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Mandate to Missions
ROBERT L. CATE

Southern Baptists are missionary. Mis
sions lies at the foundation of the 
Southern Baptist Convention. We were 
founded for missions, and for missions 
we exist. We perceive ourselves as be
ing in existence to share the good news 
of Jesus Christ with all people every
where. This is a fact, the basic fact of 
our existence. But the question can be 
asked as to why this is so. Why are we 
missionary? Why is missions the life
blood of our existence?

The answer is simple. Missions is 
God’s purpose for His people. This pur
pose is revealed to us through His 
Word, the Bible. Many books have been 
devoted to surveying the biblical teach
ings on missions, but God continues to 
speak to His people through His Word. 
A new but brief survey of the biblical 
teachings on missions can prove fruit
ful to help us better understand that 
missions is at the heart of God’s pur
poses for all of His people and, there
fore, for Southern Baptists.

Jesus, the Basic Foundation
The first place to which most of us turn 
to establish our reason for being mis
sionary is Jesus’ Great Commission. 
’’All authority in heaven and on earth 
has been given to me. Therefore 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, to the very end of 
the age” (Matt. 28:18-20, NIV).1

This commission was later restated 
by Jesus just before His ascension. At 
that time He said, ’’You will receive 

power when the Holy Spirit comes on 
you; and you will be my witnesses in Je
rusalem, and in all Judea and Samaria, 
and to the ends of the earth” (Acts 1:8, 
NIV). In these two commands, Jesus 
laid on all of His disciples the obliga
tion to carry the message about Him to 
all peoples, everywhere, in all eras of 
time. This Commission is universally 
inclusive. No exceptions were made ei
ther as to those who were to carry this 
news or to those who were to receive it. 
All of us, and therefore each of us, are 
obligated to go and tell. And we are ob
ligated to bear this news to everyone, 
without exception.

These two passages, however, are not 
the only accounts of Jesus’ command
ing His disciples to be missionary in 
their life-style. Early in His earthly 
ministry He sent them forth on a more 
limited mission. They were told at that 
time: ”Do not go among the Gentiles or 
enter any town of the Samaritans. Go 
rather to the lost sheep of Israel. As you 
go, preach this message: ’The kingdom 
of heaven is near.’ Heal the sick, raise 
the dead, cleanse those who have lep
rosy, drive out demons. Freely you have 
received, freely give” (Matt. 10:5-8, 
NIV). This more limited task was to 
give Israel one last chance to be what 
God had intended them to be before the 
message of salvation was shared with 
all peoples. A basic principle was estab
lished here, however—what God has 
given to His people without cost to 
them must be shared with others with
out charge. We are obligated to share 
the gospel with others just as freely as 
God has shared it with us.

The commands of Jesus are clear and 
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unequivocal. No doubt is left but that 
His people are to be missionary. We are 
sent by Him to do His task, to bear His 
message, to minister in His name. A 
command is just that—an order to be 
obeyed. It has been given to us by One 
in authority, and He clearly expects us 
to obey. However, we also need to be 
aware that with His commands He left 
some teachings which offer a strong 
foundation for His commands. The 
teachings of Jesus give the rationale for 
the obedience of the commands; they 
set forth His reasons for His mandate 
to mission.

Jesus taught in at least two ways, by 
direct precept and by parable (or story
telling). Insofar as His precepts are con
cerned, Jesus described the importance 
of persons’ doing His will for their own 
good, when He said, ’’Not everyone who 
says to me, ’Lord, Lord,’ will enter the 
kingdom of heaven, but only he who 
does the will of my Father who is in 
heaven” (Matt. 7:21, NIV [italics 
mine]). He began His own ministry by 
reading an Old Testament passage ex
pressing concern for people in need and 
then added His own words, "Today this 
scripture is fulfilled in your hearing” 
(Luke 4:18-21, NIV, cf. Isa. 61:1-2). He 
was restless that all should know of 
Him and His ministry, resisting the 
plea of some to settle down by saying, "I 
must preach the good news of the king
dom of God to the other towns also, be
cause that is why I was sent” (Luke 
4:43, NIV). At that point He plainly 
taught that the need for all to hear the 
good news was a part of the ultimate 
plan of God the Father.

Jesus’ parables were no less pointed 
in their missionary imperative, in their 
expression of concern for all peoples. 
He told of a hated Samaritan who inter
rupted his own life pattern to minister 
to a hurting person (see Luke 10:30-36) 
and then urged His hearer to live the 

same sort of life (see Luke 10:37). In 
three never-to-be-forgotten stories, He 
told of a driving concern for a lost 
sheep, a lost coin, and a lost boy (see 
Luke 15:3-32). The last of these three 
stories also pointed out the abiding, ag
onizing love of a father (the Father) 
who waited patiently for the lost one 
and welcomed him home upon his re
turn. In all of these we can feel the mis
sionary heartbeat of Jesus as He re
vealed His love for those who had not 
known and shared in the love of God 
which He knew and bore.

