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A Theology for Urban
Evangelism, Part 1
CHARLES L. CHANEY

[As a member of the Urban Evangelism 
Task Force of the Baptist General Con
vention of Texas, Chaney wrote this 
manuscript. It will be presented in 
Search in three parts. Parts 2 and 3 will 
appear in the next two issues of Search. 
—Editor ]
To say that we live in an urban world 
is now trite. The earth as a global city, 
rather than as a global village, is rapid
ly becoming a reality. By the year 2000, 
55 percent of the 6.3 billion people in 
the world will live in urban areas. Nine 
of the ten largest cities of the world, by 
the turn of the century, will be in the 
Third World. Between 1975 and 2000, 
the cities of the developing world will 
absorb more than half of the projected 
increase in global population—1.2 bil
lion people, most of them poor.

American society, too, is no longer 
rural but must now be characterized as 
urban. Pockets of isolation exist where 
a rural ethos still predominates, but 
those areas will soon become as rare as 
the whooping crane. With instant com
munication and modern transporta
tion, areas that remain geographically 
rural are shaped by great extended cit
ies that continue to develop across the 
nation. By 1980, three out of four 
Americans lived in a metropolitan cen
ter. Many more lived in smaller cities 
across the nation.

This type of society presents a new 
day for Christianity in America; it is a 
particular challenge to Southern Bap
tists. With roots deep in rural America, 
will the largest Protestant denomina

tion dare to risk the frustrations and 
failures that seem to go hand-in-hand 
with efforts to proclaim Christ and to 
plant and grow churches in metropolis? 
The great exodus to the Sunbelt has, to 
a large degree, destroyed the cultural 
monolith that once characterized the 
traditional boundaries of the Conven
tion.

Will we dare to leave the warm, cul
tural womb of evangelical piety that 
has marked the Bible Belt and knock 
heads with those men and women in a 
plural society who do not share our 
evangelical presuppositions? Can we 
cut the umbilical cord to our cultural 
past and proclaim Christ in the totality 
of American society where we do not 
have a cultural advantage? Will we 
perform better than those stalwart 
Baptists of the late nineteenth century, 
living in the northeastern quadrant of 
this nation, who were overwhelmed by 
migrants and immigrants with differ
ent cultures, languages, and religious 
perceptions?

If we are to give an affirmative an
swer to these questions, we must devel
op a widely accepted theology for 
evangelism in our urban world. This 
discussion will be an attempt in that 
direction.

Some Definitions
Evangelism.—Evangelism often has 
been defined but seldom with satisfac
tion to all its advocates. A mere study 
of the word euangelizomai is not suffi
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cient to describe the task of making dis
ciples. Many words are used in the 
Greek New Testament to describe the 
process of communicating the message 
of Christ. Katangello, "to declare,” is 
used almost as many times in Acts, for 
example, to describe that process as is 
euangelizomai; and laleo, "to speak,” is 
used far more often than either of the 
others. To say that evangelism is noth
ing more than sharing the gospel about 
Christ with others is too simplistic.1

The 1918 definition by Anglicans 
may be sufficient for us here:

To evangelize is so to present 
Christ Jesus in the power of the 
Holy Spirit, that men will come to 
put their trust in God through 
him, to accept him as their Savior 
and serve him as their King in the 
fellowship of his church. Evange
lism is, for our purposes, the com
munication of the good news of 
God about Jesus Christ, by word 
and deed, in the power of God’s 
Spirit, so that men and women 
will believe in him and become his 
disciples and responsible, repro
ducing members of his church.2 
In an urban world, it is highly critical 

that we see the complexity of the pro
cess of evangelistic communication. 
Evangelism takes place by word and 
deed, seldom just by word or deed.

Urban.—Urban refers to that social 
and cultural ethos created by the dy
namic of many people living together 
in one place. The word urban has a 
Latin rather than a Greek root, and it 
does not appear in the New Testament 
or the Septuagint. Polis is the common 
word for "city” in the Greek Bible. 
Matarpolis, "mother city,” is used once 
in the Old Testament.

In common parlance, we use urban 
and metropolitan to mean about the 
same thing. The United States Census 
Bureau clearly distinguishes between 

the two. Urban refers to any town with 
a population of twenty-five hundred or 
more. Metropolitan refers to a large, 
central city and its environs. Perhaps 
the best term for our thinking would be 
megalopolis, which means "great city.” 
What we are seeking here is a theology 
for evangelizing the great cities of the 
world, the megacities, where 55 percent 
of the world’s population will be living 
by 2000 and where megamillions of peo
ple already live.

For this brief statement urban will 
refer to those things related to the 
great cities of the world. I do not speak 
only of the central cities. Urban will 
describe that huge collection of cities, 
towns, and villages that cluster around 
the great central cities. These places 
are where the population is largely 
nonagricultural in occupation and, con
tain a work force that is sustained by 
the commerce and human service 
needs generated mainly by the large, 
central city.3

In the past much of our theological 
expression about the city has con
cerned itself only with the inner city or, 
at best, the central city. Doing evange
lism in an urban world must not ne
glect suburbia or exurbia. "Urban” 
must include all the layers of the urban 
world.

Theology.—What do I mean by a 
theology for evangelism in an urban 
world? "A theology” of any subject, as 
Francis DuBose has so well said, "is a 
way of viewing things from a God point 
of view or a God frame of reference.” It 
interprets a subject "in light not only of 
the reality of God but of his nature and 
purpose.”4 The only solid foundation 
for any Christian theology is biblical 
truth. Only in the Bible do we get God’s 
point of view. The Bible is our sole au
thority for faith and practice. "If the 
Bible does not deal with a mandate to 
reach the cities, then we need not try.

8 Search



But if the Bible mandates such a mis
sion, we ought to be involved in an all- 
out effort to reach the cities for 
Christ.”5 So I will use theology to mean 
an orderly presentation, from a biblical 
perspective, of the grounds and goals, 
the motivation and message, the means 
and methods, and the dynamic for 
evangelizing our urban world.

Urban Distinctives
How shall we characterize the urban 
areas where so much of the evangeliza
tion of America (and the world) must 
take place? Many distinctives mark the 
modern megacity. Some demand dis
cussion because they have a direct 
bearing on the process of evangelism 
and because they tie the present closely 
to the past. The urban world of the 
twentieth century is much like the 
urban world of the first century.

Pluralism.—Pluralism is the most 
important distinctive related to evan
gelism in megacities. A pluralistic soci
ety is one in which there is only limited 
compulsion in the fabric of the culture 
to belong to a given religious or philo
sophical persuasion. America has al
ways offered a plurality of options in 
philosophy and life-style. In today’s 
urban society, pluralism is omnipres
ent. Evangelical Christianity does not 
mold the culture of our megacities. 
There are various accepted ways to or
ganize one’s religious or philosophical 
life. In the nineteenth century, Evan
gelical Protestantism shaped Ameri
can culture. Since the end of World 
War I, it has been losing ground. In the 
interim, Roman Catholicism has come 
into its own. Judaism has become a re
spectable faith. Eastern religions and 
synchronistic cults exert significant 
political power. Religion in general and 
no religion at all are as viable as tradi
tional Protestant, Catholic, and Jewish 
varieties. The fountain of this plural

ism is in urban centers.
Cultural diversity.—The most ob

servable sociological fact on the urban 
scene in America is the existence of 
large numbers of homogenous people- 
groups that are structured around eth
nic, racial, or cultural values or around 
socioeconomic conditions or life-styles.6

The megacity is never a monolith. 
Even the central city is not one cultural 
community. It is always made up of dis
tinct communities of various sizes. 
Some are geographical entities, but 
most are ethnically and racially 
defined. America is a nation of immi
grants, and floods of them have arrived 
in the final decades of this century and 
the last. Immigrants today tend to be 
Hispanic-American and Oriental rath
er than European.

Ethnics in America communicate in 
160 distinct languages. They tend to 
marry within their own cultural com
munities. They cherish their own lan
guages, cling to their national customs 
and costumes, and keep the traditional 
celebrations of their people. Hundreds 
of these ethnic, racial, and socioeco
nomic people-groups make up the popu
lation of megacities. The number of 
groups reaches into the thousands 
when one considers the subtle but real 
subcultures within each significant 
people group. They make up a major 
portion of the unevangelized popula
tion of the urban world.

Materialistic secularism.—A trans
formation of human society has been in 
process in Europe, East and West, and 
in the extensions of European culture 
since the Renaissance. It also has pene
trated the urban areas of the Third 
World. The process is secularization. 
Secular means "of or pertaining to the 
world.” A secular person sees reality 
only in the material, having no need for 
God. If there is a god, that god is caught 
in the same materialistic universe as 
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humans and is of no ultimate use to 
persons in their predicament. Human 
society will go on without a god. All 
that is important is the here and now. 
The modern city is composed of "people 
not operating within a religious frame
work.”7

If there is a philosophical system that 
shapes urban society, it is that of 
materialistic secularism. This secular 
worldview locks contemporary persons 
into unrelieved futility and meaning
lessness. And one person in the midst of 
thousands, is drowning in a sea of 
loneliness.8 Urban people and the uni
verse of which they are a part are noth
ing more than a vast machine caught in 
the clutches of a historical fatalism 
that offers no hope. Yet, secularism is 
the religion of the city.9

In the sixties some theologians sang 
the praises of secularism for both city 
and church.10 This dominant world
view in the megacity has had and is 
having a profound effect on the urban 
cultures of man.

One of the products of materialistic 
secularism is permissiveness. Moral ab
solutes are abolished. Anything goes. 
All taboos are broken, even those 
touching human life and moral ques
tions. The only morality is that estab
lished by popular consensus or force of 
arms. The universe is neither moral 
nor meaningful. No god reigns, and no 
final judgment awaits. We are on 
Spaceship Earth; no one is at the con
trols; and it is going nowhere except to 
the frigid darkness of sunless death. 
The ultimate moral maxim is "do what 
you wish, what feels good to you, what 
you can get away with; there is no to
morrow.”

A second product of materialistic 
secularism in urban culture is preten
tiousness. When ultimate reality con
sists only of the material, materialistic 
and mechanical values rule society.

Material possessions and sensual pleas
ures are pearls of great price. Those 
things that produce or suggest afflu
ence, prestige, or power are highly 
valued. Ours becomes a plastic cul
ture.11 A certain toothpaste is touted as 
creating sex appeal; the right deodo
rant as producing a respectable person; 
gadgets as being more important than 
goodness; money as having priority 
over moral principles; and appearance 
as not needing to correspond with 
truth. Values are thus perverted; only 
material things ultimately matter; and 
the lie becomes a way of life, both in 
public and private.

Materialistic secularism produces 
the fruit of privatization in urban cul
ture.12 Privatization is the process of 
separating public from private life. Pri
vate immorality, this view asserts, is 
unrelated to public behavior—personal 
moral standards need not and should 
not be reflected in public life.

This cleavage, it is asserted, between 
public and private behavior must be as
siduously maintained. The "macro
world” of business, politics, govern
ment, and trade unions can be sepa
rated from the "micro-world” of family, 
faith, and leisure time. Religious faith 
or no religious faith are strictly matters 
of private concern. Efforts to inquire, 
invade, or in any way change one’s 
"metaphysical presuppositions” is 
crass manipulation and proselytism. 
Evangelism becomes a scam carried on 
by bigots and charlatans rather than 
the proclamation of good news that 
brings substantial healing of the body 
and soul of man and society.

Then and now.—Such is the urban 
arena where the contemporary Chris
tian is called to make disciples of Jesus 
Christ. At the point of these character
istics of the modern city the present
day church becomes "contemporary” 
with the first-century church. The 
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early Christians did not go into a mono
lithic society that accepted as a matter 
of course all the assumptions or asser
tions of the Christian faith. The people 
to whom Paul preached did not believe 
every word of the Hebrew Bible. The 
New Testament wasn’t yet written. 
Their "metaphysical presuppositions” 
did not include Jesus’ virgin birth, bodi
ly resurrection, or personal return 
from heaven.

The Roman world was filled with ac
cepted religious options. Ethnic and 
cultural diversity were everywhere, es
pecially in the cities of the Roman Em
pire. Robert Gundry has shown that 
even in remote Galilee of the Gentiles, 
those who grew up in the first century 
conclusively spoke at least three lan
guages.13 In the first century, devotion 
to the traditional Greek and Roman 
gods was in decay. Scepticism was ram
pant and was characteristic of both 
Stoicism and Epicureanism, the two 
major philosophical systems of the age. 
Secularism and materialism were 
prevalent in the cities. Many did not 
believe there was a god, and others be
lieved in a multitude of gods. The urban 
world of the twentieth century is much 
that kind of world.

Grounds and Goals
What, then, is the basis upon which, 
from God’s point of view, we can confi
dently approach the task of evangeliz
ing the urban world? What are the 
grounds for undertaking such a task? 
What should be our objectives in this 
process?

Grounds for urban evangelism.— 
Contrary to conventional theology, the 
biblical grounds for hope in urban 
evangelism is not the free will of per
sons but the sovereign purpose of God. 
Fallen people can, indeed, do what they 
want to do; but the problem is that 
their "want-to” is all messed up. Left to 

themselves they will not choose God. 
The sinful nature of persons is such 
that they cannot of themselves decide 
for Christ. Evangelism left to the ca
price of persons is bound to fail. From 
first to last, salvation is an act of inter
vention by God for persons. He has 
taken the initiative.

Acts 18:9-10 (NASB) points to the 
frustration and fear Paul experienced 
when he went to Corinth, the great 
secular city of the first century. This 
text also reveals the basis for the confi
dence that enabled him to stay there 
until a church was gathered. "And the 
Lord said to Paul in the night by a vi
sion, 'Do not be afraid any longer, but 
go on speaking and do not be silent; for 
I am with you, and no man will attack 
you in order to harm you, for I have 
many people in this city.’ ”14

Why was Paul afraid? Two reasons 
are suggested from the context. Paul 
feared the results of his success both for 
himself and for the gospel. He had ex
perienced the consequences of success 
in Asia and Macedonia. He had no long
ing for the stocks of Philippi or the 
stones of Lystra. He also feared for the 
gospel because he knew the moral de
pravity, cultural values, and biblical ig
norance of those Corinthians who were 
coming to Christ.

Commerce had captured Corinth. Re
ligions from all over the world came 
there, while Greek and Roman reli
gions languished. People were desert
ing meaningless ceremonies designed 
to worship gods in whom they no longer 
believed, while sexual promiscuity was 
still justified as sacred. The people lived 
a secular life-style and reveled in it. 
They were a "right now” generation.

To these well-founded fears, the Fa
ther provided an antidote, His own sov
ereign purpose. "Go on speaking. ... I 
have many people in this city” (Acts 
18:9-10, NASB). This does not mean 
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that evangelists have no significant 
role to play. For "how shall they believe 
in Him whom they have not heard? 
And how shall they hear without a 
preacher?” (Rom. 10:14, NASB). God is 
still "well-pleased through the foolish
ness of the message preached to save 
those who believe” (1 Cor. 1:21, NASB). 
He has chosen to bring forth faith in 
unbelievers through the proclamation 
of His own Word.15

Many Evangelicals have lost confi
dence in their ability to penetrate 
megacities effectively. One reason is 
that we have shifted, consciously or un
consciously, from confidence in the sov
ereign will of God into bondage to a 
concept of the sovereign will of persons. 
Salvation has been turned over to the 
fickleness of depraved persons, and we 
seldom boldly announce the gospel 
with the confidence that the effectual 
calling of God will win the ear of those 
who are His (see Acts 13:48).

One who insists that the doctrine of 
election is a discouragement to evange
lism does not hold a biblical view of 
election. God’s word to Paul was not to 
discourage but to encourage. He was in 
effect saying: "Keep on! I have many 
people in this city. You are my instru
ment to call them to me. Take courage. 
Be confident.” W. O. Carver said that 
"the reason for Paul’s bold effort was 
this promise of God. God’s election and 
plan is the Christian worker’s call to 
service and assurance of success.”16 B. 
H. Carroll paraphrased God’s message 
to Paul: "I have much people in this 
city. You haven’t called them out yet, 
but there is [sic] a lot of them here, and 
you have to preach and let your preach
ing bring them out.”17

This doctrine enables us to go into 
the megacity confidently. God is not 
hamstrung and helpless in the urban 
world. Neither pluralism nor secula
rism nor cultural and social diversity 

hinders the eternal God. His Son has 
not died in vain. The grounds for evan
gelism in our urban world are exactly 
the same gounds as those of Paul in the 
first-century city. We must recover 
confidence that the evangelization of 
the megacity is indeed the work of God, 
that God’s purpose will not be ultimate
ly thwarted by urban society, and that 
God has called His people to join with 
Him in His work.

The goal of urban evangelism.—A 
vigorous debate has emerged during 
the last generation about the goals of 
evangelism. In reference to evangeliz
ing urban areas, the debate has been 
most intense.18 Since 1950, when J. C. 
Hoekendijk published his "Call to 
Evangelism,” the debate between those 
who hold to evangelism as the procla
mation of the good news of God with the 
purpose of making disciples of Jesus 
Christ and those who insist that the 
aim of evangelism is "to establish God’s 
shalom” on the earth has been flourish
ing. For Hoekendijk, shalom was much 
more than personal conversion. It 
categorically did not include the plant
ing or growth of churches. It was rather 
"at once peace, integrity, community, 
harmony, and justice.”19 Evangelism 
for him became all that the church does 
for achievement of those virtues in 
human society.

Churches, indeed, must be concerned 
to bring substantial healing to the 
urban world. But to identify that essen
tial function with the evangelistic task 
is to depart from the New Testament 
and to divert the church from the fun
damental task included in the last com
mand of Christ. For our purposes we 
will turn again to a clear statement of 
the goal of evangelism in Acts. At the 
great conference in Jerusalem, James 
stated the divine objective in evangelism 
succinctly, (see Acts 15:14-15, NASB).

Gathering a people for His name 
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from all tribes and clans is God’s pur
pose in evangelism. To have a people 
from all tribes has been His purpose 
from the beginning. He called Abra
ham with an intention of blessing all 
generations. The prophets, James as
serted, all agreed that such was the di
vine intention. God sent His Son, He 
sent His Spirit, and now He sends His 
church with that aim.

This aim presupposes the necessity of 
regeneration and conversion. The proc
lamation of the gospel is not just the 
dispensing of information or the giving 
of good advice. Its purpose is that the 
hearers will respond with repentance 
and faith and be converted. This neces
sity clearly rests on the scriptural doc
trine of persons and their sin.20 Good 
news from God presupposes bad news 
about persons.

This aim also assumes the existence 
of the Christian community—the 
church. "The evangelistic call is a call 
to something, and that ’something’ is 
more than a doctrine or an experience 
or the exercise of faith. ... The evange
listic call intends to call persons to the 
Body of Christ—the community of be
lievers, with Jesus Christ as its essen
tial and sovereign head.”21

An implication of God’s evangelistic 
intention is an affirmation of the ethnic 
and racial diversity of the megacity. 
Rather than seeing urban cultural 
diversity as a threat to evangelism, cul
tural distinctions should be embraced. 
Cultural diversity was God’s intention 
not God’s judgment. God’s good news 
travels along the roads of culture. A 
manifestation of Jesus Christ in every 
social and geographical segment of the 

urban world is a much desired goal.
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Spiritual Care in a 
Hospice Setting
KIRBY L. CLARK

Of all the events of life, perhaps none is 
more certain—and at the same time 
uncertain—than death and dying. The 
certainty that death can never be cir
cumvented is offset by the uncertainty 
of its different aspects, aspects which 
have undergone significant change.1 
One of these areas experiencing altera
tion is that of reaction or attitude to
ward the individual who is in the dying 
trajectory of life.

A growing concern, especially within 
the health-care community, is that 
dying individuals be equipped for and 
permitted to live a life of a qualitative 
and quantitative nature up to and 
through the point of death. Also, an in
creasing concern is that communica
tion with terminally ill patients be 
organized and guided toward identify
ing and meeting their specific needs as 
well as the needs of their loved ones 
both before and after death.

