ago the Roseville Baptist Church 
(Minneapolis, Minnesota) established 
the Laotian Baptist Mission to meet the 
spiritual and physical needs of refugees 
and immigrants who were displaced by 
the ravages of war. Many families are 
greatly helped by more than 110 gar
den plots located near this enterprising 
church.

These various projects and ministries 
call to mind the story of the loaves and 
fishes. Our Lord continues to bless and 
multiply that which we offer in His 
name. Our task as the people of God is 
to tell good news and to be good news. 
Every effort to act on our compassion is 
a way of giving power and validity to 
our witness in His name.

It is true that Baptists are giving 
greater attention than ever before to 
the problem of hunger. In the light of 
our blessings and resources, it is excit
ing to consider what can be done as we 
ask the question, ’’Lord, what would 
You have me do about a hungry and 
needy world?”

'From the Revised Standard Version of Bible, copyrighted 
1946, 1952, © 1971, 1973.
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Book Reviews
Surviving Difficult Church Mem
bers. Robert D. Dale. Nashville: Abing
don Press, 1984. 126 pages. $6.95.

"No member of Christ’s church, no 
matter how difficult, stands beyond the 
covenant to care. Love and concern are 
antidotes for the controlling behaviors 
of difficult members. Selective love is 
not in the Christian vocabulary,” as
serts Robert D. Dale, professor of pasto
ral leadership at Southeastern Baptist 
Theological Seminary (p. 120).

In his insightful book, the author 
challenges the reader to minister effec
tively to the problem people in his 
church. Yet, this book is more than just 
a challenge; it is a guidebook on how to 
minister to difficult people in the 
church. The author’s thesis in Surviv
ing Difficult Church Members is this:

Difficult church members are not an 
endangered species.... Neither are we as 
church leaders to put them on an endan
gered species list and eradicate them. 
Positively, we hope to recognize, under
stand, and minister to them redemptive- 
ly. We can learn from working with 
difficult members because, according to 
the proverb, "A smooth sea never made 
a skillful mariner.” On the negative side, 
we want to survive these difficult church 
members’ attempts to control us and the 
congregation (p. 119).
The author identifies six types of 

difficult church members. They are: the 
lonely, the member of the clique, the 
noncommunicating crazymaker, the 
hostile, the apathetic, and the tradi
tionalist. Dale devotes two chapters to 
each difficult person. First, he describes 
the difficult church member type; and 

second, he suggests ways to minister 
effectively to this person.

The first problem person the author 
presents is the lonely. Dale character
izes the lonely as: "Withdrawn. Shy. 
Solitary. Forlorn. Desolate. Forsaken. 
Isolated. In-grown” (p. 12). The author 
points out that:

The lonely frustrate their congregations 
with "help me—I need you” signals cou
pled with "but stay at arm’s length” 
behavior. Their control shows itself in 
two dimensions. They control others’ at
tempts to establish friendships. They 
also control other church members by 
creating a guilty conscience in those who 
try unsuccessfully to reach out to them 
(p. 16).
The second problem person discussed 

is the member of the clique. Dale 
defines cliques as: "The in-group. The 
power elite. The closed cluster. The ex
clusive crowd” (p. 12). "Cliques influ
ence their congregations by controlling 
the climate of their church for good or 
ill,” the author says (p. 16).

The third problem person presented 
is the noncommunicating crazymaker. 
"These folks keep relational connec
tions from being made” (p. 12). He ex
plains that "crazymakers control 
relational agendas by selective atten
tion and by confusing interpersonal 
communication patterns and channels. 
They cause uncertainty and, therefore, 
keep the leverage of the relationship in 
their hands” (p. 17).

The fourth problem person examined 
is the hostile. These folks are described 
as: "Intimidators. Menacing. Confron
tational. Habitual opponents. At war 
with the world” (p. 12). Dale believes 
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that "hostile members control us by 
being 'willing to be bad.’ Their aggres
siveness, outspokenness, and belliger
ence set the emotional tone of 
relationships and groups. When we 
avoid conflict or demonstrate discom
fort with conflict, the hostile member 
has a measure of control over us” (p. 
17).