Jesus was not One who taught others 
but did not follow His own teachings. 
Neither was He the kind of leader who 
commanded others to do what He 
would not do Himself. He undergirded 
His teaching and His commands by 
showing His own commitment to them 
in His personal life. Sending others 
forth, He Himself went forth. Telling 
His followers of the need to care for oth
ers, He showed that care daily.

To the outcast publican, Matthew, 
Jesus offered friendship, love, and trea
sure in heaven. To those who had no 
use for foreign oppressors, He showed 
that He could love a centurion, a non
commissioned officer of the hated occu
pation troops (see Matt. 8:5-13). To 
those who despised Samaritans, consid
ered women to be worthless and prosti
tutes to be the very dregs of society, He 
paused and ministered to a Samaritan 
woman whose life was wearied with sin 
(see John 4:4-37). In that experience He 
found such refreshment as to stagger 
the minds of His disciples, so far were 
they behind Him in such thought. Al
though He recognized and acknowl
edged His initial ministry to the Jewish 
people, He also met the needs of a Ca
naanite woman in the vicinity of Tyre 
(see Mark 7:24-30).

When His disciples wished to destroy 
a Samaritan village for its failure to 
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welcome Jesus, He rebuked them for 
their lack of compassion and traveled 
on to another Samaritan town. He was 
constantly on the move, going from vil
lage to city and from city to open coun
tryside, seeking to share the message of 
God’s love with anyone who would lis
ten. Yet, for all His eagerness to share 
that good news with others, He never 
let down the demands of discipleship. A 
rich young man who would have made 
an excellent disciple was allowed to 
turn away because he failed to accept 
Jesus as Lord and Master of life (see 
Mark 10:17-23).

By command, precept, story, and ex
ample, Jesus revealed that the mission
ary imperative was at the heart of 
God’s plan. That was sufficient for His 
disciples. It is certainly sufficient for 
us. At the same time, however, we need 
to recognize that this idea was not new 
with Jesus. His teachings and His life 
are clearly based on the character and 
concern of God as revealed earlier to 
His people, Israel. In the pages of the 
Old Testament, we find the first revela
tion of God’s loving concern for all peo
ple everywhere.

The Old Testament Roots of the
New Testament Missionary Imperative
The first eleven chapters of Genesis set 
the stage for the rest of the Bible by de
scribing the onset of the sin problem for 
all humanity. The problem, beginning 
with Adam and Eve, clearly destroyed 
the idyllic relationship which God in
tended His human creatures to have 
with Himself. At this point He began to 
reveal His concern for all people and 
His redemptive purposes for them. 
God’s concern and purpose was early 
expressed in the call of Abraham. 
’’Leave your country, your people and 
your father’s household and go to the 
land I will show you. I will make you 
into a great nation and I will bless you;

I will make your name great and you 
will be a blessing. I will bless those who 
bless you, and whoever curses you I will 
curse; and all people on earth will be 
blessed through you9' (Gen. 12:1-3, NIV 
[italics mine]). Although some biblical 
translators disagree as to how the lat
ter part of verse 3 should be translated, 
there is no question but that the con
cern of God was that all peoples should 
receive His blessing and that this was 
going to be accomplished through the 
mission and ministry of Abraham and 
his descendants. Abraham was chosen 
not merely to receive God’s blessings 
but to share them with others (see Gen. 
12:1-3). Sadly, all too often his descen
dants have remembered God’s promise 
to bless them but have failed to remem
ber their obligation to be bearers of 
God’s blessings to others. (Have we not 
often failed at this point as well?) This 
call and commission of Abraham was 
reconfirmed to both his son Isaac and to 
his grandson Jacob (see Gen. 26:2-5, 
28:13-15).

The realization of God’s concern for 
others often burned low in the hearts of 
the early Hebrews. But the concern 
was still there. It is possibly at the base 
of one of the Ten Commandments, 
where a literal translation reads: ’’You 
shall not lift up (bear, or carry) the 
name of the Lord your God for nothing 
(or for fruitlessness or for emptiness)” 
(Ex. 20:7, author’s translation). The ba
sic concept is that God’s people are not 
to carry about His nature without bear
ing fruit in their own lives and in the 
lives of others.