What has occurred in recent years 
could be described as a ’'reemergence of 
death,” a phenomenon brought about 
by such criteria as increased life span; 
improved medical technology (which 
has contributed to longer, more 
qualitative life); and publication, espe
cially during the past two decades, of 
research in the field of death and dying. 
All of this has contributed to an in
creased awareness of and an openness 
toward the concept of dying and death.2 
It has also contributed to new efforts to 
interact with the process of dying, giv
ing this phase of life more significance 
to the terminally ill patient.

Such efforts have required a reexami
nation of traditional models of patient 
care and have propelled a search for 
more holistic models. Some, including 
British physician Cicely Saunders, be
lieve they have found the most ideal 
model in a centuries-old concept—hos
pice. Saunders and her colleagues insist 
that the most ideal place for the termi
nally ill to spend the remainder of life 
is in an atmosphere free of undue noise 
and distraction; with a degree of com
fort which is relatively free of pain; and 
in the company of family, friends, and 
those things most treasured in life. For 
these reasons (among others), Saunders 
and like-minded health-care specialists 
have resurrected the hospice, return
ing the emphasis from cure back to 
care.

Borrowing from the ancient concept 
of hospice, in which residents were 
wayfarers, travelers, and pilgrims (all 
of whom had need of aid and comfort), 
the modern hospice views the dying as 
persons of value who are capable of 
making a contribution to those around 
them—even in the process of dying. 
Stoddard reminds us that the term hos
pice is derived from the Latin hospes, 
which meant both host and guest. Hos
pice "puts the spotlight on a process, an 
interaction between human beings, 
which was once perceived as simple and 
mutual.”3 Hospice care givers build on 
the primacy of the patient and empha
size total care of the dying and their 
families. They provide such care 
through a specialized, interdisciplinary 
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team. The team affirms the patient as a 
person and as a family member and 
seeks to encourage feelings of well-be
ing and self-worth in the patient.

The interdisciplinary team regards 
the patient as a total being: physical, 
psychological, social, spiritual. Spiri
tual care is an integral part of hospice, 
for dying individuals "can hardly avoid 
spiritual questions, for the very process 
itself forces one to ask about the mean
ing of life and the eternal.”4 Conse
quently, hospice provides for spiritual 
care and ministry through several 
means not the least of which is a 
trained clergyman—either the pa
tient’s own or a willing clergyman of 
the patient’s own (or preferred) reli
gious faith. For example, Mr. Smith, in 
his mid-seventies, had lived in his com
munity for thirteen years but was not a 
member of any local church. At the 
family’s request hospice personnel 
identified and contacted a local clergy
man of Mr. Smith’s religious faith. This 
minister agreed to assume responsibili
ty for spiritual care of Mr. Smith and 
his family. This relationship was estab
lished and maintained through and 
beyond the point of Mr. Smith’s death 
several months later.

But spiritual care also comes from 
other persons as well, including other 
members of the interdisciplinary team, 
hospice staff, family and friends of the 
patient, and specially trained hospice 
volunteers. Frequently these trained 
volunteers have themselves ex
perienced hospice care as family mem
bers of a hospice patient and are now 
serving as trained workers who assist 
other hospice patients and their fami
lies through a support ministry.

Spiritual care in hospice builds on 
the premise that in addition to physical 
healing (which may or may not occur) 
there is a need for spiritual and emo
tional healing. Spiritual healing is the 

prelude that prepares patients for 
whatever God wants to do in and 
through them.5 While such prepara
tion should be made prior to a terminal 
illness through the religious experi
ence and religious education which the 
individual encounters in worship and 
koinonia,6 this preparation does not al
ways occur. It therefore becomes im
perative for the spiritual care giver to 
help educate or prepare the hospice pa
tient for the experience of dying and 
death while in the midst of that experi
ence.

The minister, although a member of 
the interdisciplinary team that is as
signed to a particular patient and the 
patient’s family, is nevertheless a 
volunteer. The minister interacts in 
the hospice setting to provide support 
to the patient and family but also func
tions to provide encouragment; sup
port; and, where necessary, 
interpretation to the other team mem
bers. The minister, more than any 
other spiritual care giver, should em
phasize the positives of the experience, 
stressing hope, life, victory.

Ministers function in a number of 
ways when providing spiritual care in 
hospice. They first of all must demon
strate concern for patients and their 
families. In doing so, they thereby 
"earn” the right to minister. Wood sug
gests certain steps inherent in demon
strating concern for terminally ill 
patients.7

The minister begins the process by 
gathering relayed information about 
the patient’s condition from family 
members, church members, friends, 
and the medical staff. In this way, the 
minister learns the severity of the ill
ness and is also able to assess the sup
port system available to the patient. 
Finally, the minister determines the 
ministry approach which seems most 
appropriate.
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Next, the minister gathers situation
al information. That is, when visiting 
the hospice patient, the minister deter
mines the patient’s physical condition, 
responsiveness, and ability to verbal
ize. All of these factors cue the minister 
and help determine a response to the 
patient. Sometimes, however, the min
ister is faced with difficulty in gather
ing situational information. For 
example, the previously mentioned Mr. 
Smith was left unable to speak as a re
sult of his terminal illness. Additional
ly, his right side was paralyzed, making 
written communication impossible.

The minister then attempts to reduce 
ambiguity by employing various coun
seling techniques for getting the pa
tient to talk and express feelings in 
genuine sharing with the minister.

The minister schedules concern 
through what is called "selective listen
ing.” As the patient shares with the 
minister, the minister validates some 
experiences while making others ir
relevant by excluding them.

Finally, the minister attenuates con
cern by moving the conversation on to 
other needs when it appears the patient 
has received comfort relative to the 
given situation. The minister must 
recognize that, while death ends con
cern for the patient, the concern for the 
family will continue past the patient’s 
death. This concern is especially true if 
the minister has an ongoing church re
lationship with the family.

Another important aspect of spiri
tual care in hospice is helping the pa
tient make a successful life review. The 
patient faces the experience of the 
pending termination of life. The possi
bility of death may not be quite so trau
matic (it is certainly not quite so 
unexpected) for the elderly patient. But 
when the patient is middle-aged or 
younger and all of life (normally) lies 
ahead, it is difficult for the patient to 

grasp that life will soon be over. It is 
therefore important to help this pa
tient look back over life and assess it, 
organizing memories and reinterpret
ing actions and decisions which shaped 
the direction of life. Ideally, the pa
tient’s self-assessment will be a positive 
experience which will lead to a further 
integration of the patient’s personality 
in the face of death.

An important aspect of life review is 
helping the patient deal with any guilt 
which may have been uncovered. For 
an individual to regard illness as pun
ishment for some particular wrongdo
ing is not unusual. Neither is it 
unusual for patients to harbor guilt 
feelings over failure to achieve life 
goals or because of broken relation
ships. The minister needs to help the 
patient deal with these feelings in a 
successful manner.

While forgiveness of sin and its ac
companying guilt does not ensure 
physical healing, it does lead to im
proved feelings of self-worth/self-im- 
age, and ultimately to an improved 
relationship with God. This is because 
the two feelings—self-acceptance and 
experiencing acceptance by God—are 
inextricably intertwined. It is impor
tant, therefore, for the minister to 
transfer the patient’s accent from a 
preoccupation with illness to an em
phasis on God’s love and His desire to 
participate in this final aspect of the 
patient’s life. This transfer of emphasis 
is important if the patient is to garner 
strength and assurance that he is not 
alone or unequipped to experience 
death.

Just as we cannot live in the past, 
another vital part of spiritual care is 
helping the hospice patient come to 
grips with the realities of the present. 
The patient’s life-style is being totally 
and inexorably changed, as are all rela
tionships. While relatives and friends 
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are giving up a loved one, the patient is 
giving up much more; the dying person 
is giving up everything known in life. 
This may cause the patient to develop 
feelings of anger because of failure to 
achieve life goals.

Frequently the patient will turn that 
anger toward God, though the anger 
may not always be vented. The minis
ter must seek to remind the patient 
that God already knows about the 
anger but that He cannot help the pa
tient deal with it until the patient ex
presses the anger honestly and openly 
to God, thereby opening self up to God’s 
ability to heal the hurting—perhaps 
broken—spirit.

Hospice patients have an advantage 
over other terminal patients in that 
they do not normally experience (or, at 
least, not to the same degree) feelings of 
aloneness during this period of life. Fre
quently, with the medical profession’s 
emphasis on cure, terminally ill pa
tients feel that their physicians have 
abandoned them once the impossibility 
of cure and longer life for the patient 
has been determined.

Regardless of whether the medical 
staff withdraws its support of the hos
pice patient, the minister must remain 
an integral part of the patient’s life. 
The minister must continue to affirm 
the worth and dignity of the patient in 
the eyes of others; and, especially im
portant, he must help the patient 
affirm self-worth. Patients need the as
surance that they still count in life and 
that, although dying, will not have to 
die alone. The minister; other spiritual 
care givers; and, most importantly, God 
are all in the midst of the patient’s 
dying experience. They will assist pa
tients through death in a manner that 
is full of quality and dignity, just as 
they would help them live in a like 
manner.

Because the eternal dimension is a 

part of spiritual care, the minister 
must help the patient confront the fu
ture. Not all terminally ill patients be
lieve in life after death. Regardless of 
the patient’s stand on the issue of reli
gious faith, the minister must help the 
patient reach a point where a sense of 
peace can be achieved with self, with 
others, and with God. The patient, in 
looking toward the future, should be 
able to view it with a sense of quiet 
confidence of having lived life as well as 
possible and of now being prepared to 
die.

In addition to responsibilities to the 
patient and family, the minister also 
acts as an interpreter to the other 
members of the interdisciplinary team. 
As the team meets regularly to discuss 
the patient’s case, the minister pro
cesses information provided by other 
team members—especially informa
tion with a spiritual content—and in
terprets that information so that team 
members can enter into meaningful in
teraction with the patient.

The minister also shares with other 
team members information and im
pressions gleaned from the patient and 
family which have a bearing on the 
care given the patient. This is espe
cially important when such informa
tion and impressions impact 
interpersonal relationships between 
other team members and the patient. 
For example, the patient notices that a 
physician’s visits are fewer and further 
apart. The patient feels, because of this, 
that the physician is abandoning a 
dying person. In ministering with the 
patient, the clergyman "picks up” on 
this impression. He knows the patient’s 
confidence in the physician has been 
eroded because of this experience. It is 
important, then, for the minister to 
convey this information to the physi
cian so the issue can be addressed in a 
straightforward manner with the pa
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tient. But the physician must handle 
this problem in such a way not to give 
the patient cause for believing the min
ister has betrayed a confidence.

Spiritual care givers need not always 
be trained clergy, nor need they always 
be trained hospice volunteers. In fact, 
these ministers don’t always have to be 
(nor are they) adults! Some of the most 
significant and meaningful spiritual 
care given a hospice patient can come 
from youth and children. The impor
tant quality of giving spiritual care is 
being one’s normal genuine self when 
in the presence of the hospice patient. 
Simple acts of concern and compassion 
—such as giving a stuffed animal to a 
dying grandparent, as one child did— 
can be a profound expression of spiri
tual care.

The patient, too, can be a spiritual 
care giver to family and those around 
him—even to the minister! Just as the 
patient is growing spiritually through 
the dying process, the family can also 
grow through the lessons the patient 
shares with them about what is hap
pening. These lessons may have a pro
foundness about them not readily 
apparent to participants. For example, 
Mrs. Owen, a terminally ill patient, 
was losing her hair as a result of her 
illness. Her ability to laugh at this fact 
with her granddaughter testifies that 
physical conditions or disfigurements 
that accompany terminal illnesses are 
only temporary; these are left behind 
as the patient transitions through 
death into the life beyond. But the 
laughter also helps both grandparent 
and granddaughter remember that in 
dying and death, there is nothing to 
fear, for God goes through the experi
ence with His child to remove all fear of 
the experience.

How does the minister pave the way 
for spiritual care of the hospice pa
tient? Certainly, it is much simpler if 

the minister providing the care is the 
patient’s own minister. In such cases, 
the care that is given is merely an ex
tension of the quality spiritual care 
which the minister has already been 
giving during the course of the relation
ship already built and nurtured. This 
affords the minister extensive opportu
nity to prepare the congregation for the 
experience of dying and death. It also 
presents the opportunity—and the 
forum—for developing a program of 
death education for the entire congre
gation. Such a program can take place 
in both formal settings (such as the 
regularly scheduled times of worship) 
as well as in informal settings (such as 
regularly or irregularly conducted 
times of training). The virtue of such a 
program is that it not only begins to 
prepare members for the process/ex- 
perience of dying/death but it also 
serves to develop a trained support 
group capable of ministering to their 
fellow church member who becomes a 
hospice patient.8

Paving the way becomes more diffi
cult for a minister who is not previously 
familiar with the patient. In such cases, 
the minister has to "Train” the patient 
as the patient is in the midst of the 
dying/death process. Nevertheless, the 
minister and patient can both have 
times of meaningful spiritual care de
spite the problems incurred in such 
cases.

The minister has been called to func
tion in an equipping role. While this 
responsibility normally involves assist
ing the individual to live a more com
plete life, the minister is also charged 
with equipping the individual to ex
perience dying and death. The minis
ter, as a spiritual care giver in a hospice 
setting, must recognize—and accept— 
the fact that it is not always possible to 
accomplish this ministerial task 
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through a long-term program of prepa- 
ration/equipping. Sometimes the min
ister is faced with providing such care 
to someone not previously known.

The minister can take heart, how
ever, in providing such care as part of 
a team. An integral part of the care 
team is the patient. The spiritual care 
giver thus enters into a reciprocal rela
tionship in which the minister receives 
spiritual care as well as gives it. In the 
last analysis, the minister can only fol
low this one who is trading one experi
ence of life for another, as both affirm 
that life can indeed be lived to the end 
with dignity, courage, and victory. It is 
an affirmation made possible by One 

who has made the journey and calls to 
us, "Follow Me,” in the fullness of that 
fellowship.
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Pastoral Care and the 
Modern Hospital
WILLIAM L. TRIMYER

When people come into the medical 
arena, they enter an environment that 
is radically different from the homey 
atmosphere they leave behind. The 
move from "free citizen” to "confined 
patient” is not easy. The landscape of 
life is radically altered when one enters 
the sterile environment of the hospital. 
The sick person enters the hospital 
with both fear and hope for restoration.

The hospital can be a dehumanizing 
and lonely place. A built-in sense of 
loneliness comes from the isolation and 
sterile environment of the medical 
arena. Besides the dehumanization and 
sterile atmosphere, the prospects of 
pain, intravenous feedings, x-rays, 
tests, and the constant monitoring of 
one’s vital signs are also unsettling.

While hospitals do not intend to 
dehumanize the patient as a person, 
the institutional nature of the medical 
setting creates an environment in 
which a patient may feel stripped of 
personhood. When people enter the 
hospital, they are stripped of their 
clothing, social contacts, vocational 
commitments, family, friends, religious 
community, as well as bodily control 
and personal dignity.

The hospital can be a bitter-sweet ex
perience. The crisis of illness can radi
cally alter a person’s life.

Diane is a case in point. She is a 
nurse who became a long-term patient 
as a result of an auto accident in which 
her husband was killed and she was 
severely injured. For three months 
Diane remained confined to her bed.

Her jaws were broken, her face severe
ly lacerated; and she had a broken arm 
and leg.

Diane was unable to communicate 
very well because her jaws and teeth 
were wired. She was placed in traction 
for her leg and arm. Here was an ex
tremely active woman who found her
self confined in numerous ways.

Adjusting to her injuries was bad 
enough, but she also had to deal with 
the loss of her husband. While the rest 
of the family was able to attend the fu
neral and begin the process of grieving, 
Diane had to do her grieving from her 
hospital bed. She would have her own 
"funeral” to attend once she returned 
home three months later.

Diane’s case helps us focus on the no
tion that illness is a crisis in which a 
person can potentially lose a great deal. 
Diane lost her husband; she lost control 
of her body; she lost the ability to func
tion professionally as a nurse; and she 
lost her sense of independence.

To face the abrupt change in one’s 
daily routine is one thing; it is quite 
another thing to make the shift from 
independence to dependency. A person 
enters the hospital and must surrender 
some personal will to the will of the 
medical staff. The patient is instructed 
what to wear, what to eat, when to eat, 
when to go for tests.

Patients soon discover, upon enter
ing the medical arena, that they are 
almost entirely dependent on the deci
sions made by the medical staff. This 
dependence may cause uneasiness, for 

20 Search



prior to admission the patient was pret
ty much in control of life, that is, free 
to make certain choices. In the hospi
tal, however, others begin to assume 
some control of the patient’s body and 
the direction of the patient’s care.

Positive and negative sides to this no
tion emerge. In some situations the 
medical staff must intervene and take 
control. That medical personnel and 
life-saving technology are available can 
be reassuring to a patient. But the op
posite of this is the attitude many peo
ple have toward medicine and the 
medical arena, namely, that the physi
cian, nurse, and other medical tech
nologists are there to fix broken and 
bruised people.

Bob is in his early fifties. He is over
weight and has heart trouble. He is a 
candidate for a heart attack because he 
places all responsibility for his condi
tion and prognosis on the shoulders of 
the medical community. His attitude 
sounds like this: "I am broken. As my 
doctor, you are supposed to fix me. 
That’s what I’m paying you to do.”

Bob also thinks that his wife should 
shoulder a large responsibility for his 
health. "If she will monitor what I eat 
and put it on the table, I can lose 
weight,” he says.

For Bob to assume that the medical 
community or his wife can assume total 
control over his prognosis is unrealis
tic. Bob needs to assume responsibility 
for his own body with the support of his 
wife and the medical community. The 
truth of the matter is that no one can 
assume total responsibility for another 
human being.

For a patient to remain passive to
ward care and treatment does not fos
ter wholeness and wellness. For a 
patient to lie back and assume no re
sponsibility for care can, in some cases, 
prolong an illness and lengthen the 
hospital stay. Fortunately, most physi

cians and nurses encourage patients to 
accept some responsibility for their 
care. The crisis of illness can actually 
worsen when a patient refuses to par
ticipate in the prescribed plan of treat
ment. The patient who refuses to 
participate and respond cooperatively 
with the medical support team may be 
setting the stage for a poor prognosis or 
lengthy recovery.

Mary was admitted to the hospital 
because her sugar level was out of con
trol. For several years Mary had been 
diagnosed as borderline diabetic. She 
refused to monitor her diet. Her diabet
ic problems increased following the 
death of her husband.

Upon entering the hospital, Mary 
refused to cooperate with the physician 
and the nursing staff. She also chose to 
withdraw from the support of her fam
ily. When she learned she had to re
ceive an insulin shot each day, she 
reacted with intense anger, which she 
acted out through withdrawal. Her 
reactions were somewhat normal for 
persons who have been diagnosed with 
diabetes. However, even with time and 
supportive counseling, Mary did not re
spond differently. Several years have 
passed, and Mary continues to assume 
little responsibility for her diabetic con
dition. She maintains that the doctors 
who treated her are to blame for the 
turn of events.

Other patients develop an unhealthy 
dependency relationship to the hospital 
and medical staff. Some patients actu
ally prolong their hospitalization for 
fear of leaving those who have taken 
care of them during their physical cri
sis. Being close to the persons and medi
cal technology that helped bring them 
through their illness is crucial. When 
patients leave the hospital, they leave 
the secure surroundings and become 
once again responsible for their own 
lives. This notion can be terribly fright
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ening for some people. Ed’s experience 
demonstrates how this may happen.

Ed entered the hospital for coronary 
bypass surgery. Ed lived some fifty 
miles from the hospital, so he was 
removed from his home and communi
ty support. His family was dispersed 
throughout the state and nation, so 
much of his emotional support came 
from his wife.

The bypass surgery went well for Ed 
in spite of his high anxiety. I spent a 
great deal of time helping Ed talk about 
his fears and concerns. Ed seemed to 
look to his faith and his Bible as a magi
cal passport to recovery. I began to 
sense that Ed did not have things put 
together in the way he wanted every
one to perceive.

Following the three-day stay in the 
intensive care unit, Ed was moved to a 
room. Usually within a week to two 
weeks after leaving intensive care, the 
bypass patient is ready to go home. 
Such was not the case for Ed. He began 
to develop chest pains. Several days 
later Ed developed a fever and nausea. 
Two months passed, and Ed was still a 
patient. As the staff talked, we began to 
see a pattern in Ed, namely, that when 
discharge was mentioned, Ed developed 
another symptom that lengthened his 
stay.