The fifth problem person is the apa
thetic member. The apathetic is de
scribed as: "Indifferent. Literally 
'without emotion.’ Unconcerned. List
less. Unfeeling and emotionless. Numb
ness. Shrugged shoulders” (p. 13). As 
pointed out by Dale:

The apathetic member controls his 
church in at least three ways. He doesn’t 
invest himself in support of the mission 
or goals of the congregation. He doesn’t 
take the risks necessary for faith in ac
tion. He splits the church’s energy focus 
between ministry to ’'them out there” 
and "us in here” (p. 17).
The sixth problem person identified 

by Dale is the traditionalist. He is char
acterized as being "change resistant. 
The conservator. Firmly settled. Un
movable. Stationary. Those who long 
for a romanticized past” (p. 13). The au
thor observed that "traditionalists con
trol the future of their congregations by 
idolizing the past. Their resistance to 
change blocks all but the most obvious 
and acute changes, and, thereby, con
trols the ministry agendas of the 
churches” (p. 17).

How does one minister to these six 
problem people in the church? How 
does one survive these difficult church 
members? The author offers the follow
ing general guidelines:

• Accept the difficult member as a per
son of worth. However, you don’t have 
to approve of his controlling tactics.

• Establish an open relationship with 
difficult members and keep it current. 
Know what’s going on in the lives of 

the difficult members of your congre
gation.

• Try to see life in the church from their 
viewpoint. Learn to recognize and un
derstand their patterns of behavior.

• Look for legitimate ways to meet their 
needs without hindering the congrega
tion or draining your own energies.

• Work behind the scenes with difficult 
members. If difficulties can be dealt 
with behind the scenes, the entire con
gregation is spared stress and strain 
(pp. 119-20).

Surviving Difficult Church Members 
is a primer in addressing church con
flicts. It serves as a helpful guide to 
church leaders. Yet, it must be pointed 
out that "the difficult church member 
isn’t always 'them’ ” (p. 14). Dale 
reminds church leaders that "they 
are folks like us. In fact, they are us 
at many points” (p. 14).

Robert Harp
Student 

Dallas Theological Seminary 
Dallas, Texas

Love in Four Dimensions by William 
E. Hull. Nashville: Broadman Press, 
1982. 112 pages. $4.50, paperback.

William E. Hull is both pastor and New 
Testament scholar. He is currently pas
tor of the First Baptist Church in 
Shreveport, Louisiana. Before accept
ing this position he was professor of 
New Testament interpretation, dean of 
the School of Theology, and provost at 
The Southern Baptist Theological 
Seminary, Louisville, Kentucky. Hull 
has extensive pastoral experience in 
Alabama, Kentucky, Massachusetts, 
and Louisiana.

Love in Four Dimensions is subtitled 
John 3:16—Divine Love in Human Life. 
Hull has endeavored to deal seriously 
with this most familiar of all Bible
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verses. He says:
For years I sat speechless before our 

text. . . . And, yet, this verse both intimi
dates and invites as it reposes on the 
pedestal where the ages have placed it. 
When the British explorer, George Leigh 
Mallory, who finally died in a 1924 as
sault on Mount Everest, was asked why 
he would risk life and limb to scale the 
29,028 foot peak, he replied simply, ’’Be
cause it is there.” Just so, because John 
3:16 is there, something within us fairly 
cries out to explore its terrain. If only we 
could reach that lofty summit, the re
ward would be an unparalleled vantage 
point from which to view the entire 
sweep of biblical revelation. Is there a 
way to scale those heights without either 
belaboring the obvious or trivializing the 
profound? (pp. 18-19).
This book, treating the text of John 

3:16 seriously, is long overdue. John 
3:16, for all its power, has been neglect
ed by too many preachers. Perhaps 
Hull is correct; the powerful brevity of 
this text leaves us speechless.