After the conquest of Canaan under 
Joshua’s leadership, a great covenant 
ceremony was held at Shechem (see 
Josh. 24). The basic purpose was to lead 
the Hebrews into a renewed commit
ment to God. But the covenant ceremo
ny also appears to have been used as a 
time to include some of the people of 
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Canaan who wished to become a part of 
the Hebrew nation. These Canaanites 
had seen the power of the God of Israel 
and wished to be included in the rela
tionship with Him (see Josh. 8:33). Oth
er historical events show something of 
the underlying mission of Israel, al
though Israel’s mission was evident 
only occasionally. One of the more 
memorable examples of this is the wit
ness of a nameless Israelite girl serving 
as a slave in Syria. She shared her faith 
in the power of God and of God’s love 
for a pagan in urging her master to 
seek a cure for his leprosy through the 
prophet Elisha (see 2 Kings 5:1-15).

The major revelation of God’s mis
sionary concern in the Old Testament 
is found in the ministries of the proph
ets. Isaiah’s call reveals God as One 
who sends His messengers to bear wit
ness to His redemptive power. The 
prophet "heard the voice of the Lord 
saying, 'Whom shall I send? And who 
will go for us?’ And I said, 'Here am I. 
Send me!”’ (Isa. 6:8, NIV). From this 
prophet came the offer of hope to sinful 
people. '"Come now, let us reason to
gether,’ says the Lord. 'Though your 
sins are like scarlet, they shall be as 
white as snow; though they are red as 
crimson, they shall be like wool’” (Isa. 
1:18, NIV).

Although Isaiah expressed God’s con
cern in terms which included all hu
man beings, Jeremiah was expressly 
called to prophesy to the nations. He 
was told, "Before I formed you in the 
womb I knew you, before you were born 
I set you apart; I appointed you as a 
prophet to the nations” (Jer. 1:5, NIV). 
His appointment was the broadest giv
en to any prophet, for the term trans
lated as "nations” clearly refers to the 
Gentiles. Jeremiah was to proclaim 
God’s offer of a new covenant to His 
people and through them to all peoples.

’’The time is coming,” declares the

Lord, ’’when I will make a new cove
nant with the house of Israel and with 
the house of Judah. It will not be like 
the covenant I made with their forefa
thers when I took them by the hand to 
lead them out of Egypt, because they 
broke my covenant, though I was a 
husband to them,” declares the 
Lord.’This is the covenant I will make 
with the house of Israel after that 
time,” declares the Lord. ”1 will put 
my law in their minds and write it on 
their hearts. I will be their God, and 
they will be my people. No longer will 
a man teach his neighbor, or a man 
his brother, saying, ’Know the Lord/ 
because they will all know me, from 
the least of them to the greatest,” de
clares the Lord. ’’For I will forgive 
their wickedness and remember their 
sins no more” (Jer. 31:31-34, NIV).

Here was the announcement that God’s 
new relationship with people would be 
based on His forgiveness and mercy. It 
was to this universal offer of mercy 
that Jesus turned centuries later to de
scribe His own mission (see Matt. 26:27; 
Mark 14:24; Luke 22:20; 1 Cor. 11:25). 
For Jeremiah, the missionary ministry 
to the nations was based on God’s com
mand which was in turn founded upon 
His forgiveness.

The prophet Jonah learned the great 
lesson of God’s love for a pagan nation 
and shared that lesson with us. Called 
to go from Israel to Nineveh, the capital 
of his people’s greatest enemy, he 
sought to flee from God’s will and pur
pose. He was thwarted from this and 
brought back to God’s call. When he fi
nally proclaimed God’s message to the 
Assyrians, the people repented and 
were spared the outpouring of God’s 
wrath. The Assyrians were Israel’s bit
ter enemies, and Jonah was displeased 
because God spared them. In anger, he 
cried out to God: "Is this not what I said 
when I was still at home? ... I knew 
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that you are a gracious and compas
sionate God, slow to anger and abound
ing in love, a God who relents from 
sending calamity” (Jonah 4:2, NIV). 
God loves the heathen and calls us to 
love them also.

Daniel and Ezekiel, both living as 
captives in Babylon, learned that God 
was limited neither by geography nor 
by national concerns. Ezekiel told his 
people that God was Lord over Babylon 
and Persia and that He was concerned 
about the way they lived.

To the words of the prophets were 
added the words of the singers and the 
wise men of Israel. They all had had re
vealed to them God’s compassion and 
concern for all people. And from these 
roots Jesus drew His message of a God 
who sends His people to those who have 
not heard.

Just as Jesus’ teachings were not the 
beginning of God’s missionary concern, 
neither were they the end of the mis
sionary foundation in the Bible. We 
must also look at how the early church
es understood God’s command and ful
filled it. The Book of Acts and the Epis
tles serve as our next source.

The Application and Development 
of the Mandate to Missions
Modern experience as well as church 
history have demonstrated to us that to 
understand God’s mandate to missions 
is easier than to obey it. To some ex
tent, the message of the New Testa
ment reflects this as well.