The last symptom Ed had was diar
rhea. I spoke with Ed one day and 
asked him what it would be like to go 
home. I also asked him if he was con
cerned about leaving the hospital and 
those who had cared for him. Ed confid
ed that he was frightened about being 
so far away from those who had given 
such good care.

The staff assured Ed that they would 
be available for him to call and that a 
home health care nurse would visit 
every other day to check on him. This 
seemed to please Ed. A few days later 
Ed was discharged to go home.

For many patients the hospital 
becomes a home with many father and 
mother figures running around robed 
in garbs of authority. These authority 
figures take charge of patients and out
line a plan of action for them to follow. 
It has been my experience and observa
tion that few patients ever question or 
reject the authority figures in the medi
cal arena, except in passive and more 
socially acceptable ways.

The medical arena can be an in
timidating place for some people. The 
hospital tends to project the appear
ance of a highly complex network of 
persons and technology with power and 
authority. When patients encounter 
this authority, they either accept it as 
it is; or they react against it with vari
ous behaviors.

Sometimes patients may allow physi
cians and nurses to assume all the re
sponsibility for their illness and 
treatment so that it interferes with the 
patient’s ability to get well. These pa
tients respond as puppets, following the 
tugs and pulls of hospital forces. It 
seems to me that patients must have 
certain freedoms from authority in 
order to assume some responsibility 
and role in their care. They may need 
physicians and nurses to encourage 
them on in this process.

It must be emphasized that in the 
hospital or physician’s office the pa
tient must be treated as subject and not 
object. In other words, the patient is 
always a person and not a body to be 
probed and scanned with machines. 
This fact must be recognized by both 
the hospital and the church.

The church, through its ministry to 
the sick, can offer a personal touch in 
the hospital’s high-tech environment. 
This does not mean that those who 
work in the medical arena are unfeel
ing; for most medical personnel tend to 
be caring persons. Their time is often 
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limited, however; so they are limited in 
the amount of time they can spend ex
ploring with patients the spiritual, 
emotional, and social implications of 
their illness.

Patients must always be treated as 
persons who are the subject of our care 
and concern. The medical profession 
must continuously strive to maintain a 
position in which the patient is the 
focus of concern. Patients are more 
than bodies to be dissected and studied 
under a microscope. The church, too, 
must monitor and evaluate its response 
to the sick and seek appropriate ave
nues of person-oriented ministry to 
help the sick in and through their crisis 
of illness.

Another problem patients face in the 
hospital is the sense of isolation. We 
have already noted that patients do not 
have the freedom and independence 
they enjoy at home. The isolation a pa
tient experiences can be a deterrent to 
their recovery. The isolation patients 
experience is also related to their loss of 
privacy. This isolation takes numerous 
forms.

For example, the patient is stripped 
of clothing and is asked to wear gaping 
hospital gowns which often reveal more 
than they cover! Some hospitals by na
ture isolate their patients by segregat
ing them into clusters. Special wards or 
units keep patients compartmentalized 
for convenience. The institutionaliza
tion process in our society isolates peo
ple in order to deal with them more 
conveniently. In the last two decades 
we have seen an almost total decline in 
doctors making house calls.

The same is too often true of the 
clergy. Clergy tend to visit the sick at 
the hospital rather than at home. The 
lack of house calls and home visits by 
physicians and clergy is for the sake of 
convenience. This is understandable in 
light of the demands on these busy 

professionals, but it only serves to iso
late the patient.

Our society is institutionally orient
ed. We institutionalize the aged, the 
emotionally handicapped, the law
breakers, the sick, problem children, 
and the church. Such boundary lines 
serve their purpose to provide the 
proper care for people who are in trou
ble physically, socially, emotionally, 
and spiritually. But such boundaries 
may become barriers to wholeness and 
wellness. We cannot and must not be
lieve that we can always institutional
ize and isolate people and expect them 
to achieve wholeness and healthiness.

The hospital can be a terribly lonely 
place to be. The hospitalized patient 
needs and wants contact with the out
side world of family and friends. All the 
cards and flowers in the world do not 
compare to the personal touch and con
tact of those who care.

Sometimes a patient is placed in 
strict isolation because of the concern 
of infection. Such isolation mandates 
that visitors wear masks, gowns, and 
gloves. Certain isolation procedures 
imply that a patient cannot be touched, 
which makes patients feel further cut 
off from their world and loved ones.

Jean came to the hospital to have her 
gall bladder removed. Following her 
surgery, Jean developed numerous in
fections that caused her to be placed 
under strict isolation. Visitors had to 
wear gowns, gloves, and masks.

I robed up and entered Jean’s room 
one afternoon. She had a confused, 
frightened look on her face. I sensed 
her isolation and said to her, "It’s a lit
tle awkward having to come and visit 
with you dressed in this garb. I know 
it’s for your protection, but it still feels 
awkward. What’s it like for you?”

Jean responded: "I feel like a freak of 
some sort. Everyone who comes in 
must cover up so I won’t catch more 
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bugs than I already have. Actually, I 
feel like an untouchable.”

We are reminded of the story in the 
New Testament of Jesus and the ten 
lepers. Leprosy was a dreaded disease 
in the first century, much the same as 
cancer is dreaded in our age.

Leprosy is a disease of the skin, and 
any disease of the skin is sometimes re
garded with repulsion and uneasiness. 
In our modern age the "peaches and 
cream” complexion of youth is highly 
regarded and aggressively preserved. 
We seek to cover all evidence of the 
aging process or blemishes of the skin.

Of course, leprosy manifested itself 
in certain degrees. Chronic leprosy was 
the worse kind; for persons with chron
ic leprosy would often lose some of their 
extremities, such as a hand or foot.

In the first century the person with 
leprosy was looked upon as "unclean” 
and was set apart from the community 
to live with other lepers. Lepers were 
institutionalized or colonized in order 
to contain the disease. Lepers were not 
permitted to return home until they 
were pronounced clean by the priest. 
Neither was the leper allowed to come 
into contact with people who were 
clean. The leper was to maintain a dis
tance of at least fifty yards from the 
clean population. When approaching 
someone who was clean, the leper was 
to cover his mouth and yell: "Unclean! 
Unclean!” Oftentimes lepers carried a 
rattle and shook it to warn people of 
their presence.

The isolation many patients experi
ence in the hospital may in some ways 
simulate what the leper felt. This may 
be particularly true for persons with 
cancer, disfiguring surgery, burns, and 
diseases of the skin. Visitors and loved 
ones may be repulsed at what they see 
and smell and, therefore, make their 
visits brief and hurried.

Isolation in any form can be a deter

rent to recovery. When illness severs us 
from family, friends, job, social and 
religious activities, it may make the 
road to recovery a little longer and a 
little more bumpy. Anytime that which 
gives joy and meaning to life is severed 
from us we tend to react.

Of course, a certain amount of isola
tion is necessary within the hospital. 
The nature of certain diseases and inju
ries requires that some patients be 
placed in isolation. Patients requiring 
life-support systems and close monitor
ing must out of necessity be placed in 
critical care areas where they will re
ceive the best intensive care. Certain 
diseases require precautionary gowns, 
masks, or gloves to ensure that patients 
are not exposed to further infectious 
germs and to ensure that certain germs 
are not carried from the patient to oth
ers. Such precautions sometimes cause 
a patient to feel like an untouchable or 
unclean person.

The patient crucially needs and 
wants to touch and be touched. Physi
cal contact is affirming and reassuring 
to the patient who is already feeling 
terribly isolated and cut off from fam
ily, friends, and activities. Being aware 
of how such isolation techniques may 
cause a patient to feel cut off from the 
rest of the world is important. The in
tensive care unit is one area within the 
hospital where a patient may experi
ence a profound sense of isolation. The 
ICU is an emotionally charged area for 
patients, family, and the staff who pro
vide the intensive care. The intensive
ness of the ICU is reflected in the 
pathological diseases and acute trauma 
that require more than routine care. 
The ICU houses persons who are physi
cally caught in the struggle of life-and- 
death situations requiring acute medi
cal and personal attention.

The ICU, although reassuring to 
some patients, proves to be a frighten
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ing experience for many. The atmo
sphere of the ICU is one of hushed ur
gency. The surroundings of the ICU, as 
in other areas of the hospital, may pro
duce a sense of fear and panic for pa
tients and their families. One physician 
has accurately described the ICU as fol
lows:

Patients may be on respirators, may 
have tubes in most orifices, may be on 
intravenous fluids, and may be at
tached to various monitoring devices. 
They are usually naked; and although 
curtains may be drawn between beds, 
they are aware when their level of 
consciousness lifts that there are 
other critically ill, at times dying pa
tients about them. The environment 
as such is foreign and anxiety produc
ing. Some patients have described the 
ICU as a ’’morgue” or as being in 
’’hell.” The sounds in the ICU are also 
alien to the patient; the appearance 
and the droning and bleeping of the 
various monitoring devices have a 
science-fiction quality to them.1 
Making things as normal as possible 

for the patient is important. Communi
cation with their outside world fosters 
a quicker recovery. Cards, letters, and 
visits are crucial to the patient in the 
hospital. Patients do not wish to be 
treated as abnormal individuals. We 
know from the New Testament that 
Jesus often became involved with the 
sick, that He did not shun them or act 
repulsed by their physical condition.

Caution should be exercised in the 
way we view the patient. The patient is 
not simply an object of medical tech
nology. The patient must always be re
garded as a person with feelings, rights, 
and needs, having a large number of 
loved ones and friends concerned for 
their welfare. A patient is not just a 
diseased package; a patient is a person 
who happens to have a disease or medi
cal crisis.

The patient in the hospital also some
times undergoes certain personality 
changes. Many enter the medical arena 
with fear. Out of fear of the unknown 
and confrontation with pain and seri
ous illness, a patient may panic with 
fear. Some patients regress into child
like behavior, refusing to eat, bedwet
ting, withdrawing, and exhibiting 
actual hostile behavior. The fear of 
anesthesia, surgery, as well as the out
come of their stay in the hospital may 
cause a patient to act in strange ways. 
Some patients are difficult to deal with 
from the standpoint of the nursing 
staff. Any help the family, visitors, and 
clergy can give to support the patient 
and the medical staff will aid the recov
ering process of the patient.

All in all, patients require unique 
treatments and considerations. The cri
sis of illness has physical, spiritual, so
cial, and emotional implications which 
must be taken into holistic account in 
terms of treatment and care. No one 
physician can be totally responsible for 
a patient’s recovery or treatment. Ev
eryone, including the physician, nurse, 
clergy, family, and friends, can play a 
helpful role in aiding the sick person’s 
progress toward recovery, adjustment, 
and any limitations caused by his medi
cal condition.

The pastor can be a catalyst in help
ing the sick to draw from their spiritual 
and emotional resources to cope with 
the crisis of illness or dying. The pastor 
may also guide the religious communi
ty in caring for the sick. The pastor can 
also be sensitive to how health care 
workers may blend their skills and 
technology to help bring about healing 
and wholeness. Ministry to the sick is 
still a missionary frontier for the 
church.

‘Henry S. Abram, '’Psychological Aspects of the Intensive Care 
Unit,” Hospital Medicine.
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Theological Issues 
in Corrections
GUY GREENFIELD

[This paper was originally delivered to 
the first International Institute on Ad
ministration of Religious Programs in 
Corrections, sponsored by the Oklaho
ma Department of Corrections, held on 
the campus of Oklahoma State Univer
sity, May 13-17, 1985. Participants 
were prison chaplains.—Editor.]
In 1980, at the annual meeting of the 
American Society of Criminology in 
San Francisco, Laurin A. Wollan, 
professor in the School of Criminology 
at Florida State University, presented 
a seminal paper on the theological di
mensions of criminology. This was a 
first, a staggering breakthrough in 
professional criminology, that 
criminologists would be interested in 
thinking theologically about their so- 
called scientific interests.

Wollan’s thesis was stated in his ab
stract:

Science and religion appear to be 
drawing closer together after decades 
of separation, as similarities, paral
lels, convergences, and changes ap
pear that have been unknown, 
neglected, or avoided. One implica
tion for criminology, as a science 
(even moreso insofar as it is closer to 
the humanities), is that the realm of 
religion may hold ideas useful in 
criminological inquiry, as well as con
cerns worthy of being shared.1
If criminologists are learning (and it 

is just a beginning, as Wollan’s title 
suggests, e.g. "inches toward”) to think 
theologically about their work, then it 
should not be strange or unexpected for 

correctional chaplains to be en
couraged to think theologically about 
corrections. That is the function of this 
paper. Actually, correctional chaplains 
ought to consider themselves practical 
theologians. Moreover, theology should 
not be considered an impractical en
deavor limited to unuseful theoretical 
constructions that no one in the real 
world has either the time or luxury to 
think about. Rather, theology ought to 
be seen as a rational attempt to inter
ject meaning, purpose, and direction to 
all aspects of life, including life within 
the walls of a correctional institution. 
Surely, if there is a God, then He offers 
us meaning, purpose, and direction for 
what life is about. Therefore, theology 
ought to be a useful tool for analysis, 
evaluation, revision, and progress in 
any human endeavor, including correc
tions.

Recent literature in the field of crimi
nal justice and penology has been stat
ing the need for Christian reflection 
with regard to the problems of crime 
and punishment. Several major rea
sons are given for undertaking re
search of this kind. Gerald Austin 
McHugh, Roman Catholic jurist and 
lay-theologian, stated one key argu
ment when he said that

Christians have a special obligation 
to confront contemporary penal prac
tices, because historically Christian
ity has greatly contributed to their 
evolution. Christian theology and the 
Church have been the source of inspi
ration and support for many of the 
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traditions of penology and the crimi
nal law. Such phenomena as the popu
lar acceptance of criminal law as a 
moral code, belief in the absolute 
right of the state to punish, belief in 
the ultimate justness of punishment, 
and the practice of imprisonment it
self, to name just a few, have derived 
no small measure of force and 
legitimacy from Christian thought 
and practice. The Christian roots of 
our legal and penal systems are still 
referred to as a kind of endorsement 
of their validity.2
Few would question that the Judeo- 

Christian heritage is deeply rooted in 
our criminal justice system, but is this 
heritage continuing to function as a 
corrective to a system that can easily go 
astray, a system that is marred by 
human sin itself, a system that can so 
often lose sight of its basic purpose? To 
the degree that it is not, I am attempt
ing, and I invite you to join me, to offer 
a corrective by engaging in a theologi
cal analysis of our efforts in the correc
tional chaplaincy, which is one limited 
but significant facet of our criminal jus
tice system.

Charles Colson, director and founder 
of Prison Fellowship, has reminded us 
that prisons are expected to accomplish 
four objectives: (1) to rehabilitate, (2) to 
deter crime, (3) to punish, and (4) to 
"warehouse” criminals (that is, keep 
them out of circulation). With the last 
two objectives, prisons do a fairly effec
tive job, says Colson; but he goes on to 
decry the blunt truth that with the first 
two objectives, prisons in this country 
are abysmal failures.3 Does theology 
have anything to say about this? How 
can prison chaplains function meaning
fully in the context of extreme limita
tions and apparent failures of a prison 
system that is doing only half its job? 
How can chaplains be effective minis
ters in the midst of an impossible job?

Is there a helpful theology for frustra
tion, discouragement, limitation, re
sistance, even failure?

It is my intention to stimulate our 
thinking in the direction of a theologi
cal analysis of a particular vocational 
responsibility, the correctional chap
laincy. I want to encourage you to think 
theologically about what you do. In no 
way am I suggesting that you are not 
already doing this. I simply want to 
move you further in this direction. I 
will try to lift up the issues you con
front daily so that all of us will examine 
them theologically afresh and anew. By 
doing this, I hope that some contribu
tion will be made toward developing a 
better model of ministry for correction
al chaplaincy work and that you will 
gain a clearer insight into your role as 
a religious programmer, minister, and 
servant of God and humanity.

What is meant by thinking theologi
cally? Simply put, theology is a study of 
God. Theology may be a systematic 
treatment of divine revelation. Chris
tian theology is a rational examination 
of God’s self-disclosure in Jesus Christ 
based on biblical, historical, and philo
sophical insights. Theology is what we 
know and/or believe about God in some 
systematic fashion. To think theologi
cally about a subject is to relate these 
divine, revelatory insights to that sub
ject. It is to ask the question, How do 
our theological beliefs give meaning, 
purpose, and direction to the subject at 
hand? The asking should stimulate 
some answers.

As we consider theological issues in 
corrections, I propose that we examine 
four dimensions in the work of the pris
on chaplain.

The Identity Dimension
Our first major concern should be a 
straightforward look at an apparent 
identity crisis with many correctional 
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chaplains. Who are you? What are you? 
Are you primarily a preacher, pro
claiming the good news of the gospel? Is 
your model that of Peter preaching on 
the day of Pentecost? Are you a mis
sionary, working to make converts and 
to build a community of faith on a 
needy mission field? Is your model that 
of Paul establishing new churches just 
outside the gates of hell? Are you a 
prophet who steps forth to condemn the 
structures of injustice? Is your model 
that of John the Baptist confronting 
Herod, or that of Amos confronting the 
wicked leaders of his nation? Or, are 
you a pastor shepherding a flock of way
ward sheep? Is your model that of John 
or Timothy taking care of the church
es? Or, possibly you take your cue from 
today’s world, seeing yourself as a 
manager or director of religious activi
ties for an unstable and constantly 
changing congregation.

Maybe you see yourself as something 
of each of the above, wearing many 
hats, fulfilling several roles, almost in a 
sort of juggling act. However you deal 
with the several roles you are filling, I 
would like to propose seven suggestions 
for clarifying your identity as a correc
tional chaplain.

As a chaplain, you are a representa
tive of the transcendent.—You repre
sent God, whatever that means to those 
around you. You are an objective re
minder within the institution that 
there is more to reality than what we 
see. Life is more than bars and walls 
and gates and meals and cells and beds 
and toilets and noise and stench and 
pain and money and visits from the out
side and parole hearings and work in 
the laundry or factory or farm. Life is 
more than family and friends and ene
mies and cellmates and guards and ad
ministrators and police and judges and 
courts.

You are a reminder that life comes 

from God, that life involves faith, hope, 
and love. Life calls for meaning, pur
pose, and direction. Life involves caring 
and sharing. An unseen dimension ex
ists that hands cannot handle or touch, 
that eyes cannot see, that ears cannot 
hear. Life has a dimension of mystery. 
It is something we sense, but not with 
our five senses. To lose this dimension 
is to lose the unique human quality of 
life itself; it is to abdicate the role of 
human and assume the mere category 
of animal. The chaplain is a constant 
reminder of the special divine charac
ter of humanity.

For most inmates, Jesus is a mere 
abstraction. The Christian chaplain is 
called to incarnate Jesus, to bring that 
special revelation of God in Jesus 
Christ into the prison as a reminder 
that "God was in Christ, reconciling the 
world unto himself’ (2 Cor. 5:19). You 
represent the "something more” in 
human aspirations concerning both 
now and eternity.

The chaplain is a minister to pain. 
—You don’t need me to tell you that 
prison and pain are synonymous. Pris
on means the pain of incarceration; the 
pain of loneliness; the pain of separa
tion from family; the pain of humilia
tion; the pain of loss of civil rights; the 
pain of unending hours of boredom, 
sameness, and drudgery; the pain of oc
casional physical beatings; the pain of 
fear for one’s life; the pain of hostility; 
the pain of the loss of self-respect; the 
pain of the constant reminder that one 
is considered by most people a failure. 
There is the pain of the diminishing 
amount of personal mail and for some 
eventually no mail from anyone ever. 
The pain of visitation from relatives 
who tell about the difficult times they 
are having is surpassed only by the 
pain of no visits from anyone from the 
free world.

There is painful news of a man’s wife 
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telling him she is filing for a divorce 
because she will not wait the five or ten 
or twenty years for him to get out. 
There is the pain of discovering that 
your ex-wife wants her new husband to 
adopt your children. The list of pain in 
prison is endless.