Hull believes John 3:16 can best be 
explored in light of the four dimensions 
of love used by Paul in Ephesians 3:14- 
19. They are ’’the breadth,” "the 
length,” "the depth,” and "the height” 
of love. He says:

With God’s love in our hearts, we begin 
to live in a more spacious environment. 
Our thoughts take on a greater breadth 
of perspective; our actions go to greater 
lengths of endurance; our feelings plumb 
greater depths of meaning; our spirits 
soar to greater heights of fulfillment. 
God’s love does not constrict our experi
ence but liberates it for limitless growth” 
(p. 22).
Hull examines, in sermon form, 

these four dimensions of God’s love as 
seen from the light of John 3:16. In the 
final sermon he calls us to go one step 
further. Knowing about the breadth, 
length, depth, and height of God’s love 

is not enough. We are called to experi
ence His love on the inside of our lives. 
Effective preaching always ends by call
ing people to a decision. So it is with 
Love in Four Dimensions.

Bill Hull—gifted scholar, caring pas
tor, and dynamic preacher—shares the 
best of what God has given him in this 
book. It is more than a book of sermons 
to help you next Sunday; it is a book of 
sermons that will stir your heart, mak
ing you say, "Thanks be unto God for 
his unspeakable gift” (2 Cor. 9:15).

James Hightower
Specialist in Pastoral Ministry 

Church Administration Department 
Sunday School Board 
Nashville, Tennessee
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Church Training 
and Bold Mission Thrust
Bold Mission Thrust is the organized 
commitment of the people of God to ac
complish the Great Commission. There 
are three major BMT priorities: Reach
ing People, Developing Believers, and 
Strengthen Missions. Training will pro
duce spiritual growth and character de
velopment to equip Christians for the 
work God has called them to do.

Church Training supports Bold Mis
sion Thrust in a vital way through the 
priority of '"Developing Believers.” In 
1985-86 the emphases on Developing 
Believers fall under five major areas 
(strategies) of Church Training work: 
Member Training, In-depth Disciple
ship, New Member Training, Baptist 
Doctrine Study, and Leader Training.

Six Developing Believers projects 
support these strategies. The purpose 
of these projects is to provide churches 
with ways to reach and train members 
for discipleship and ministry.

• Project: Train Church Members— 
The entire year’s study, 1985-86, in 
dated periodicals for adults, youth, and 
children, focuses on making Christ 
Lord and living the life of a servant.

• Project: Prime Time Pastor’s Semi
nar—These three seminars, suggested 
for February, May, and September, 
give the pastor a unique opportunity to 

help adults at their point of greatest 
need—learning to be obedient to Christ 
in service and ministry. Selected Equip
ping Center modules are recommended 
for each seminar.

• Project: MasterLife
• Project: MasterBuilder
• Project: Disciple Youth
MasterLife and MasterBuilder are 

twenty-six weeks of intensive training. 
MasterLife is a prerequisite for Master- 
Builder.

Disciple Youth and Disciple Youth II 
are discipleship/evangelism training 
for youth, grades 7-12.

• Project: New Christian Encourag- 
er Plan—This project is designed to 
bring new Christians into contact with 
active, growing Christians who can 
nurture them in the faith.

• Project: Doctrine of the Laity— 
This is the 1986 Baptist Doctrine Study.

• Project: LEADtime—This involves 
three major steps: determine leader 
training needs, enroll leaders and po
tential leaders, and conduct training 
courses.

The church will decide which proj
ects to conduct. The Bold Mission 
Thrust will succeed only as the church 
is faithful in carrying out the commis
sion.
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Bringing Together Your Church's 
Programs and Ministries

Sunday School . . . Church Training . . . 
Family Ministry... Church Recreation...
Church Music... Church Media Library 
... Missions organizations ...
Stewardship . ..