As a chaplain, you are a minister to 
people in such pain. They hurt and hurt 
deeply. Does anybody care? Compassion 
is a powerful word, meaning "to suffer 
with.” We must not forget that the uni
versal symbol worn by the chaplain is 
the cross, the symbol of the suffering 
Savior. To identify with those in prison 
we must identify with their suffering, 
their pain. This is the pattern that God 
has laid down for us to follow. The 
chaplain is a divinely ordered humaniz
ing force to minister in the midst of a 
dehumanizing situation.

The prison chaplain is a specialist of 
the interior.—In the midst of all the re
sponsibilities of programming, ad
ministration, and management, the 
chaplain must not forget that ministry 
focuses on the heart, the interior, the 
deepest recesses of human personality. 
Your specialty is not merely sitting at 
a desk and pushing papers, planning 
activities, making sure that the right 
people are at the right place at the 
right time. Your specialty ought to be 
related to matters of the heart, the 
soul, the spirit of the persons to whom 
you minister.

We talk a lot about rehabilitation of 
inmates, at least to the degree that not 
much is being done. But if any positive 
change is going to take place among 
those in prison, it will have to take 
place in the arena of the heart, the 
inner person, whether we talk about 
conversion, a change of heart, or spiri
tual growth. And it is here that your 
strength should lie as a minister of God.

The prison chaplain should be a 
facilitator of a spiritual community. 

—The Christian minister ought to 
know well the power of the group. 
Jesus’ pattern of ministry with twelve 
disciples was the basis of the early 
church’s strength. Considerable re
search now shows the power of the 
small group in changing behavior and 
in developing people to reach their full 
potential. Although the people to 
whom you minister in prison are not a 
congregation in the exact sense of a 
church in the free world, there is a 
sense in which your work can be en
hanced and multiplied through the 
facilitating of a spiritual community, 
whether small Bible study groups, dis
cipleship growth groups, or larger gath
erings of worshipers at chapel services. 
Religious faith always finds its highest 
expressions in the context of a group. 
Religion in isolation can in time 
become a form of mental or emotional 
illness out of touch with reality. Chris
tian faith in its finest expressions has 
always been found in a community of 
faith, a covenant people, a support sys
tem encouraging one another in the 
journey of faith. A part of your role as 
chaplain is to make that happen.

The chaplain should be a model of 
transformation and growth.—Every 
minister ought to be an example, an 
illustration of what he talks about. The 
tools of our trade may be our words, but 
the products of our trade ought to be 
transformed and growing persons, be
ginning with the minister himself. If 
we are not models of spirituality and 
character, then we cannot expect to in
fluence anyone else in that direction.

The chaplain’s preaching and teach
ing should reflect personal change and 
growth—spiritually, morally, emotion
ally, mentally, and relationally. Some 
refer to this approach as "confessional 
preaching or teaching.” If you really 
want people to listen to you, then take 
the approach, "Let me tell you what 
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God is doing in my life,” rather than, 
"Here is what you ought to believe,” or, 
"Here is what you ought to do.” I am 
not talking about egocentric preaching 
or teaching which says, "Look what a 
religious person I am.” We have 
enough of that today. I am calling for 
life-centered, experiential sharing of 
what the gospel is about. If your mes
sage is not making a significant differ
ence in your life, then how can you 
expect it to transform anyone else?

When the religious minister pro
claims, "I have found the way of trans
formation and growth” and people can 
see clearly that change in behavior and 
attitudes, then the minister can say, 
"Come, join me in the pilgrimage” and 
they will follow him. We don’t point the 
way; we lead the way.

The chaplain should be a com
municator of values.—People are in 
prison for many reasons, but one pri
mary reason is a conflict or confusion of 
values. A theological understanding of 
your role should include the fact that 
your life and work are to be based on 
values that reflect something of the na
ture and character of the God you wor
ship. If you are going to minister to 
people’s spiritual needs, then you are 
going to have to address this conflict or 
confusion of values in their lives.

There are all kinds of values, and I 
can speak only out of my own value 
orientation as a minister rooted in the 
Judeo-Christian heritage. But I am 
talking about a basic respect for other 
human beings, a respect for the proper
ty of others, a respect for life, a respect 
for the rights of others, a respect for 
law and order to make a decent society 
possible, as well as a respect for God 
and His ultimate authority over one’s 
life. Such values perceive people to be 
more important than things and that 
the end never justifies the means. Peo
ple are ends in themselves and should 

not be used or manipulated for one’s 
own selfish purposes. Such values per
ceive that love is better than hate, that 
kindness is better than cruelty, that 
compassion is better than indifference, 
that humility is better than arrogance, 
that liberality is better than greed, that 
giving is better than taking, that law is 
better than chaos. Until people decide 
to live by such values, life is hardly 
worth living.

If you, the chaplain, are really going 
to minister to people in prison, then 
you must address these values that 
make life worth living.

The correctional chaplain must be an 
advocate of humane treatment.— 
Theologian/ethicist Harold DeWolf 
has pointed out the blunt truth of so 
much dehumanization in our prisons. 
Physical and psychological brutality is 
common.4 Psychiatrist Karl Menning- 
er in his now famous The Crime of Pun
ishment documented many recent 
brutal practices in American prisons 
including such tortures that we usually 
associate with medieval times.5

The prison chaplain is in an almost 
impossible situation, trying to repre
sent the interests of both the state and 
the inmates. What do you do when you 
see clearly inhumane treatment? Are 
you going to be a prophet or a priest, a 
reformer or a pastor? No simple answer 
exists. But somehow, some way, if chap
lains are going to be faithful to a reli
gious calling to care for people, they 
must be advocates of humane treat
ment. You don’t have to confront 
Herod with a "thus saith the Lord,” but 
neither do you have to retreat in un
conscionable silence when people are 
being unnecessarily mistreated. 
Enough pain goes with just being in 
prison without having to tolerate a few 
sadistic officers who make the work of 
everyone doubly difficult.

Jesus was always the champion of 
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the poor and the oppressed. Ministers 
of the gospel cannot be anything less. 
Reason dictates that our methods of ad
vocacy of humane treatment include 
tact, reasonable negotiation, and quiet 
diplomacy while firmly upholding high 
standards. While there are no easy an
swers, some answers can be found if we 
have courage, commitment, and com
passion.

The Relational Dimension
The second dimension I wish to exam
ine theologically is the relational di
mension of the correctional chaplaincy. 
The chaplain’s role calls for skills in 
preaching, administration, religious 
education, worship, programming, 
leadership, and counseling. The minis
ter is trained in Bible, theology, educa
tion, communication, and other various 
academic specialties. But all of this 
matters little if the chaplain is not a 
relational person, a people person, a 
friend, an understanding and caring 
human being who can relate with oth
ers on deep and meaningful levels of 
interpersonal relationships.

In We Need Each Other: Reaching 
Deeper Levels in our Interpersonal Re
lationships, I tried to identify eight lev
els of relating, moving from the 
shallowest to the deepest levels and 
particularly showing how to reach the 
deeper, closer levels.6 The first five lev
els we are all familiar with because 
those are the levels from which we op
erate most of the time with most peo
ple. They are: (1) the avoidance level, (2) 
the greeting level, (3) the separate-in
terests level, (4) the common-interests 
level, and (5) the social-interaction lev
el. Going no deeper, we tend to develop 
relational deficiency, the indicator of 
which is a judgmental, negative, criti
cal attitude toward others and life in 
general.

The purpose of the book is to show 

how to go deeper. There are three deep
er levels: (6) the caring level, (7) the 
sharing level, and (8) the intimacy lev
el. Reaching these levels, in time we 
achieve relational sufficiency, the in
dicator of which is a nurturing attitude 
toward others, a positive and affirming 
attitude toward self, others, and life in 
general. It is my deep conviction that 
relationships are what religious faith is 
all about—not merely theological be
liefs or elevating worship experiences 
or mystical insights or firm moral con
victions, as important and meaningful 
as those are. In Christian faith in par
ticular, salvation is a right relationship 
with God through personal faith in 
Jesus Christ as Lord, a relationship 
that is to be lived out in loving relation
ships with others. Jesus said that the 
whole law is summed up in loving God 
and in loving others, involving an inex
tricable connection between the verti
cal and the horizontal (see Matt. 22: 
35-40).

As correctional chaplains, you are 
given a lot of specific responsibilities; 
but .don’t forget that above everything 
else is a relational dimension in what 
you are doing that is at the core of your 
faith. One important expression of this 
dimension is the opportunity for you to 
be a friend of the persons to whom you 
minister. Going beyond the levels of 
merely speaking, talking about various 
interests, and doing things, even reli
gious things, together, I want to chal
lenge you to move to the deeper levels 
of caring and sharing which are the ma
trixes of developing truly close friend
ships. On these levels you will be able to 
perform your most significant minis
tries in helping people put their lives 
back together again.

Of course, there is risk here. Close
ness is seen by some as an opportunity 
to manipulate you to their own advan
tage. But this can be prevented. Uncon
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ditional acceptance of others does not 
have to surrender to manipulation. 
This idea needs to be developed. Surely 
we have learned that God’s friendship 
is not something to be used but rather 
to be appreciated. Teaching that in a 
correctional setting presents a signifi
cant challenge.

Let’s apply the importance of the re
lational dimension for the chaplain in 
the prison setting. Charles Colson 
pointed out that most inmates have a 
serious problem with low self-esteem 
which has plagued them all their lives. 
A poor self-image is one major reason 
they are in prison. How better can one 
prove that he is a loser than to end up 
in prison? Colson noted that in his 
wide-ranging ministry in many prisons 
he has observed that a common charac
teristic prevails among most inmates: 
low self-esteem and excessive self- 
hate.7

In ministering to such people, how 
does the chaplain break into the cycle 
of self-hate? Through sermons, films, 
lectures, group discussions, music, for
mal counseling sessions? At times these 
may be effective, but in the long run the 
change will begin through close inter
personal, nonjudgmental, caring 
friendship. This is the way God relates 
to us. This is what the biblical revela
tion points to as the solution. This is 
exactly what Jesus did. Whatever posi
tive self-image I have was born in the 
faith of others who said to me in words 
and deeds: "I believe in you. I accept 
you as you are. I have confidence in you. 
I am your friend. I believe you are of 
inestimable worth.”

Most inmates in prison have never 
heard this from anyone. They believe 
the worst about themselves and have 
been spending a lifetime proving it’s 
true. The chaplain’s ministry offers an 
opportunity to reverse that cycle.

The Ethicall Dimension
A good deal of the correctional chap
lain’s time is, as you know, spent deal
ing with the ethical dimension. Let’s 
examine seven substantive issues: val
ues, punishment, death, family, sexual
ity, technology, and overcrowding. In 
no way am I attempting to offer com
plete and final answers. These are is
sues with which I am struggling and 
with which you are struggling. No sim
ple alternative, no easy escape, no 
quick fix or panacea can be found here. 
The chaplain must be an ethicist, and 
an ethicist must do his own work, and 
that calls for struggle, for what Elton 
Trueblood calls ’Tough-minded think
ing.” My purpose here is to hold up 
these issues for all of us to examine 
theologically.

Values.—I begin here because every
thing else we will mention relates to 
values in some way. Within the last 
thirty years our world in general and 
our society in particular have under
gone considerable and rapid social 
change. As an inevitable consequence 
all our moral, spiritual, and cultural 
values are challenged. Anomie is what 
sociologists call it. A general confusion 
has developed as to what is of value or 
worth. Is there anything worth giving 
your life to? Is anything worth pursu
ing with all your heart?

The inmates to whom you minister 
are there primarily because they have 
a value conflict problem with society. 
They learned to perceive money, prop
erty, and human life with a different 
set of values from those which under
gird our legal system. I have already 
suggested that a major part of your role 
is that of a communicator of values. 
One part of the problem in enlisting the 
participation of the inmates in the reli
gious activities which you plan centers 
around the fact that their values are 
often in conflict with your values. Some
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of these differences relate to differences 
in social class. However, the Christian 
chaplain has one common resource for 
a measure of some agreement on values 
—the biblical revelation. Values rooted 
in biblical truths and principles can 
serve as a common stackpole around 
which some agreement can be achieved 
between inmates and chaplains. Conse
quently, these represent not the values 
of the state, the institution, society, or 
the upper or middle class—all of which 
the inmates see as "the enemy”—but 
they represent values based on the 
Bible which many will accept as the 
Word of God.

If you want to experience something 
of the conflict I am addressing, spend 
thirty days reading the Bible in one 
hand along with Daniel Yankelovich’s 
New Rules in the other, a book which 
describes vividly the fluidity of value 
changes in American society in recent 
years.8 Our overflowing prisons and our 
high crime rate tell us that our value 
system is in deep trouble. If the inmates 
in your institution are going to be able 
to go back into the free world and make 
it, they are going to have to have a radi
cal change in values.

Punishment.—This is the second 
largest substantive issue you have to 
face in your ministry. Prison is synony
mous with punishment. Charles Silber
man pointedly noted: As instruments of 
punishment, prisons have been a re
sounding success; they never have 
achieved their goal of rehabilitation. 
Over the last half-century, one crime 
commission after another has criticized 
prisons for their failure to rehabilitate 
inmates and has called for new ap
proaches to achieve success. . . . The 
Crime Commission’s faith in the possi
bility of rehabilitation has given way to 
pessimism and doubt. The last ten 
years have seen a flood of scholarly lit
erature documenting the failure of one 

approach after another.9
And so often, punishment, as it is car

ried out in our prisons, will destroy a 
person’s will to change. Hans Mattick, 
the late director of the University of 
Illinois’s Center for Research in Crimi
nal Justice and a former deputy ward
en of the Cook County Jail, said, "If 
men had deliberately set themselves 
the task of designing an institution 
that would systematically maladjust 
men, they would have invented the 
large, walled, maximum security pris
on.”10

How does a chaplain deal with this? 
How do you juxtapose the law and the 
gospel on a day-to-day basis? How do 
you balance the condemnation of soci
ety with the forgiveness of God? It 
helps me to recognize that there are 
several tensions in the Bible, e.g. faith 
and works, law and gospel, good and 
evil, life and death, salvation as both 
gift and demand. Another of these bibli
cal tensions is punishment and forgive
ness. This is reality, maybe not as we 
want it; but that’s the way life is ex
perienced, the way the moral order of 
the universe works.

Forgiveness does not necessarily re
sult in escape from responsibility for 
what one has done. The reaping of what 
one has sown is not cancelled by for
giveness. A new spiritual status does 
not provide immunity from pain and 
suffering for one’s sins. What is needed 
here is realism not fantasy or wishful 
thinking. The thief on the cross whom 
Jesus forgave still died for his crimes. 
God’s forgiveness does not provide an 
escape hatch from punishment; but it 
does guarantee a new relationship, His 
presence and power to endure the most 
difficult of circumstances. We need to 
remember Paul’s thorn in the flesh ex
perience (see 2 Cor. 12:1-10). Simplistic 
faiths offer forgiveness and freedom 
without a cross, a kind of cheap grace.
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Biblical faith never separates forgive
ness from our responsibility to society 
(see Rom. 13). The sword of the state is 
not removed by the gospel. Both are un
dergirded by the authority of God, said 
Paul. You help the inmate understand 
this realism by teaching and by being 
there as his friend, one who suffers with 
him.

Death.—The issue of death prevails 
in prison by means of the ever-present 
subject of the death penalty. This is one 
of the thorniest subjects of our time. I 
once opposed the death penalty in 
every instance. My idealism has been 
shattered on the rocks of mass and bru
tal and senseless killings in recent 
years. The Bible can be used both to 
defend capital punishment and to op
pose it. Obviously, one difficulty has 
been the often unjust and unequal use 
of it, where the poor and minorities 
tend to be the victims. The middle class 
and monied folks tend to escape. How 
do you draw the line between the killer 
in a crime of passion and the cold-blood
ed calculating mass killer? It sounds 
easy as I have put it; but, as you know, 
it’s not that simple.

If the chaplain is against capital pun
ishment, how does he minister to the 
person under its sentence? A more stag
gering question is, If the chaplain is for 
it, how does he minister to the con
demned? Here again are no easy an
swers. The chaplain represents God in 
some unique way. Remember that God 
was in Christ reconciling the world 
unto Himself (see 2 Cor. 5:19) when 
Jesus died on the cross, which was the 
Roman method of capital punishment 
of that day. If God took upon Himself 
capital punishment, then somehow law 
and gospel must be kept in tension even 
here. We minister, however, by pres
ence and not necessarily by agreement 
or by words.

Family.—Several ethical issues re

late to family in the correctional set
ting. I mention only a few. One of the 
big ones, of course, is divorce. So many 
inmates learn that their spouses are di
vorcing them not long after incarcera
tion. A spouse is unwilling to wait 
several years for the other’s release. 
The marriage may never have been a 
strong one. Nevertheless, when the 
family situation disintegrates, the 
effect on the inmate will be devasta
ting. It adds to the sense of hopeless
ness and despair. This is a prime 
example of the pain of prison. It is also 
like a death. You will be ministering to 
pain and to grief. Your theology here 
must be a theology of comfort, consola
tion, and strength.

Religious programming for these 
situations must address the difficulties 
of pain, grief, and anger. I recommend 
grief therapy seminars especially in 
small groups. See Doug Manning’s 
Don’t Take My Grief Away for help in 
planning these seminars.11

Separation, especially from one’s 
children, for a long period of time is 
another family issue, especially when 
an inmate sees family suffering 
economically due to the inmate’s ab
sence. This is a grief situation of a diff
erent type. Again, God stands by the 
grieving, and your presence and com
passion is a reminder of God’s love.

Sexuality.—This is one of the most 
difficult of ethical issues. Deprived of 
normal sexual relations with one’s 
spouse and often subjected to the degra
dation and violence of prison rape and 
homosexual encounters, it is a miracle 
that anyone emerges from prison with 
any moral sanity. Again, we need to ask 
if the biblical values speak to this situa
tion. In 1 Corinthians 6—7, Paul spoke 
to the issues of the body and human 
sexuality. The chaplain can best func
tion here as a teacher of the values that 
surround the situation of forced celiba- 
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су and restricted sexual outlets. In ad
dition, probably the small-group sup
port system, involving people of similar 
value commitments, offers the best re
source for ministry here.

Technology.—A flood of new tech
nology has come into the correctional 
scene: computers, techniques in behav
ioral psychology, diet control, chemical 
control (e.g. chemical castration for ra
pists), electronic surveillance (e.g. elec
tronic implants to know where an 
inmate is at all times). Are these dehu
manizing? Are you going to accept 
them and work with them or speak out 
against them and perhaps lose your po
sition? Somehow, we must find ways of 
elevating the dignity of the person and 
encourage administrations to respect 
that dignity. However, there are going 
to be situations where these new in
struments of control are going to be 
used; and then we’re going to have to 
make the best of a less than desirable 
situation, guiding the inmates to find 
dignity in spite of new technology. This 
will be difficult, but the chaplain must 
represent human dignity in the context 
of an often dehumanizing institution.

Overcrowding.—This problem is at 
its worst today, and it is going to get 
worse until our state legislatures get 
serious about alternative programs. 
(See Mark Umbreit’s suggestions in his 
recent book Crime and Reconcilia
tion.12) More than thirty states are 
under federal court orders related to 
overcrowded institutions and unconsti
tutional conditions of confinement. 
From 1973 to 1981, the incarceration of 
offenders increased 60 percent.13 The 
prison chaplain is simply going to have 
to make the best of a bad situation. The 
primary question here is, Does God 
have a word for this worsening condi
tion? Yes, your presence, for one thing, 
says that God is not going to abandon 
people in these terrible conditions.

There are days when you can readily 
identify with Jesus’ analogy of His 
church’s ministering right outside the 
gates of hell. And that’s where the 
church ought to be, and you represent 
the church.

The Programming Dimension
My final dimension of the correctional 
chaplaincy is the area of management 
in programming. Several issues come 
to mind here. One is evangelism. What 
is the chaplain’s role in evangelism? 
Should he have one? This will, of 
course, depend on the context of the 
chaplain’s own religious tradition. For 
the evangelical, there is no question 
but that making converts is a part of 
his religious calling. But how can this 
be reconciled with his being a represen
tative of the state and an institution 
that was built and organized for con
trol?

The chaplain must somehow ask: 
What am I after? What do I want to 
accomplish? What are my goals here? 
What makes me different from the psy
chologist, the psychiatrist, the educa
tor, or even the court system that sent 
these people here? Am I just another 
educator with a "reverend” title? What 
is my uniqueness as a religious pro
grammer? If you can’t demonstrate 
this uniqueness, the correctional ad
ministration may wonder what good 
you are. One of the chaplain’s problems 
here is that often no objective criteria 
exists on which to base the effectiveness 
of programs. The minister may mistak
enly believe that only subjective crite
ria can be used for measuring job 
effectiveness, and these often do not im
press administrators.

I believe it is important to seek an
swers to these issues in your basic reli
gious calling to your task. However, 
you can go further; you can learn to use 
some of the new tools of social science 
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to measure what is going on with the 
inmates to whom you minister. Of 
course, religion is not merely education 
as such. Because of a lack of sound 
scientific tools of measurement by most 
chaplains, educators may have it over 
you in that they have learned to mea
sure their results in a more objective 
fashion.

Obviously, the religious spirit of hu
mans cannot be measured as neatly as 
the consequences of the educational 
process. Numbers of converts, atten
dance at chapel, enrollment in classes, 
and counseling visits can be quantified; 
but do these figures really tell what re
ligion is? How do you measure charac
ter changed, hope restored, joy 
recovered, sins confessed, lives 
renewed? Impossible? No, but you have 
to learn the tools to do this.

Psychological and sociological re
search methods are available for mea
suring religious beliefs, values, 
behavior, and attitudes. Study the work 
of Lawrence Kohlberg and Jean Pia
get.14 Their studies on moral develop
ment provide models of measurement 
chaplains can use in the correctional 
setting. These will help you develop a 
curriculum design for moral develop
ment that you can hand to your ad
ministrators and say, "Here is what I’m 
doing in an objective way.” I would also 
suggest that you become familiar with 
the Journal for the Scientific Study of 
Religion. Almost any college or semi
nary library can help you locate copies.

To sell your religious program you 
must have a program with some objec
tive goals. These may not always be 
quantifiable, but many of them can be. 
Your goals need to be spelled out in 
clear and simple language.

Some chaplains never put a program 
together because of so many personal 
attention challenges in the daily rou
tine. Thus no planning takes place. No 

clear objectives are outlined. The pres
sures mount as chaplains feel they are 
putting out fires rather than building 
fire stations or preventing fires in the 
first place. Chaplains must begin to see 
their ministry as one of managing 
other people’s ministries. This involves 
cooperation with the total system of 
security for the secure movement of 
persons within. This involves develop
ing a support system among the reli
giously committed inmates as 
extensions of the chaplain’s ministry. 
Even in prison, we need one another.

Chaplains’ methods must be deter
mined by their objectives. As you know, 
there are two categories of objectives: 
the state’s concern, which is primarily 
that every inmate have the opportunity 
to practice religious faith within rea
son; and the faith system of the chap
lain, which calls upon the minister to 
model this system in the context of the 
institution. One’s faith system provides 
a basis for one’s theology which will in 
turn shape the objectives the chaplain 
sets. If your theology, however, is fuzzy, 
then so will be your objectives; and 
your programming will suffer through 
paralysis.

Consequently, I call you back to my 
first major dimension in theological is
sues in corrections, the identity dimen
sion. The chaplain must know who he 
or she is and what role that entails.

You are a representative of the Tran
scendent, a minister to pain, a special
ist of the inner person, a facilitator of 
community, a model of transformation 
and growth, a communicator of values, 
and an advocate of humane treatment. 
You are to be like Jesus, who came not 
to be ministered to but to minister; who 
gave His life a ransom for many; who 
gave Himself up for His people; whose 
home was the hearts of men and 
women; who sacrificed Himself so that 
others might live; who came to preach 
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good news to the poor, to proclaim re
lease to the captives and recovering of 
sight to the blind, to set at liberty those 
who are oppressed, to proclaim the year 
of Jubilee, the acceptable year of the 
Lord.

Jesus knew who He was and why He 
came; He set for Himself clear goals 
and set out to accomplish them. He 
gave Himself fully to doing the Father’s 
will, and the Father in heaven did not 
disappoint Him. His cross becomes our 
cross; and following the cross comes 
resurrection, the victory that only God 
can give to imperfect servants in an im
perfect world.
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A Historical View 
of Messengers to 
Associations and 
Conventions
GRADY B. BRITTAIN

The Baptist historian R. H. Pittman 
wrote in 1909, "The name by which you 
may call a thing in no sense changes its 
nature.”1 In the Baptist archives are 
many names for messenger, but the 
name does not change the nature. The 
term messenger has been interchangea
ble with representative, brethren, dele
gate, correspondent, members, 
deputation, and corresponding messen
ger in the minutes of associations, state 
conventions, and the Southern Baptist 
Convention. The name seldom, if ever, 
has really changed the nature of our 
polity.

In an article, "Churches Relate 
Through Messengers,” Robert Baker 
wrote that Baptists have always be
lieved:

1. That every Baptist body is au
tonomous under Christ.

2. That all cooperation among Bap
tist bodies is completely volun
tary.

3. That churches relate to all gen
eral bodies through messengers.

4. That no authority extends from 
the churches to the district as
sociations or conventions and 
none returns from such general 
meetings.2

Baker cited the classic definition by J. 
B. Gambrell, former president of the 
SBC at the turn of the century:

If the messengers come to the Conven
tion, they bring no authority with 
them, for their churches can not dele
gate their authority. When the mess
engers return from the Convention, 
they carry back to the bodies from 
which they came no authority.3

Such has been the definition of a mes
senger though the terms may have 
changed over the years.

A New Testament Foundation
We Baptists have arrived at that defini
tion through a process of history. That 
history begins in the New Testament. 
J. B. Gambrell in an article, "Principles 
Underlying Co-Operation Among Bap
tists,” wrote,

When we open the Scriptures we are 
not long finding that under the in
spired leadership of the Apostles, 
separate and independent organiza
tions did co-operate for the carrying 
forward of the work of their one com
mon head. They united in the support 
of missionaries, and in the support of 
the poor and gave their consent, 
judgement and united support to the 
establishment of sound doctrine 
against heresy.... There is one exam
ple in the Acts of a council of church
es. The initiative in this council was 
taken by the church at Antioch, by 
sending messengers up to the church
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at Jerusalem.4
Every messenger to the 1744 Phila
delphia Baptist Association (the first 
association in America) agreed that the 
basis for their cooperation was in the 
New Testament,5 and the association 
based methods on scriptural reasons.6 
The Baptist way is founded on the bibli
cal way, and cooperation is "for benevo
lent, fraternal or mission causes ... but 
never as a form of government” accord
ing to W. A. Criswell and others.7

English Heritage
Though sending messengers has scrip
tural history, the term messenger can 
be traced to England. In 1642-43, the 
House of Commons asked for support 
from the local counties against royal 
plundering. Cromwell’s New Model 
army was formed with each county 
sending representatives from each 
local regiment.8 When the army dis
banded in 1653, many were Baptists 
who used the representation or messen
ger model in forming their associations 
of churches.9 Thomas Crosby recorded 
one meeting of the General Assembly 
(association) of Baptists in 1705. (Note 
that f is occasionally used for s in Old 
English.)

They proceeded to the feveral matters 
before them; having deliberately read 
the letters, and heard the meffengers 
from the faid feveral churches; ’’And 
here, fay they with great joy and 
thanksfulnefs to God, we cannot omit 
to mention, . . . appeared in every re- 
prefentative in this Affembly.10

The London Assembly wrote in its 
constitution:

1. That what this affembly fhall agree 
to, fhall be propofed to feveral church
es, whofe meffengers are prefent, only 
by way of Advice, and not be account
ed binding to any church, any further 
than the approbation and confent of 
fuch churches fhall make them fo.11

In 1717, the Particular Baptists based 
representation on financial coopera
tion. That method prevails even today 
in the Convention. The meeting of 
messengers was presided over by a 
moderator (the term comes from Uni
versity life where a moderator umpired 
between the "Wranglers” who debat
ed).12

Though the term delegate is used, the 
associations never meant "delegated 
power.” The London Confession of 
Faith stated, "Being thus joined, every 
church hath power given them from 
Christ,. . . none have powers to impose 
on them either these or any other.”13 
The terms messenger, delegate, and rep
resentative are used in the minutes in
terchangeably and meant, "one who 
represents the local church in bringing 
advice, messages, instructions, finan
cial support, etc., yet is one who at the 
same time who can act independently 
of that authority when seated as a 
member of the association.” All mess
engers were equal with equal represen
tation from every church.14 Any one 
church or churches could not control 
the association. The model would cross 
the Atlantic when England established 
the colonies in America.

The First Associations in America
Baptists in America formed the first as
sociation in Philadelphia in 1707. 
Churches sent "messengers” to repre
sent them. The phrase, "the elders and 
messengers of the several baptized con
gregations,” is used repeatedly. In 
1744, the whole association approved 
and signed the "Essay” that Benjamin 
Griffith was asked to write. The "Es
say” made a clear point about power:

That an Association is not a superior 
judiciaries, having such superior 
power over the churches concerned; 
but that each particular church hath 
a complete power and authority from
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Jesus Christ, . . . independent of any 
other church or assembly whatever. 
. . . Such churches there must be 
agreeing in doctrine and practice, and 
independent in their authority and 
church power, before they can enter 
into a confederation, . . . choose dele
gates or representatives, to associate 
together.15

Interestingly enough the association 
used the term messenger interchangea
bly with representative and delegate. 
However, the churches never operated 
by "delegating power” to representa
tives. The term delegate meant some
thing entirely different in the 
seventeenth, eighteenth, and nine
teenth centuries from the modern use 
of political party delegates committed 
to candidates and agendas of busi
ness.16

The first associations in America re
ported messengers assembled from sev
eral counties and states. Messengers 
traveled great distances for fellowship, 
doctrinal exposition, preaching, and in
formation about sister Baptist church
es and associations. The Philadelphia 
Baptist Association sent messengers to 
the Sandy Creek Baptist Association 
assembled in what is now Randolph 
County, North Carolina. John Gano 
was sent and was favorably received by 
Shubal Stearns. Gano reported of 
Sandy Greek: "Doubtless the power of 
God was among them. That altho’ they 
were rather immethodical.”17

As they organized each time, they 
seated members of the association on 
the basis of equal representation with 
no member having more power than 
any other. Their constitution stated::

The members thus chosen and con
vened shall have no power to lord it 
over God’s heritage, nor shall they in
fringe on any of the internal rights of 
any church belonging,... but shall sit 
only as an advisory council.18

The association would, however, split 
in 1771, over the "objection to the de
gree of authority the association was 
having over the churches.”19

The split occurred over the issue of 
delegated power. Could a church trans
fer power to the association through 
their elected delegates? George W. 
Purefoy wrote:

It seems that the association fell into 
the mistake as to her power and juris
diction over the churches. . . . They 
admitted that complete power was in 
each church, but they could transfer 
it. This was a serious mistake. Christ 
has placed in each church all the 
power he has given, and they cannot 
transfer it to any other body.20

Morgan Edwards, an eighteenth-cen
tury Baptist historian and polity expert 
for the Philadelphia Association, wrote 
of the matter that it

is as much to say that a man may take 
out his eyes, ears, etc., and give them 
to another to see, hear, etc. for him, 
for power be fixed in Christ in a par
ticular church they can not transfer 
it; nay, should they formally give it 
away yet it is not gone away.21

Churches could send messengers and 
instruct them, but henceforth they 
could not delegate them in any way as 
to usurp power over local churches, the 
Scriptures, or the priesthood of the be
liever. History shows that whenever 
that did take place associations divided 
with serious problems. Succeeding as
sociations which came from the Sandy 
Creek Baptist Association would split 
and yet hold tenaciously to the role of 
the delegate as a messenger. Minutes of 
the associations show that the terms 
delegate and messenger are inter
changeable though the nature of the 
representative would be best defined as 
a messenger.22
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State Associations and Conventions
Associations from the first had sent 
messengers to one another’s annual 
meetings. At the turn of the nineteenth 
century, associations began the organi
zation of messengers, or delegates, as 
they were called, into state associa
tions. State associations even crossed 
state boundaries. Eventually the state 
associations would become state con
ventions. For instance, the Georgia 
Baptist Convention began as the result 
of a suggestion of Sarepta Association 
in 1820 that Ocmulgae and Georgia as
sociations join "in the formation of a 
general meeting, 'to be composed of 
messengers from all the Associations in 
this state, or as many of them as shall 
come into the measure.’ ”23
Their purpose would be to

confer together on subjects of general 
interests; . . . for the revival of . . . 
religion; for the promotion of uni
formity in sentiment, practice and 
discipline; for the extension of the gos
pel by missions and missionaries, 
... and for the fulfillment of the scrip
tural injunction, 'provoke one anoth
er to love and good works.’24

Decisions, according to the constitu
tion, were not binding on the associa
tion.25

Mission Societies and the SBC
The task of missions was too great for 
any local association or state. Mission 
societies were formed for the explicit 
purpose of missions. The constitution of 
the Baptist Mission Society of Frede
rick County, Virginia, stated their pur
pose: "Its avowed and determined 
object is, to send forth and support mis
sionaries in preaching the Gospel, or 
translating the word of life.” Member
ship was "of such persons as subscribe, 
and pay two dollars or more to the 
Treasurer annually.” Members elected 
a board of managers who carried out 

the work. This was a departure from 
the method of associations. Representa
tion or membership was by individuals 
of Baptist churches who cooperated by 
financial support. The first national 
organization of a mission society was 
the Triennial Meeting of the Baptist 
General Convention. The representa
tives according to the Constitution 
were

delegates from the missionary Socie
ties, Associations, churches, and 
other religious bodies of the Baptist 
Denomination, which annually con
tribute funds under the direction of 
this body. . . . But no individual shall 
be entitled to more than one vote.

The preamble read, "for the purpose of 
carrying into effect, the benevolent in
tentions of our constituents, by organiz
ing a plan for eliciting, combining, and 
directing the energies of the whole 
denomination.”26

For various reasons the Triennial 
Convention would fail. But their soci
ety method would prevail in the mess
engers who organized the Southern 
Baptist Convention in 1845. Compare 
the words used in our preamble today!

From 1845 to 1883, messengers to the 
annual SBC meeting were representa
tives of churches, schools, local wo
man’s missionary societies, women of 
the church, associations, missionary so
cieties, ministers’ conferences, foreign 
missionary societies of states, colleges, 
state papers, etc. From 1884 to 1931, 
representation was by states regardless 
of church. However, in 1859 an amend
ment had been adopted at the Conven
tion: "Provided no person shall be a 
member of this convention who is not a 
member in good standing of a regular 
Baptist church.” In 1931, the SBC 
moved to the present representation. 
Article III in the present constitution 
reads:

The convention shall consist of mess
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engers who are members of mission
ary Baptist churches cooperating 
with the Convention as follows: . . . 
Cooperating has always meant finan
cial support of the SBC missionary en
terprise. The Convention in 1845 was 
begun primarily as a society whose 
members were individual Baptists in 
support of missions.27

Today the shift is toward a centralized 
Southern Baptist Convention composed 
of Baptist churches.

The term for ’’messenger” was dele
gate until 1907. However, the words 
were interchangeable. In 1918, the 
word messenger entirely replaced the 
term brethren or delegates when 
women were allowed to vote as messen
gers for the first time. At that time the 
Convention replaced delegated with 
elected.28 Several factors supported the 
change of the term back to messenger.

1. Church manuals such as the 
Church Manuals by J. M. Pendleton in 
1867 had influence. Pendleton’s doc
trine was as follows:

That the power of a church cannot be 
transferred or alienated, and that 
church action is final. The power of a 
church cannot be delegated. There 
may be messengers of a church, but 
there cannot be delegates.... It would 
be well for the churches in their let
ters to associations and councils, to 
say messengers, not delegates. No 
church can empower any man.29

Such a definition was the result of close 
association with J. R. Graves and the 
influence of the Landmark movement.

2. The Hayden controversy in Texas 
over conventions being dependent on 
the delegation of church authority 
arose. In 1895, R. C. Buckner, president 
of the Baptist General Convention of 
Texas, ruled that the convention was 
composed of individual messengers not 
churches.

The report of the 1985 Convention of

Texas read: ’’The Convention is com
posed of persons chosen by churches, 
associations and missionary societies as 
their messengers, and that when said 
persons are convened they, and not the 
churches, are the Convention.”30

3. Representatives from associations 
could be at the same time members of 
the annual Southern Baptist Conven
tion. Thus they were messengers by 
means of cooperation as Baptists.

4. Delegate was becoming in Ameri
can language a political term for ’’one 
with specific delegated powers from 
constituents.”

5. J. B. Gambrell was president of the 
SBC in 1917 and was instrumental in 
shaping the philosophy. He wrote:

It is equally true that it is impossible 
that the local churches shall delegate 
any of their powers to a general body. 
It is an axiom well established, that 
delegated powers can not be re-dele
gated. ... It is clear to the smallest 
comprehension, that if any church 
affiliating with a general body is to 
have any voice in controlling the work 
of that body, it must do it by the mess
engers, not through any direct ac
tion.31
6. The word delegate had always been 

interchangeable with messenger, and 
Baptists knew the proper role and na
ture of a messenger. It was a natural 
process to move to the correct usage.

History reveals through the associa
tions, societies, and conventions that 
adult messengers acted on behalf of the 
church of which they were members 
but were not bound by the church when 
at annual meetings. Messengers acted 
upon the Scriptures and were the adult 
leaders of the local churches and Bap
tist meetings. Messengers correspond
ed but did not unofficially organize 
before conventions or associational 
meetings for control.
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Members of the annual meetings re
ported to the assembly and then report
ed back to the local church. Messengers 
were sent to the SBC based on financial 
cooperation, but equal representation 
was stressed. Whenever messengers, 
associations, churches, or individuals 
sought control or delegated power, the 
consequences were severe and destruc
tive schisms.

Southern Baptists have always main
tained the messenger system to protect 
the autonomy of the local church, the 
supremacy of the Scriptures, and the 
priesthood of believers. We have the 
New Testament heritage. The local 
churches have the responsibility. We 
would do well to remember the words of 
Morgan Edwards written for associa
tions in the eighteenth century:

The firft affociation proceeded not on 
the footing of the power or infallibili
ty, but of acquaintance with the will 
of the Holy Ghoft in the written 
Word.32
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The Association in 
Southern Baptist Life
MARGARET McCOMMON DEMPSEY

"Historically, associations have been at 
the center, not the edge, of denomina
tional life. For most Southern Baptists 
today, however, that claim is doubtless 
accompanied by a huge question 
mark.”1

Should that claim be met with a ques
tion mark or with an exclamation 
point? Why did associations develop? 
Do those reasons continue to be rele
vant? Where do associations fit into 
denominational life today? This article 
will attempt to answer those questions 
by examining the national and denomi
national climate in which associations 
developed and that in which they oper
ate today.

When considering the past, one is 
often tempted to oversimplify or to wax 
nostalgically about the "good old days.” 
However, without bowing to either of 
those temptations, one can readily un
derstand the reasons for the develop
ment of associations.

The first Baptist association in 
America was born in Philadelphia in 
1707—280 years ago. At that time, Bap
tist churches in the New World were 
young, small, struggling, and isolated. 
Baptists were perceived as a trou
blesome minority at best—a direct 
threat to the traditional church at 
worst.

In this climate the first Baptist asso
ciation came into being. According to J. 
C. Bradley, director of the Home Mis
sion Board’s Associational Administra
tion Department: "Baptists in America 
found the theological justification for 

associations in their unique view of the 
church as both universal and particu
lar. Baptist churches were independent 
in power but interdependent in Chris
tian fellowship and communion.”2 
Four distinct purposes of early associa
tions can be identified.

The earliest purpose of associations 
was to promote fellowship among the 
churches.—This principle of fellowship 
and mutual care was both a practical 
and a theoretical basis of Baptist as- 
sociationalism. Koinonia among the 
churches stemmed from the biblical 
principle of koinonia within each 
church. This union among the churches 
is viewed as an accepting of responsibil
ity to one another as members of the 
body of Christ. For many, this sense of 
belonging and sharing, even in the 
midst of isolation, was the thin lifeline 
of survival.