We Southern Baptists seemingly have programs 
for every aspect of a church’s life. How to bring 
them all together into a workable, effective form 
to minister in your community is the challenge 
you face as a church leader.
Let the Baptist Telecommunication Network 
(BTN) help you with messages prepared by the 
Sunday School Board, the Home and Foreign 
Mission Boards, the Stewardship Commission, 
seminaries, and other Baptist boards and agen
cies. BTN’s use of modern technology can bring 
to your church a new insight into how your 
church’s varied programs can inter-relate and 
support each other as we work toward the goal 
of Bold Mission Thrust.

BTN Subscription Information
In order to receive BTN, your church must sub
scribe. Subscription rates are based on resident 
church membership and are determined annually 
from information reported on the Uniform Church 
Letter. A 5% discount is available to churches 
wishing to pay for a full year in advance.

Broadman TVRO/Video Equipment
Broadman offers for purchase 10-, 13-, and 16- 
foot first-quality, commercial TVRO (television re
ceive only) systems with or without installation, 
complete with warranty and dependable mainte
nance.

Broadman also offers a complete line of quality 
video equipment and accessories—video record- 
ers/players, cameras, TV receivers, tripods, TV/ 
VTR tables/stands, and large-screen projection 
systems—for purchase.

For further information about BTN subscrip
tions or Broadman TVRO/video equipment, or to 
receive a copy of the October BTN Guide, please 
fill out the coupon and mail to the address given.

Sample BTN messages transmitted in 
1985:

• Ministering to Families Today 
(60 min.)

• The Missions Hour (60 min.)
• Introductory Helps for the 

Bi-Vocational Music Leader and 
Music Director (25 min.)

• How to Build an Evangelistic 
Sunday School (30 min.)

• Howto Study the Bible for Teaching 
(60 min.)

• The Southern Baptist Convention: 
My Church at Work Around the 
World (25 min.)

• Introducing New Orleans Baptist 
Theological Seminary (30 min.)

• Making Church Sports a Ministry 
(30 min.)
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Please send information on the following:
□ BTN Subscriptions
□ Broadman TVRO/Video Equipment
□ October BTN Guide
Name______________________________________

C h u rch_____________________________________

Add ress____________________________________
City_____________ State_______ ZIP

Phone_____________________________________
(Area and Local)

Mail to: Broadman Consumer Sales
Nashville, Tennessee 37234
(615) 251-2544 s 10/85



the next step...
Survival Kit 2

After a new Christian
has completed Survival 

Kit for New Christians, 
what’s the next step?

The Journey Continues: 
Survival Kit 2!

Ralph Neighbour’s new 11-week workbook follows 
the same format as the first Survival Kit. It helps 
Christians confront the everyday challenges of living 
and growing in Christ. In the Journey Continues: 
Survival Kit 2, Christians learn about their 
responsibility to minister in every area 
of life. Practical exercises lead adults 
to apply their values in daily life.

Survival Kit 2* can be used 
individually, in a class, or 
anytime Christians are 
gathered together for 
study. (Leader’s guidance is 
included in the back.)

So, for every Christian, 
eager to keep growing, 
there’s The Journey Continues: 
Survival Kit 2. Order on your 
Undated Materials Order Form your 
church receives each quarter or use the 
convenient coupon below.
Good News! Now The Journey
Continues: Survival Kit 2 is 
available in a youth edition as 
well.
^Completing Survival Kit for New Christians is not 
required before using Survival Kit 2.

□ YES! I want to keep growing... send me 
The Journey Continues: Survival Kit 2, #7284-4, 
$2.85 each.
□ The Journey Continues: Survival Kit 2, 
(youth edition), #7288-5, $2.95 each
Qty.

Account Number_____

Account Name______

Add ress____________

City State.
Phone No__________

Mail to Materials Services
Department, 127 Ninth
Avenue, North, Nashville, 
TN 37234
Orders under $5 must be accompanied by payment.
Prices subject to change without notice.
Individuals please include payment with order.

ZIP.

Subtotal _
Less 5% for payment 

with order _

Net Amount _

State Tax* _

Total _
*AR,LA,MS,NC,WA