Baptists organized associations to 
curb irregularities in doctrine and prac
tice or to maintain harmony in faith 
and practice among the churches.—At 
this time Baptists were considered radi
cals. To try to maintain some of their 
distinctives and reasons for being with
out being open to every wind of doc
trine, Baptists used the circular letter, 
queries, and confessions of faith. Circu
lar letters were produced by associa
tions and distributed to member 
churches, intending to provide direc
tion and affirmation in Baptist distinc
tions. In turn, queries were questions 
on Baptist doctrine or practice written 
by individual churches and submitted 
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to the association for a response. 
Confessions of faith were used by as
sociations not for the sake of creedal- 
ism but rather to meet genuine need. 
Walter Shurden, professor and chair
man, Department of Christianity, Col
lege of Liberal Arts, Mercer University, 
has identified six purposes of these 
early confessions of faith: apologetic, 
evangelistic, didactic, ecumenical, 
theological, and biblical.3

Associations organized to give advice 
and assistance to the churches.—Such 
advice and assistance could range from 
mediating church squabbles to provid
ing preachers for pastorless churches. 
Early churches had many practical 
needs that associations could, and did, 
meet.

The association provided a means 
through which churches could work 
together.—Many needs or tasks were 
too big for individual churches; yet, by 
working together, churches could meet 
these needs. According to Shurden:

The ministry of Christ, Baptists 
recognized, was too much for 
an independent church. Baptists’ con
cern, therefore, for extending the 
kingdom of God brought them togeth
er in associations.

Early associations were keenly 
aware of God’s world beyond their 
churches. The Great Commission 
comprised some of the theological 
momentum behind early associa- 
tional vitality.4
To summarize these four purposes of 

the earliest associations, Shurden said: 
'Tn uniting an interchurch coopera
tion, early Baptists were not trying to 
build a denomination; they were trying 
to help churches. Association was a 
verb before it was a noun. It was some
thing churches did together—for each 
other and the world and the kingdom of 
God—before it was something they 
formed together.”5

Through the years the role of the as
sociation has changed. However, as the 
only denominational life that Southern 
Baptists knew for more than one hun
dred years, associations have always 
been at the heart of denominational ac
tivity. Depending on the particular na
tional and denominational climate, the 
association, at times, served as a pro
motional unit of the denomination. At 
other times the association emerged as 
a mission strategist. Each of the roles 
fulfilled the particular needs of the 
time, and none of these roles should be 
downplayed. Yet, what particular role 
does the association fulfill today?

Many leaders today believe that the 
association has once again emerged as 
a dynamic, vital team member in mis
sions advance. In "Mood for Healthy 
Associationalism,” James Nelson, di
rector, Montana Southern Baptist Fel
lowship, cited three distinct national 
trends which, when translated into the 
denominational realm, point to the 
need for strong associations.6 This na
tional mood should continue to be 
prevalent throughout this decade. 
First, Americans are demanding more 
of a participatory role in every aspect of 
their lives—political, corporate, reli
gious, and personal. Persons desire and 
deserve the opportunity to participate 
in making decisions which will affect 
them personally. Second is the move
ment toward decentralization. Disillu
sionment is growing in American 
society with bureaucratization and red 
tape; and it leads naturally to the third 
trend, the need for personal touch. A 
high-tech society must be accompanied 
by personal touch.

The cries for participation, decen
tralization, and personal touch are 
heard not only throughout the nation 
but throughout the denomination as 
well. Because of its nature and struc
ture, the association is the one entity in
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Southern Baptist life that can respond 
most directly to these needs. As a local 
fellowship of Baptists on mission in 
their setting, the association may today 
face a greater opportunity and chal
lenge than ever before in its history.

Today, more than twelve hundred as
sociations of churches are on mission 
across America. These associations are 
located in all fifty states, Puerto Rico, 
and Canada. These associations, served 
by nine hundred directors of missions, 
are as varied as the churches that com
prise them.

Associational Emphasis Week, May 
18-24, 1987, offers an opportunity to 
learn more about what the association 
is, how it works, what it does, and how 
it is supported. The theme for the 1987 
emphasis is "The Association: Church
es Growing Together.” This emphasis 
highlights the fact that the relation
ship of churches in association is dy
namic not static. The healthy 
association strengthens churches, and 
healthy churches strengthen the asso
ciation.

In the association needs can be dis
covered and met. In the association 
Southern Baptists of all kinds can get 
to know one another and work togeth
er. In the association missions can 
become personal for every church 
member. In the association Southern 
Baptists can begin to understand that 
they are a part of something bigger 

than a local church. And, the associa
tion is a primary arena in which Bold 
Mission Thrust will be accomplished. 
Southern Baptists have come a long 
way since the first Baptist association 
was born in 1707. The Southern Baptist 
Convention of today—with its fourteen 
million members and thirty-seven 
thousand churches—is at a crossroads. 
The choices are clear. Will Southern 
Baptists continue to be innovative and 
responsive in bringing persons to a be
lief in Christ? Or will Southern Bap
tists become overwhelmed and/or 
enamored with their size and organiza
tion and lose sight of their overarching 
purpose and the needs of the people?

The answer will be made in the con
text of the local association. To the ex
tent that the association is at the 
center—not the edge—of denomina
tional life, Southern Baptists will con
tinue to speak relevantly and decisively 
to persons in need.

And that statement can be met with 
an exclamation point!
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A New Approach to 
Pastoral Care Training
PAUL E. ROBERTSON

Southern Baptists can be proud of the 
fact that about half of all our pastors 
have some seminary education beyond 
the college level and about 43 percent 
hold a seminary degree. Even with 
these high educational levels, more 
educational training is needed. In re
sponse to these needs, the Seminary 
External Education Division of the 
Southern Baptist Convention constant
ly seeks new ways to work with local 
Baptist associations to provide "semi- 
nary-type” ministry training on the 
local level.

As the division’s Seminary Extension 
Department has worked with more 
than 350 of these local training centers, 
one particular need that has surfaced 
has been the need for more training for 
ministers dealing with sick or hospital
ized persons. It became apparent that 
this was a need both for those with a 
seminary degree as well as those with
out a degree.

The staff of the Seminary External 
Education Division, therefore, asked G. 
Wade Ro watt, professor of psychology 
of religion at Southern Baptist Theolog
ical Seminary, to develop a proposal for 
a course that would help ministers im
prove their pastoral skills, especially in 
the area of hospital ministry. Rowatt 
came to this task well qualified. In addi
tion to his role at the seminary, he is a 
diplomate in the American Association 
of Clinical Pastoral Counseling and a 
supervisor in the Association of Clini
cal Pastoral Education. The result of 
his work was the course Clinical Pasto

ral Training, introduced in January 
1986.

The course is built on the premise 
that the minister can be a valuable 
member of the healing team. But just 
as a surgeon needs professional train
ing to fulfill that role on the team, so a 
minister needs specialized training in 
pastoral care of persons who are ill. 
This course offers on-the-field training 
for ministers who have not had the op
portunity to take the more intensive 
CPE training.

Ministers taking this course will 
become increasingly familiar with the 
personnel, facilities, and procedures of 
hospitals in the community; increase 
their competence in providing pastoral 
care to persons who are ill and mem
bers of their families; and develop skills 
in referral. Rowatt says, "This course is 
designed to elevate the pastoral and 
professional response ministers can 
make to their parishioners.”

This course has several unique fea
tures. It involves the cooperation of the 
Seminary Extension Department, the 
local sponsor of the center (normally 
the Baptist association), and the local 
hospital. The instructor for the course 
must have at least an M.Div. degree 
and one unit of CPE training. Instruc
tors are recommended by the local 
sponsor and must be certified by the 
Seminary Extension Department 
before teaching the course. Often the 
local sponsor will recommend the chap
lain at the local hospital as the instruc
tor.
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The course itself is organized into ten 
class sessions that cover nine aspects of 
the pastoral care of persons who are ill 
and members of their families. The 
tenth session is devoted to review and a 
final examination for those persons 
who are taking the course for Seminary 
Extension credit. Each session is at 
least three hours in length. The topics 
of the first nine sessions are:

• Orientation and the Ministry of 
Referral

• Pastoral Care of Hospital Patients
• Biblical and Theological Founda

tions of Pastoral Care
• Scripture, Prayer, and the Congre

gation
• Pastoral Care Approaches to Con

versation
• Pastoral Care Approaches to Con

flict
• Pastoral Care of Children and 

Youth
• Pastoral Care of Adults
• Pastoral Care of Grieving Persons
Another feature of this course is the 

use of videotape. Half of each weekly 
session centers around a thirty-minute 
videotaped presentation by Rowatt. In 
these presentations Rowatt uses lec
tures, case studies, simulations, and in
terviews.

Students receive a study guide for 
the course with full outlines of the 
video presentations. In addition to the 
study guide and the videotaped presen
tations, the Seminary Extension De
partment provides a manual for the 

instructor, with detailed plans for each 
session.

The second half of each weekly ses
sion consists of clinical and simulated 
learning exercises to help the partici
pants apply the material covered in the 
video presentations. These experiences 
take a variety of formats. For instance, 
in the first session, the class might be 
involved in a tour of the physical facili
ties of the hospital. This could include 
a visit of all relevant departments, in
troductions to key hospital personnel, 
and an overview of the hospital’s spe
cific policies and procedures. The ses
sion on pastoral care of hospital 
patients calls for role-playing experi
ences that simulate hospital visits and 
the evaluation of verbatims from the 
instructor’s CPE training. Other ses
sions include actual hospital visits and 
time to process these experiences.

Clinical Pastoral Training provides 
an opportunity for the local Baptist as
sociation to join hands with the Semi
nary Extension Department and the 
local hospital to provide quality train
ing opportunities for volunteer chap
lains, pastors, church staff members, 
and lay ministers who are engaged in 
ministries to sick and grieving people. 
It is a means of offering on-the-job 
training at minimal cost.

For more information on how this 
course can be offered in your area write 
Seminary Extension Department, 901 
Commerce Street, Suite 500, Nashville, 
TN 37203.
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Why Another Marriage 
Enrichment Program? a 
Look at Covenant 
Marriage
DIANA S. RICHMOND GARLAND

Marriage enrichment programs, both 
marriage education and support groups 
and retreats, are attracting increasing 
attention in the programs of many 
denominations, including our own. In 
an age when the institution of mar
riage is being challenged by escalating 
divorce statistics and declining mar
riage rates, marriage enrichment pro
grams offer to help couples develop 
strong, flexible relationships that 
change over time as their needs 
change, therefore enhancing each part
ner’s growth and their shared satisfac
tion with their marriage.1 Marriage 
enrichment focuses on teaching mari
tal partners knowledge, attitudes, and 
skills they can use to develop relation
ships unique to their own needs and 
gifts. These can be applied both to cur
rent relationship problems as well as 
crises and opportunities couples have 
yet to face. Such programs, therefore, 
can reach couples before they experi
ence a crisis in their relationship.

Such an approach has two major 
strengths to help couples. First, we are 
less threatened by change when it can 
be faced voluntarily instead of looming 
before us in a time of crisis and upheav
al. Second, many couples will attend a 
marriage enrichment program spon
sored by their church who would never 
go to a family counseling center. Mar

riage enrichment offers a path of ser
vice to couples who might otherwise 
struggle with their interpersonal pain 
and disappointment alone or might 
never realize the gifts and opportuni
ties their relationship offers.

In addition to the effects of the con
tent of any given marriage enrichment 
program, marriage enrichment has an 
additional impact in the church. As 
couples meet together to talk about 
their marital joys and troubles and the 
meaning and purpose of their mar
riages, they are building bridges be
tween congregational families. They 
may recognize their own lives mirrored 
in the lives of others in the congrega
tional family; they are not alone. Prob
lems do not seem so ultimate when 
others share them. Marriage enrich
ment has the potential, then, for 
strengthening the relationships within 
the congregation as well as between 
marital partners.

So far, I have described marriage en
richment as though it were a homoge
nous set of programs. In fact, marriage 
enrichment programs have varied 
dramatically with goals varying from 
teaching empathy and listening skills2 
to helping couples gain control of their 
ego states of "parent,” "adult,” and 
"child” as defined by Transactional 
Analysis.3

Fall 1987 49



For the most part, however, mar
riage enrichment programs have 
focused on one or several of the follow
ing areas of marital relating: (1) the na
ture of the spouses’ commitment to 
each other, (2) strengths and weak
nesses of the marital relationship, (3) 
emotional and sexual intimacy, (4) com
munication and conflict management 
skills, (5) role assignments and chang
ing roles in marriage, and (6) goals and 
contracts for relationship change. 
Leaders conduct marriage enrichment 
programs in retreat settings, in series 
of sessions over a period of weeks, or in 
some combination of the two. A quick 
count of published marriage enrich
ment programs indicates that more 
than sixty such programs are currently 
available.4

Two of the most well-developed and 
widely known programs include the 
Couple Communication Program5 and 
the Relationship Enhancement Pro
gram.6 Both focus on developing 
couples’ communication and problem
solving skills, typically in a series of 
weekly sessions. Research indicates 
that both of these programs can have 
significant positive effects on couples’ 
communication skills, although 
changes in their satisfaction with their 
marriage have not so far been shown to 
endure with reliability past the several 
weeks immediately following the pro
gram.7

By far the most widely known mar
riage enrichment program is the 
Catholic Marriage Encounter weekend 
retreats and the derivatives that have 
sprung up in several other churches 
and religious groups. Marriage En
counter emphasizes learning about 
each other and sharing feelings. Cou
ples listen to presentations on various 
topics concerning marriage and then 
meditate on and write about their feel
ings, which they share privately with 

each other. Couples are encouraged to 
examine their marriages, assessing 
their weaknesses and strengths and 
their attitudes toward each other and 
toward their families.8 Despite the en
thusiasm of many couples who have 
participated in Marriage Encounter, a 
number of researchers have raised con
cern about the recent finding that 19 
percent of couples who have participat
ed in an Encounter weekend report ten 
years later that the experience has cre
ated not less but more frustration in 
their relationship because it increased 
their awareness of unmet needs.9

Our own denomination’s Basic Mar
riage Enrichment Retreat combines a 
focus on communication and conflict 
management with cultivating a nurtur
ing, intimate, trusting relationship.10 
Similarly, TIME (Training in Marriage 
Enrichment), a marriage enrichment 
program produced by the American 
Guidance Service with accompanying 
audiotapes, combines attention to com
munication and relationship skills with 
attention to feelings and needs.11

Despite the number and quality of 
marriage enrichment programs al
ready available, a review of these and 
other marriage enrichment programs 
currently available raises a number of 
concerns that need to be addressed by 
church marriage enrichment pro
grams:

Marriage enrichment programs have 
not seriously addressed biblical teach
ings about marriage.—Even church 
programs have tended to focus primari
ly on skills and couples’ needs and only 
incidentally touch on a biblical and 
theological understanding of marriage. 
The framework for marriage enrich
ment has primarily come from the ap
plication of social sciences theory and 
research to the needs of couples with
out a balance of biblical study.

Marriage may have different mean
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ings and purposes in the lives of differ
ent couples or even in the lives of two 
marital partners.—Marriage enrich
ment programs, however, tend to ig
nore couples’ varying values and beliefs 
about marriage even though they form 
the context through which partners in
terpret their needs and in which they 
communicate with each other. Mar
riage enrichment leaders need to give 
serious consideration to the meaning 
and purpose couples believe marriage 
ought to have and avoid assuming that 
all couples consider marriage to have 
the same purposes and ideal patterns of 
relationship.

Marriage enrichment programs focus 
almost exclusively on the relationship 
between spouses and tend to ignore the 
relationship of the couple with the 
world around them.—Some marriage 
enrichment programs address the con
cerns couples have of trying to parent 
children or handle two careers or care 
for aging parents while they nurture 
their own relationship. These outside 
factors, however, are for the most part 
conceived of as interference, not en
hancers, of marital intimacy. Marriage 
enrichment seems frozen in a stage of 
intimacy building and has not given at
tention to what couples together can 
offer in ministry beyond themselves as 
well as in meeting one another’s needs.

Marriage enrichment programs tend 
to idealize marriage as the most signifi
cant relationship in life.—Marriage en
richment programs find it difficult to 
avoid overemphasizing togetherness 
and intimacy, at the expense of both 
other important relationships in life 
with family and the community of faith 
and of individual responsibility for self. 
Such idealization may result in more 
dissatisfaction when our day-in and 
day-out relationship fails to measure 
up to the carefully nurtured intimacy 
of a retreat weekend.

Church programs have by and large 
been offered in retreats rather than in 
ongoing programs.—Such retreats can 
be particularly effective as a time for 
assessment and reflection on marriage. 
On the other hand, retreats are far less 
effective than weekly sessions for 
putting new ideas into practice and for 
learning new ways of relating to one 
another.

Covenant Marriage
Covenant Marriage is being developed 
by the Sunday School Board as a re
sponse to these issues. Unlike other 
marriage enrichment programs, Cove
nant Marriage cannot be assessed only 
by measuring changes in marital satis
faction or happiness. Instead, its objec
tive is the increased awareness of the 
role of covenant in partners’ relation
ships and their growth as Christians 
and as covenant partners.

Covenant Marriage focuses on what 
the Bible has to say to Christians about 
marriage and is organized around the 
biblical theme of "covenant.”—It ex
plores biblical concepts of covenant, 
both in God’s relationship with persons 
and in persons’ relationships with one 
another. The goal of Covenant Mar
riage is spiritual growth, which in
cludes but is not limited to more skillful 
interaction between partners.

Covenant Marriage addresses the at
titudes and values spouses have toward 
marriage.—Unlike many marriage en
richment programs, Covenant Mar
riage spells out the values and beliefs 
on which it is based. Couples can then 
decide for themselves if it fits their own 
values and beliefs. These values, in 
fact, form the backbone of the program:

1. Marriage is a gift of God, and this 
is cause for celebration.

2. We are called to fulfill our gifts 
and responsibilities both in and out
side marriage.
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3. Marriage is a picture of how God 
loves and covenants with persons and 
is to reflect God’s love, forgiveness, 
and grace.

4. The love of covenant partners is 
not based on feelings but on loving 
decisions and actions.

5. Covenants are unconditional 
commitments, not contracts based on 
mutual obligations.

6. Covenant partners share respon
sibility for meeting one another’s 
needs and for answering the call of 
God to minister to others through 
their relationship.

7. Partners grow spiritually as they 
live out their covenant promises with 
one another.

8. Marriage is a balance of differ
ence and similarity and of separate
ness and unity.

9. The relationship between cove
nant partners is directed by love, not 
power, and by responsibilities, not 
rights.

10. Every covenant marriage has a 
unique identity and a unique mean
ing and purpose in the mind of God.

11. Conflict is a natural part of a 
marital relationship and can be a 
source of relationship growth and in
creased intimacy.

12. Covenant partners need the sup
port and opportunities to minister 
which come with being a part of a 
larger community of faith.12 
Covenant Marriage not only gives at

tention to the inner workings of the 
marital relationship (communication, 
intimacy, conflict management) but also 
helps couples recognize how God has 
called and is calling them as a couple 
into a ministry partnership.—As impor
tant as the relationship between 
spouses may be, a marriage is also en
riched and strengthened by shared 
work and focus outside the twosome.

Covenant Marriage emphasizes the 

importance of networks of family and 
community relationships.—It has as 
one of its objectives the development of 
relationships between families in the 
faith community as well as between 
spouses. As important as marriage may 
be, it is only one relationship among 
the several which persons need to have 
for healthy, fruitful living. On the 
other side, Covenant Marriage also em
phasizes that although the two become 
one in marriage each stands before God 
as an individual, not as a couple. Cove
nant Marriage, then, tries to balance 
the importance of the covenant of mar
riage with individual responsibility on 
the one side and with community and 
family networks of relationships on the 
other.

Covenant Marriage's structure is flex
ible.—The program is designed to be 
taught through Church Training’s Lay 
Institute for Equipping (LIFE) system, 
with an introduction and twelve les
sons. Couples receive a couples guide 
which contains the lessons and learn
ing activities to be completed at home 
between sessions. The program may be 
taught in thirteen sessions of one hour 
each or in an introductory meeting and 
six sessions of two hours. The program 
may also be offered as a retreat or a 
combination of a retreat and sessions to 
follow. In this way couples can have a 
chance to interact with the learning, 
try out new concepts and skills in their 
own relationship, and come back 
together for the support and encour
agement such a group can offer.

Covenant Marriage can be an excit
ing tool to enhance couples’ marital re
lationships and to encourage couples’ 
partnership in ministry. Whether the 
Covenant Marriage program lives up to 
its stated objectives now remains to be 
tested by couples and congregations 
themselves who are looking for ways to 
address the concerns of marital part
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ners, not only their concerns about 
their communication patterns and in
timacy but also about the meaning and 
purpose of their commitment to one an
other as Christians.

‘Diana S. Richmond Garland, Working with Couples for Mar
riage Enrichment (San Francisco: Jossey-Bass, 1983).

2Bernard G. Guerney, Jr., Relationship Enhancement: Skill- 
Training Programs for Therapy, Problem Prevention, and En
richment (San Francisco: Jossey-Bass, 1977).

’Hedges Capers and Betty Capers, "Transactional Analysis 
Tools for Use in Marriage Enrichment Programs,” in Herbert A. 
Otto, ed., Marriage and Family Enrichment: New Perspectives 
and Programs (Nashville: Abingdon, 1976).

4 For a review of programs available, see Garland, 17-47.
5Elam W. Nunnally, Sherod Miller, and Daniel B. Wackman, 

Couple Communication Instructor Manual (Minneapolis: Inter
personal Communication Programs, 1977).

6See Guerney.
7For a summary of this research, see Garland.
8D. Demarest, J. Sexton, and M. Sexton, Marriage Encounter 

(St. Paul: Carillon Books, 1977).
9W. J. Doherty and M. E. Lester, "Casualties of Marriage En

counter Weekends,” Family Therapy News, 13 (1982): 4, 9.
10Family Ministry Plan Book: 1986-87 (Nashville: Sunday 

School Board, 1986).
“Don Dinkmeyer and Jon Carlson, Training in Marriage En

richment (Circle Pines, MN: American Guidance Service, 1984).
12Diana S. Richmond Garland and Betty Hassler, Covenant 

Marriage: Partnership of Love (Nashville, The Sunday School 
Board, in press).

Diana S. Richmond Garland is assistant professor of social work, 
The Southern Baptist Theological Seminary, Louisville, Ken
tucky. This article was prepared to build awareness of Covenant 
Marriage: Partnership of Love. For further information, write 
Family Enrichment Section, MSN 140, Sunday School Board ad
dress.

SouthemBaptists: A Missions People 
hearing, believing, living, telling His story 
Southern Baptists: A missions people keeping the 
world in view. Catch God’s world view through 
volunteer service overseas.

ForeigrVUission Board
of the Southern Baptist Convention
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Developing Believers Is
Essential to Bold Mission 
Thrust
HENRY WEBB

The 1985-90 Bold Mission Thrust chal
lenge includes three goal areas: Reach 
People, Develop Believers, and 
Strengthen Missions. These goal areas 
are interrelated and interdependent. 
All are essential to reach the awesome 
challenge of Bold Mission Thrust, to 
share the gospel with all persons by the 
year 2000.

Most of the projects of Develop Be
lievers are assigned to the Church 
Training program. These valuable proj
ects have been grouped into five strate
gies. The strategies and projects for 
1987-88 are:
Strategy 1—Equip Church Members

Project: Dynamic Doctrines 
Project: Living in the Spirit 
Project: Shared Ministry
Project: Prime Time Pastor’s Semi

nars
Project: Ingathering

Strategy 2—Orient New Church Mem
bers

Project: New Christian Encourager 
Plan
Strategy 3—Train Church Leaders

Project: LEADtime
Project: LIFE—Lay Institute for 

Equipping
Strategy 4—Teach Baptist Doctrine

Project: Baptist Doctrine Study 
Strategy 5—Provide In-depth Disciple
ship Training

Project: MasterLife
Project: DiscipleYouth

You can use these projects in your 
church to develop believers. You may 
not be able to implement all of these 
during 1987-88, but take time to get ac
quainted with the characteristics of 
each project. For information about 
each project contact your state Church 
Training director.

Equip Church Members
Three of the projects equip church 
members through the Church Training 
dated curriculum. The overall theme in 
the quarterlies for adults, youth, and 
children is Living in the Spirit.

The year begins with the Developing 
Believers Dynamic Doctrines project. 
During October and November 1987, 
participants will study two founda
tional doctrines—the doctrine of the 
Christian life and the doctrine of the 
church.

The December unit and fifth Sunday 
lessons will focus on missions. This 
study will support the Bold Mission 
Thrust goal to Strengthen Missions.

The January, February, and March 
units will emphasize the Developing 
Believers Shared Ministry project. The 
units from April through September 
1988 will continue to develop Living in 
the Spirit.

Too many church members are not 
currently enrolled and participating in 
regular discipleship training activities. 
The Dynamic Doctrines study provides 
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an attractive kickoff for a year’s study 
in Sunday evening Church Training 
groups. Scheduling Dynamic Doctrines 
Enrollment Day for October 4, 1987, 
provides an opportunity to highlight 
the importance of every Christian’s 
being involved in continuing training.

Some adults who are not enrolled in 
a Church Training group may be 
reached by a class led by the pastor 
using an Equipping Center module. 
Schedule Prime Time Pastor’s Semi
nars to begin in February, May, and/or 
September. This Developing Believer’s 
project can be an effective enlistment 
approach.

The Ingathering Developing Believ
ers project is designed to train a group 
of persons to visit and reclaim inactive 
church members. A careful look at the 
number of members who have dropped 
out in your church will probably lead 
you to schedule and plan this strategic 
project.

Orient New Church Members
When your church reaches persons for 
Christ and they make a commitment, 
they need immediate follow up. The 
New Christian Encourager Plan is a 
Developing Believers project which can 
enlist Sunday School leaders and mem
bers to serve as encouragers. Each en
courager is assigned to encourage a 
new Christian during an eleven-week 
study of Survival Kit for New Chris
tians.

Train Church Leaders
LEADtime is a Developing Believers 
project that enables Church Training 
leaders to discover training needs of 
persons and organizations, to plan 
training events to meet those needs, 
and to enlist leaders and potential lead
ers in the appropriate training events 
for the year.

Another Developing Believers 

project is a new learning system called 
LIFE—Lay Institute for Equipping. 
LIFE courses provide an intensive and 
experiential approach to training.

Teach Baptist Doctrine
The annual Baptist Doctrine Study 
should seek to involve all adults, youth, 
and children. The suggested date for 
this Developing Believers project is 
April 18-22, 1988.

Provide In-depth Discipleship Training
The two projects of this Developing Be
lievers strategy are MasterLife for 
adults and Disciple Youth for youth. 
These intensive twenty-six week 
courses provide experiential training 
in discipleship and personal witness
ing.

Jesus commissioned us to "go and 
make disciples of all nations, baptizing 
them in the name of the Father and of 
the Son and of the Holy Spirit, and 
teaching them to obey everything I 
have commanded you. And surely I will 
be with you always (Matt. 28:19-20).”1 
The bold task of making disciples in
cludes reaching all persons to share 
with them the gospel of Christ, to lead 
them to accept Jesus as Lord and Sav
ior, and to help them develop as believ
ers. The field is both your community 
and the world.

This great commission given by 
Jesus would actually be the impossible 
commission except for the promise of 
Jesus, "I am with you always.” His 
powerful presence enables us to see 
Bold Mission Thrust as a possible real
ity rather than an impossible dream. 
His indwelling Spirit makes it all pos
sible, but we are still responsible to go 
and carry out the commission.

‘HOLY BIBLE New International Version, copyrighted © 
1978, New York Bible Society. Used by permission.
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My Heart Is in 
the Centennial
CAROLYN WEATHERFORD

In 1988, Woman’s Missionary Union 
will be one hundred years old. I was in 
the Sunbeam Band; and while I am not 
sure exactly when my mother enrolled 
me, I know I have been a member of 
WMU at least fifty-three of its first one 
hundred years.

I attended my first national WMlU 
meeting, Young Woman’s Auxiliary 
Week at Ridgecrest, when WMU was 
fifty-eight years old and I was sixteen. 
I became a professional employee of 
WMU when the organization was sev
enty years old, so I will have been a 
paid WMU professional for thirty of 
the first one hundred years.

My heart swells with pride when I 
consider the achievements of the 
women in these one hundred years. 
There is pride in the people, that long 
line of leaders who molded my missions 
spirit, even before I attended public 
schools, and the women who create an 
environment for missions even today in 
my church and in almost thirty thou
sand other churches. There is pride in 
the excellent array of materials— 
magazines, manuals, leadership tools, 
more than three hundred products— 
that provide resources for more than a 

million members and revenue for the 
operation of the national organization.

This pride in independence joins with 
pride in the dependence on the Lord 
that has been the hallmark of WMU 
leaders through the years. There is 
pride, in the organization; for I see 
today the small cluster of Pima Indian 
women, meeting on their reservation, 
using the same plans that work effec
tively in the large city church. There is 
pride in the fact that WMU today is 
multiethnic and present in every state.

Those missionary women of 1888 
birthed an organization they prayed 
would "stir up the missionary zeal and 
stimulate the grace of giving.” In 1988 
their organization will be leading 
Southern Baptists to give $123,000,000 
to missions through the Lottie Moon 
Christmas Offering and the Annie 
Armstrong Easter Offering, the two 
special missions offerings begun in the 
first years of WMU. With equal fervor, 
women and girls of 1988 will be promot
ing and giving through the Cooperative 
Program, begun thirty-seven years 
after the women of 1888 organized.

My heart, proud and grateful to God, 
is in the Centennial.

A CENTURY TO CELEBRATE

A FUTURE TO FULFILL

Laborers together with Gott 
for 100 years!

Woman’s Missionary Union
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Book Reviews
Everybody Ages—Youth, Too! John 
and Leia Hendrix. Nashville: Conven
tion Press, 1986. 96 pages. $2.95, paper
back.

This book is for youth and senior 
adults. Through the relationship of 
Troy, a youth, and Abba, his senior
adult friend, the reader will discover 
the seasons of life—their tasks, their 
emotions, and their special meanings.

John Hendrix is the Basil Manly, Jr. 
professor of Christian education at 
Southern Baptist Theological Semi
nary, Louisville, Kentucky. Leia Hen
drix is minister of youth at Walnut 
Street Baptist Church in Louisville. He 
is a graduate of William Jewell College 
and Midwestern and New Orleans Bap
tist Theological Seminaries. Her under
graduate and graduate degrees are 
from George Peabody College for 
Teachers of Vanderbilt University. The 
Hendrixes are the parents of Melissa 
and Jud and friends of persons of all 
ages.

The goal of this book is twofold: (1) to 
challenge youth to look ahead, to pre
pare, and to meet with excitement each 
new day (chronos) and each new season 
(kairos); and (2) to encourage senior 
adults to travel their individual jour
neys with faith in God growing deeper 
and stronger with each passing season.

The Introduction presents some in
teresting statistics regarding the ratio 
between the teenage and senior-adult 
populations. In 1970, the teenage popu
lation outnumbered the elderly by 
about one third. By 1990, the figures 
will be about exactly reversed; and by 
2050, for every 100 teenagers, there 

will be about 260 persons age sixty-five 
and over.

Chapter 1 introduces Troy, a teen
ager, his family, and his senior-adult 
friend, Abba. Together they begin a 
journey of discovery that time is more 
than a sequence of events but is made 
up of seasons which present opportuni
ties, events, and turning points which 
add meaning and excitement to life.

Chapter 2 examines the spring sea
son of life, birth through adolescence. 
The tasks of adolescence help the read
er understand the possibilities and 
potentialities of this season of life.

Chapter 3 aids in the understanding 
of the tasks of young adulthood. This 
season, like summer, is a time of adven
ture, of mobility, a time of moving on.

Chapter 4 examines the time of mid
dle adulthood. The season of fall, which 
brings the annual spectacle of richness, 
color, and crispness is like the middle
adult years that signal a time for work 
and productivity. There is an especially 
insightful section on mid-life crisis, 
which should help youth understand 
their own parents better.

Chapter 5 introduces the season of 
winter, the mature-adult years. Facing 
the death of Abba reminds Troy of one 
of the tasks of later adulthood.

Chapter 6 summarizes the book by 
focusing on the end of life. A helpful 
section on life cycles aids in under
standing two ways of looking at time: 
(1) as a sequential journey from birth to 
death, or (2) as seasons, with each one 
having different and distinct character
istics.

John and Leia Hendrix have offered 
a fascinating look at how the genera
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tions can come together, love, and ap
preciate each other more. Troy is a real
istic adolescent. As a middle adult, I 
felt that they had been looking over the 
shoulders of my life. I shed tears as I 
read the section where Abba died.

The group learning activities in the 
book can be valuable tools to bring 
together the generations in your 
church. It would be a mistake to see 
this as a book only for youth.

Wesley Black
Assistant Professor of Youth 

Education 
Southwestern Baptist Theological 

Seminary 
Fort Worth, Texas

Called to Counsel. Timothy Foster. 
Nashville: Thomas Nelson, 1986. 207 
pages. $6.95.

Clinical Handbook of Pastoral 
Counseling. Robert J. Wicks, Richard 
D. Parsons, and Donald E. Capps, eds. 
Mahwah, New Jersey: Paulist Press, 
1986. 579 pages. $14.95, paperback.

These two books, covering the same 
broad ministry topic, are for two differ
ent audiences. Timothy Foster’s book is 
a how-to guide for pastoral care. It is 
pragmatic to a fault and in that regard 
is very helpful. Foster is a psychologist 
by profession. Much of his advice is on 
target, and all of it will be understanda
ble to readers regardless of their train
ing in pastoral care and counseling 
skills.

Topics covered by Foster include the 
essentials of understanding and care; 
do’s and don’ts for the counselor; and 
how to deal with grief, marital prob
lems, and unresolved family problems. 
Often overlooked topics such as the use 
of Scripture in counseling are also cov
ered.

If you or laypersons in your church 
need to know what to do and what to 
say when caring for persons, I would 
recommend this book to you as a good 
starting point. It is what the promotion 
about it indicates, "a capsule course in 
counseling.”

Clinical Handbook of Pastoral Coun
seling is a different kind of book. It will 
be most appreciated by those who al
ready have a background in pastoral 
care or students who are learning to be 
pastoral care givers. Donald Browning 
defines pastoral counseling in this man
ner: "Pastoral counseling will refer to 
those caring acts of the church under 
the guidance of the minister that ad
dresses issues of care from the perspec
tive of both Christian theology and the 
modern social sciences, especially the 
modern developmental and psycho
therapeutic psychologies” (p. 7).

All at once you sense this is not a 
book for beginners! Both the forty-one- 
word definition and the terms give evi
dence that this is a weighty work. The 
contributors are leaders in the pastoral 
care movement both in scholarship and 
practice.

The content is as impressive as the 
list of contributors: crisis intervention 
and problem solving, women, minori
ties, the handicapped, anxiety and 
stress, faith development, anger and 
aggression, pastoral counseling in in
dustry, pastoral counseling and the 
university, and more can be found in 
this book.

It is a horn of plenty for the pastoral 
care giver. My hunch is it will find its 
way into the library of most of us who 
take the ministry of caring seriously.

I am confident that it should.
James E. Hightower, Jr.

Specialist in pastoral ministry 
Church Administration Department 

Sunday School Board 
Nashville, Tennessee
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When Bad Things Happen, God Still 
Loves. Joe Blair. Nashville: Broadman 
Press, 1986. 144 pages. $4.95, paper
back.

Like a master painter with each stroke 
of his pen, Blair gives the reader a view 
of Romans 5:8 from every direction. 
"God shows his love”1 is the basic mes
sage of the entire book.

Blair calls to more than fifty other 
writers to help him paint the picture he 
wants us to see. The portrait of God is 
of One who loves without limit. Consist
ently he tells the reader of the freedom 
and responsibility God gives.

The author attempts to let readers in 
on the insights that will give them the 
best view of God. Having the proper 
view of God, according to Blair, helps 
one’s relationship to God. He wants us 
all to go beyond the idea that "God is 
out to get us.” In fact, it becomes evi
dent that "personal responsibility for 
our own actions is what causes us most 
of our grief.” Handling our "choices” is 
something we have to understand. One 
of the most outstanding illustrations of 
the choices we make is given late in the 
book:

Consider a stream flowing in one di
rection. When a person dives into the 
stream, he has two choices. He can 
choose to swim with the flow of the 
stream, which always will flow in the 
same direction and never reverse it
self. If he chooses to swim with the 
stream, the stream is his friend, it 
aids him; it lifts him and, with appro
priate effort on his part, carries him to 
the destination he has chosen. But if 
he chooses to swim against the 
stream, the stream becomes his foe. It 
pushes against him, it exhausts him; 
his resistance to it causes him to bang 
against the rocks by the banks (p. 
115).

Blair helps the reader make the right 

choices with and have the right atti
tude about God and lets us all know 
that when bad things happen God still 
loves, even when we go against the flow 
of His love and purpose.

'From the Revised Standard Version of the Bible, copyright 
1946, 1952, © 1971, 1973.

Emile A. Rousseau, Jr.
Pastor

Taylor Baptist Church 
Taylor, Louisiana

Rebonding: Preventing and Restor
ing Damaged Relationships. Donald 
M. Joy. (Waco: Word Books, 1986). 168 
pages. $11.95.

The book jacket copy gives the reader 
fair warning. "Warning: This Book 
May Be Dangerous to Your Stereo
types!” I agree. This is not a typical 
book. If you are a closed-minded reader, 
go no further. If you can read some
thing different and hold your opinion 
until the end, read on.

The book is filled with case studies 
from the ministry of Donald Joy. The 
people are real, but the names are 
changed. Joy illustrates his points from 
the lives of those whom he has touched. 
The reader can easily identify with 
many of the problems and pains spoken 
to in the book because of the believable 
illustrations.

Joy allows the mystery of bonding to 
remain in his definition.

I am calling the bonding "metaphysi
cal” because it cannot be explained 
simply in biological categories. Bond
ing is clearly a matter both of the 
body and of the "heart,” that affective 
center which, however real it may be, 
is beyond being measured in physical 
terms.

Bonding is a "grafting” because 
"two become one,” not only in a physi
cal sense, but in a deeper melting 
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together of minds and personalities. 
Bonding brings a fusing of two per
sons, their vocations; their dreams, 
their futures, their property, every
thing. And the metaphysical grafting 
—this melding of two into one—oc
curs without a contract, without 
deliberate choice, simply by the other
wise ordinary exchanges that might 
have occurred between an infinite 
number of pairings of possible friends 
(p. 7).
Joy goes on to say that eros "provides 

the mysterious original 'glue’ which en
hances and empowers a truly great 
love” (p. 8). I did a double take on that 
line. Then I found that Joy himself had 
the same feeling. He says, "For most of 
my life I had equated eros with mere 
sexual passion. Imagine my surprise in 
finding that it is among the most holy 
of all emotions—that of'desire’ and 'de
votion’ ” (p. 8).

Joy also redefines adultery and forni
cation. "In popular use, adultery refers 
to sexual contact between persons who 
are married to other partners. We have 
even come to say that if just one of the 
partners in an illicit pair is married, it 
constitutes adultery. But in historical 
use, adultery refers to the weakening of 
any healthy bond by the intrusion of an 
alien bond into the previous exclusive 
relationship” (p. 46).

"In popular use, fornication refers to 
sexual intercourse between unmarried 
partners. But in historical and biblical 
use, fornication refers to sexual preda
tors who have only instrumental regard 
for their sex objects” (p. 47).

Joy also redefines other ideas and 
words that we have taken for granted. 
You will have to read the book in order 
to understand Joy’s reasons for redefi
nition.

"Exclusive bonding finds a way to 
transfer complete ownership of every
thing one is and hopes to be into the 

hands of the other” (p. 48). With this 
definition of true bonding, the author 
gives some suggestions to parents for 
nourishing the one-flesh vision. (1) Re
spect the child and give proper privacy. 
(2) Support the child’s move toward a 
sweetheart. (3) Discourage dating with 
another couple. (4) Support a relation
ship with one other sweetheart at a 
time. (5) Help your youth focus on in
timacy rather than using another per
son. (6) When a change is needed, put 
the responsibility on the youth (sum
marized from pp. 52-57).

There is another area where Joy 
gives a blending of the traditional and 
yet a new look:

The tragedy of the power-based male
female relationships was bridged by 
Jesus. He insisted twice in the famous 
Matthew 19 confrontation about di
vorce that God’s design in Genesis 2 is 
again the vision for the new age. Curi
ously, many Christians base their 
marriage and family structure on 
Genesis 3—the power model in which 
"he rules over her.” Jesus says, "But 
it was not this way from the begin
ning” (pp. 63-64).
He goes on to say: "So there is a solid 

base for concluding that Creation and 
Redemption agree: God made no plan 
for multiple partners, double or triple 
bonding, and divorce or remarriage. 
Whenever such variations from the 
Creation-Redemption ideal appear, 
they are exceptions and call for special 
grace” (p. 65).

Joy maintains that Jesus has only 
one "grounds for divorce.” And that is 
when "someone suffers from hardness 
of heart” (p. 65).

Joy says that adultery stalks the very 
life of a person. He suggests that a per
son should use every precaution to be 
sure there is no double bonding with 
someone outside of marriage. The au
thor believes that such bonding can 
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take place without sexual contact. It is 
this subtlety that often catches two peo
ple off guard.

The majority of the book deals with 
preventing damaged relationships. 
However, Joy does deal with restora
tion. His word is grace.

The pattern is clear. The way back 
begins with acceptance and affirma
tion. The deficits in esteem are so 
enormous in the sexually addicted 
that they are hopelessly trapped in 
egocentric shame and humiliation. 
They may seem to be arrogant, rude, 
aggressive, and obscene, but these are 
most often window dressing to hide 
the crushed, all-but-annihilated inner 
self (p. 112).
Joy defines repentance as "coming 

home to the truth” (p. 140). But repen
tance is difficult without acceptance 
and affirmation. Too often the church is 
moralistic and legalistic rather than 
accepting of those guilty of damaging 
relationships.

Joy ends on an evangelical note: 
"The best news of all is that many peo
ple who have been broken are now 
mended, and 'the grace of God is the 
glue’ ” (p. 136).

Forrest Jackson
Pastor 

South Gate Baptist Church 
Nashville, Tennessee

Formation for Christian Ministry, 
rev. ed. Anne Davis and Wade Rowatt, 
Jr., eds. Louisville: Review and Exposi
tor, n.d. 199 pages. $8.00, paperback.

Formation for Christian Ministry is 
published by Review and Expositor, the 
theological journal of Southern Baptist 
Theological Seminary, and is used as a 
text in the "Formation for Christian 
Ministry” classes taught there. The 
basic thrust of the volume is to examine 

a number of issues related to ministers 
and ministry in order to help persons 
become more fully the ministers they 
can become.

This is a revised volume. While not a 
total revision, several significant 
changes have been made. The chapters 
on time management, church staff rela
tions, and money management that ap
peared in the first edition have been 
dropped. Two new chapters have been 
added which deal with important issues 
in ministry—authority and ethics. 
Daniel Aleshire has reworked his chap
ter on "Psychological Instruments in 
Christian Ministry,” and it now deals 
with "Essentials of a Minister.” Also, 
the chapter by Molly Marshall-Green 
on "Women in Ministry” has been re
written and expanded. Thus, there are 
four new chapters in this revised edi
tion.

The book begins with a Foreword by 
Roy Honeycutt which is a valuable 
statement concerning what a seminary 
and the education it offers ought to be. 
Following the Foreword, the book di
vides into three parts. Part 1 focuses on 
"Perspectives on Ministry.” E. Glenn 
Hinson discusses "The Church and Its 
Ministry,” providing needed theologi
cal grounding. Frank Stagg deals with 
the important issue of "Understanding 
Call to Ministry.” The last chapter in 
this section, "Essentials of a Minister,” 
is by Daniel Aleshire. Aleshire looks at 
the question, What are the characteris
tics that should be nurtured in the 
making of a minister? (p. 46).

"The Minister as a Person” forms the 
second part of the volume and looks at 
several important aspects of ministry. 
Ernest White looks at the fact that 
"Ministers Are Human,” while Bill 
Leonard deals with "The Spiritual De
velopment of the Minister.” Sid Smith, 
a consultant with the Ethnic Liaison 
Unit of the Sunday School Board, 
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writes on "Ethnicity and the Minister.” 
G. Wade Ro watt deals with the impor
tant and sensitive issue of "Human 
Sexuality and Family Life of the Minis
ter.” The subject of "Bivocational Min
istries Among Southern Baptists” is 
addressed by J. T. Burdine, Jr. He is a 
consultant with the Home Mission 
Board in the area of bivocational minis
try. In the final chapter in this part of 
the book Molly Marshall-Green focuses 
on "Women in Ministry.”

Part 3, "The Minister as a Profes
sional,” focuses on a number of roles 
and issues the minister must face. Don
ald Hustad looks at "The Minister as 
Worship Leader.” Larry McSwain 
deals with "The Minister as an Agent 
of Change.” Lucien Coleman discusses 
the important area of "The Ministry of 
Teaching.” Daniel G. Bagby, pastor of 
Seventh and James Baptist Church in 
Waco, Texas, provides a helpful chap
ter on "Conflict and the Minister.” Fi
nally, two new chapters dealing with 
important issues in ministry have been 
added. Walter Jackson deals with "Au
thority in Ministry,” while John He
wett, pastor of Kirkwood Baptist 
Church in Kirkwood, Missouri, dis
cusses "Ethics in Ministry.”

One issue which ought to have been 
discussed in this section is the nature of 
ministry as a profession. The section 
title, "The Minister as a Professional,” 
seems to assume that ministry is a 
profession. It is doubtful that this as
sumption would find unanimous sup
port. What does ministry as a 
profession mean, and how does this 
differ from ministry as a calling? Or 
does it? Questions such as these should 
have been addressed.

Formation for Christian Ministry is a 
valuable addition to Southern Baptist 
thought concerning the nature of min
istry and the development of ministers. 
It certainly deserves a wider audience 

than the seminary classroom. Minis
ters with years of experience can profit 
from many of the chapters as they deal 
with new trends and issues in ministry. 
Ministers who have not had the benefit 
of seminary course work in this area 
could also benefit from the information 
and insights contained in this book.

Formation for Christian Ministry 
can be obtained from Southern Baptist 
Theological Seminary, 2825 Lexington 
Road, Louisville, Kentucky 40280 for 
$8.00 plus $1.00 postage and handling.

John K. Crupper
Pastor

First Baptist Church 
Glen Alpine, North Carolina

The Silicon Society. David Lyon. 
Grand Rapids, Michigan: Wm. B. Eerd- 
mans, 1986. 127 pages. $4.95, paper
back.

David Lyon, a senior lecturer in social 
analysis at Bradford and Ilkey College 
in West Yorkshire, England, has writ
ten numerous articles and books on is
sues facing Christianity as seen from a 
sociologist’s perspective. The Silicon 
Society shares this approach. Based on 
his 1985 London Lectures in Contempo
rary Christianity, Lyon attempts to 
identify the social changes associated 
with advances in computer technology 
and raise questions and criticism of 
those changes.

The book is organized in a logical 
fashion. It begins by identifying the 
growth of computer technology and iso
lates persons’ various responses to it 
ranging from idolatry to phobia. Lyon 
assesses the effect of automation on em
ployment and raises some ethical con
cerns regarding interactive cable 
systems and the availability of infor
mation. In the final chapters the book 
focuses on computers with artificial in
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telligence, that is, computers which 
seem to possess the ability to think.

Lyon concludes that the rapid move
ment of computer technology into the 
information age has far-reaching 
ramifications for the ordering of soci
ety. Moreover, this advance in tech
nology raises numerous ethical 
problems which must be addressed by 
the Christian community. Last, Lyons 
asserts that the directions of informa
tion technology can be shaped by the 
involvement of the reader.

Despite the timely nature of The Sili
con Society, the book is not to be highly 
recommended. First, the book is too 
brief to do anything more than scratch 
the surface of the sociological and eth
ical implications of the advancing com
puter technology. Can one really expect 
that such a far-reaching change in soci
ety can be covered in just over one hun
dred pages?

Second, there really is nothing new 
here. Lyon does not pave any new 
ground in his identification of the prob
lems associated with the Information 
Age. Most of his material was standard 
fare in undergraduate level marketing 
and sociology courses as long as eight or 
nine years ago.

Third, Lyon is unable to provide his 
reader with more than a few general 
suggestions as to how they can be in
volved in shaping the direction of the 
Information Age to alleviate the eth
ical difficulties he foresees. Greater at
tention to the practical dimension 
would have improved his final chapter 
considerably.

Most pastors, denominational lead
ers, and seminary professors will not 
find The Silicon Society to be a rigor
ous, challenging, or gripping volume 
based on extensive new research. Rath
er, it should be classed among the more 
popular genre of reading material. Be
cause of its size, depth, and ease of read

ing, those likely to benefit the most 
from the book are junior and senior 
high-school students.

Jeffery Warren Scott
Pastor

First Baptist Church 
Eddy, Texas

The Nursing Home Dilemma. Doug 
Manning. San Francisco: Harper and 
Row, 1985. 128 pages. $12.95.

Author, conference speaker, retreat 
leader, convention keynoter, counselor, 
and former pastor, Doug Manning has 
produced a warm, compassionate, help
ful book dealing with a major problem 
most families eventually have to face: 
caring for their elderly members and 
whether to use some form of institu
tional care.

The major questions are frankly 
faced: What are our obligations to our 
aging relatives? Are nursing homes fit 
places for people today? How do we go 
about finding out and seeking place
ment? How do we involve the family in 
this kind of decision? How do we handle 
disagreements and conflict over such 
placement? What is the best way to in
volve the aging relative in this deci
sion? Will the nursing home experience 
change the behavior of the elderly 
loved one for good or for bad? How do 
we handle the problem of guilt for 
"putting granny away?” What is a lov
ing response to the often obvious need 
for institutional care?

Manning helps families walk 
through the questions as they seek 
compassionate answers. His personal, 
conversational style provides enjoyable 
reading as families work through the 
painful process of seeking the best op
tions. This is "tough love”—making 
hard decisions; adjusting to no easy so
lutions; yet helping us learn how to live 
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with new settings, roles, and relation
ships. Every pastor ought to have mul
tiple copies of this book on hand to 
distribute to his middle-aged members 
who must deal with the situation of 
their aging parents. Churches could 
teach a special course on this subject 
using this book as a guide. This is must 
reading. Every church library should 
feature this book.

Guy Greenfield
Professor of Christian ethics 

Southwestern Baptist Theological
Seminary

Fort Worth, Texas

Reaching Out to the Unchurched. 
Douglas W. Johnson. Valley Forge: 
Judson Press, 1983. 80 pages. $4.95, 
paperback.

Douglas W. Johnson currently func
tions as the executive director of the 
Institute for Church Development. He 
previously served as pastor of the Pull
man United Methodist Church in 
Chicago, and he has authored four 
other books.

In this brief work Johnson allows the 
reader to gaze at every facet of pro
gramming—identifying people needs, 
developing a program model, promot
ing the program, keeping the program 
alive, and evaluating the program. The 
aim of the book is 'To lay a foundation 
on which a congregation can build at
tractive programs which will assist peo
ple to find in the church the message of 
Christ” (p. 16-7). Johnson cautions that 
"while the focus is on program develop
ment, the reader must remember that 
it is the message, not the program of 
the church that will finally change peo
ple’s lives” (p. 17).

Chapter 1, "What Are They Saying?” 
opens with a fictional, seminary class
room discussion on whether a church 

should expend its efforts to reach per
sons outside the church or simply con
centrate on serving those already 
active. In this creative format the au
thor brings into focus his conviction 
"that the church lives as it moves 
beyond itself.” Five essential elements 
of an effective program are then set 
forth.

Chapter 2, "Targeting Program 
Needs,” details a six-step process of se
lecting the target group for outreach 
and ministry. In addition to defining 
the process, the author illustrates it 
with an example.

Chapter 3, "Developing Appropriate 
Programs,” identifies the specifics of 
the program model. Pinpointing a tar
get need, establishing the programs’ 
purpose, recruiting and training lead
ers, marshaling resources, and legiti
mizing the need for the program are 
the tasks involved in appropriately de
veloping a program.

Chapter 4, "Getting the Word Out,” 
addresses the difficult business of effec
tive communication. Johnson discusses 
the importance of communication re
search, deciding whether the target 
audience is best reached by relational 
(personal contact) or formal (written 
notice) means. Good communication re
search should also "indicate what is the 
best first approach and what kind of 
follow-up messages seem most effective 
in sustaining interest” (p. 47). Johnson 
suggests criteria for evaluating media 
as to effectiveness and appropriateness. 
He notes, however, that nothing beats 
"getting people excited about the 
program and having them tell their 
friends” (p. 54).

Chapter 5, "Working Hard at Pro
gramming,” is primarily a nuts-and- 
bolts discussion. Matters of program 
content, recruiting and training lead
ers, measuring effectiveness, and keep
ing the program fresh are examined.
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The final chapter on "Evaluating” 
presents practical tips on the who, 
what, when, and how of evaluating a 
program to reach the unchurched.

Persons who are serious about pro
gramming through the church to reach 
hostile, apathetic, or uninformed non
believers would benefit by reading this 
book. It would also be an excellent par
allel reading in a seminary class on 
church extension. The book is thorough 
and yet concise. Johnson includes both 
strategy and specific tips for effective 
programming. The inclusion of a bibli
ography would have strengthened the 
work. Nonetheless Reaching Out to the 
Unchurched is like dynamite; it is 
small but powerful.

Gerry Hutchinson
Christian Social Ministries 

New River Baptist Association 
Jacksonville, North Carolina

The Death of Christ. Fisher Hum
phreys. Nashville: Broadman Press, 
1982. $5.95, paperback.

The Death of Christ is a modern study 
of the Christian doctrine of the atone
ment. "It is an attempt to explain the 
relationship between a single event in 
the ancient world and an often-repeat
ed experience in the modern world” (p. 
ID.

Humphreys’ intention is to correlate 
the event, explanation, and experience 
of forgiveness. He surveys the various 
ways the Atonement has been under
stood throughout Christian history. 
The three primary New Testament wit
nesses—Peter, Paul, and the writer of 
the Book of Hebrews—are examined. 
Views of major theologians are re
viewed. These include Athanasius, An
selm, Calvin, John McLeod Campbell, 
P. T. Forsyth, Hastings Rashdall, Gus
taf Aulen, and Don S. Browning. Hum

phreys then shows how a newer theory 
of atonement was developed through 
the thought of Horace Bushnell, H. R. 
Mackintosh, D. M. Baillie, and Leonard 
Hodgson.

This book, however, is not just a his
torical survey. In chapter 5, Hum
phreys develops his own understanding 
of the atonement. He calls it "cruci
form forgiveness.” He states his thesis 
as follows: "I believe that God in Christ 
accepted suffering as his way of forgiv
ing the men whose sins caused him to 
suffer. He went to all that trouble and 
experienced all that pain in order to 
call men to himself for forgiveness. The 
experiences of Christ are the measure 
of God’s costly forgiveness of sinners” 
(p. 116). Humphreys feels that his theo
ry of cruciform forgiveness takes into 
account several important factors. 
First, it deals with the reality of suffer
ing. Second, this model is taken from 
the context of interpersonal relation
ships. And, third, it allows for the free
dom of choices. Furthermore, the 
objectivity of the atonement is main
tained.

The final chapter summarizes the 
major conclusions and theses of the 
book and offers several parables which 
help to communicate the contemporary 
meaning of cruciform forgiveness.

A concise, clearly written book, The 
Death of Christ is a good historical re
view of different views of the atone
ment and is an excellent introduction 
to a palatable modern theory.

Fisher Humphreys is a professor of 
theology at New Orleans Baptist Theo
logical Seminary, a post he has held 
since 1970. Like his earlier book, 
Thinking About God, The Death of 
Christ is surely worth reading.

Don M. Aycock
Pastor

Enon Baptist Church 
Enon, Louisiana
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TEACHING GUIDE for MALACHI: REKINDLING

ship, and sterling obedience. 
(Convention) 5132-36

7 Malachi

January Bible Study 1988 takes an honest 
look at Malachi’s challenge to a more com
mitted lifestyle. Share his vision of pure serv
ice with your church. And watch God turn 
your faith into Christian achievement.

MALACHI: REKINDLING THE FIRES
OF FAITH
Dr. Page Kelley. A major challenge from a 

minor prophet. Discover the practical implications of 
Malachi’s ringing call to take God seriously. And 
examine your life against his firm appeal to faithful
ness in marriage, ethical conduct, responsible steward-

$3.25

Piarining and ₽»■{«

1988 JANUARY BIBLE STUDY PLANNING 
PACKAGE
A firsthand preview of JBS literature, making it easy 
for you to choose what you need. Features the text
book, teaching guide, and study guide for adults, plus 
teaching materials for all other age groups. Also 
includes the January Bible Study Promotion Kit 
1988. (Convention) 5270-07 $20.75

JANUARY BIBLE STUDY PROMOTION KIT 1988
A complete assortment of publicity items that make 
promoting January Bible Study a snap.
(Convention) 5270-08 $5.15

Rekindle the fire of January Bible Study this winter. 
Visit us today or order from your Baptist Book Store 
or Mail Order Center where your satisfaction is 
guaranteed.

PLEASE NOTE: On all cash mail orders add state sales tax if 
applicable and the following for delivery and handling—$1.50 on 
orders for $15.00 or less, $2.50 on orders $15.01-$50.00, $3.50 
on orders $50.01-$100.00, or $4.50 on orders over $100.00.

THE FIRES OF FAITH
John T. Bunn and Dan G. Kent. An indispensable 
resource that includes thorough expository notes on 
Malachi’s text, a wealth of teaching suggestions, and 
lots of room for collecting your own ideas.
(Convention) 5142-18 $1.95

STUDY GUIDE for MALACHI: REKINDLING THE 
FIRES OF FAITH
D. Wayion Bailey. A companion workbook that uses 
learning exercises and activities to reinforce the teach
ings of Malachi. (Convention) 5152-18 $1.65

RESOURCE KIT for MALACHI: REKINDLING 
THE FIRES OF FAITH
Dan G. Kent. Posters, outlines, worksheets, art, and 
more. (Convention) 5122-17 $11.50

MALACHI: REKINDLING THE FIRES OF FAITH
-PARALLEL SCRIPTURE PORTIONS
The KJV, RSV, NAS, and NIV are paralleled to form 
a comprehensive portrait of the book of Malachi.
(Holman) 4686-87 350

BAPTIST BOOK STORES



NOW
AN EVANGELISTIC BIBLE STUDY 
to win persons who may never 
have accepted your invitation 
to church.

Don't wait for people to come to church 
before telling them about Jesus. You 

may never have that chance.
Now, with Outreach Bible Study, you can 

introduce unsaved and unchurched 
persons to Christ outside your church set
ting. Reach people in homes, offices, 
apartments-wherever they are.

This 8-week study of Luke features a 
strong evangelistic appeal. It is just right 
for spurring new growth, starting new 
churches, or use with missions projects.

Prices subject to change without notice. Allow 3-4 weeks for 
delivery. Individuals, please include payment with order. Please 
include payment on all orders under $5. Make checks payable 
to Materials Services Dept. Mail to Materials Services Dept., 
127 Ninth Avenue North, Nashville, TN 37234.

Account # _________________________
Ch u rch name_______________________

Add ress_____________________________

------------------------------------- clip and mail------------------------------------
□ YES! Our church wants to reach out with Outreach Bit 
Study. Please send:

Qty.
Invitation to Adult Bible Study (7137-4) @ .78 eacl 

_ __  Invitation to Adult Bible Study: Teacher (7138-2) 
$2.05 each

Invitation to Youth Bible Study (7139-0) @ .78 eacl
Invitation to Youth Bible Study: Teacher (7140-8) 

$2.05
Invitation to Bible Study: The Gospel of Luke (NA 

(8909-6) @ .20 each

Subtotal ________
Less 5% for 
payment with 
order____________

State Tax* 
Total ____________

*AR,CA,KS,LA,MS,NC,V
□ Bill me

City _____________________

State, ZIP____________________
Phone ( ) _______________
□ Payment enclosed