The Book of Acts shows us that Jesus’ 
last words to His disciples set forth His 
command to carry the good news to the 
ends of the earth (see Acts 1:8). When 
the Spirit of God descended on them at 
Pentecost, they bore witness to people 
of all races and nationalities in Jerusa
lem (see Acts 2:5-12,41). Yet we also dis
cover that the disciples apparently 
made little or no effort to carry that 

message any further afield.
At that time the early Christians be

gan to face their first real persecution. 
Those who would not go into the world 
as God’s missionaries began to go as ref
ugees (see Acts 8:15). It is important to 
note, however, that the refugees did 
proclaim their witness as they fled 
throughout the Mediterranean world; 
for we are told that "those who had 
been scattered preached the word 
wherever they went” (Acts 8:4, NIV). 
Although they had failed to be mission
ary volunteers, they did become mis
sionaries as they fled the persecution.

The Book of Acts is filled with the sto
ries of the missionary activities of those 
early Christians, but five major events 
stand out as descriptive of their efforts 
as well as significant developments in 
the spread of the gospel. First, Philip 
carried the good news to a city of Sa
maria (see Acts 8:5-8). Second, he was 
led by the Holy Spirit to share that 
same good news with an Ethiopian offi
cial who had come to Jerusalem to wor
ship (see Acts 8:26-38). Although the 
Ethiopian worshiped the God of Israel, 
he could not become a Jew because he 
was an eunuch. Thus the circle of 
Christianity’s spreading influence was 
broadening, going beyond its Jewish 
origins.

The third event of major significance 
was the conversion of Saul, later to be
come Paul the apostle. He was specifi
cally empowered and commissioned to 
become the one who carried Jesus’ 
"name before the Gentiles” (Acts 9:15, 
NIV). Thus God was preparing His cho
sen instrument to carry His message of 
divine love and forgiveness to those out
side Judaism.

The fourth major event in this series 
of strategic happenings was Peter’s 
mission to Cornelius. This Roman cen
turion was considered by the legalistic 
Jews as an outsider, one who was un
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clean. However, through His revela
tion, God showed Peter that His grace 
made all things clean (see Acts 10:1-48). 
It is fascinating to realize that the 
Christians were astonished that God 
could love and save Gentiles (see Acts 
10:45). Yet in spite of their unbelief and 
doubt at this point, those Christians 
were seeing their efforts rewarded in 
fulfilling God’s mandate to missions.

The fifth event in this series was the 
founding of the church at Antioch. 
Here large numbers of Gentiles began 
to hear and to respond to the gospel 
message (see Acts 11:20-21). This re
sponse began to trouble the Jerusalem 
church, so they sent Barnabas to inves
tigate. He had the spiritual insight to 
see what was needed in the way of lead
ership, so he set off to find Paul and 
bring him back. Under their dual lead
ership, the church thrived and became 
the missionary base for the spread of 
Christianity throughout the Roman 
world (see Acts 13:1-3).

Thus the early churches and Chris
tians began to break the bonds that had 
restrained them from fulfilling Jesus’ 
command to spread the good news. At 
times unwillingly, at times with doubt 
and hesitation, and at times with eager
ness and joy, they carried God’s mes
sage of love and salvation. By the end of 
the Book of Acts, the message had been 
carried to the heart of the empire, to 
Rome itself. Paul went there as a pris
oner, but he found people there who 
were already believers. Long before he 
had gone to Rome, he had written to the 
church there which had been started by 
unknown believers being obedient to 
God’s mandate to missions (see Rom. 
1:1-10).

From the record of the Book of Acts, 
it is obvious that Paul was the great ex
ample of a person committed to God’s 
mission. He bore witness throughout 
the empire, starting churches wher

ever he went. It is not surprising to find 
that his letters to those churches and to 
his friends carry a deep awareness of 
the divine imperative to make disci
ples. He plainly told the Roman Chris
tians that God’s purpose of grace had 
obviously included both Jew and Gen
tile from the time of Abraham’s call, 
saying: "We have been saying that 
Abraham’s faith was credited to him as 
righteousness. ... So then, he is the fa
ther of all who believe but have not 
been circumcised.... And he is also the 
father of the circumcised” (Rom. 4:9-12, 
NIV). He, who was called to be the mis
sionary to the Gentiles, also expressed 
great concern for his own people. 
"Brothers, my heart’s desire and 
prayer to God for the Israelites is that 
they may be saved” (Rom. 10:1, NIV).

Paul was aware that the response of 
people to God’s grace was first of all de
pendent on their knowing of it. The 
message has to be carried to those who 
have not heard. "And how can they be
lieve in the one of whom they have not 
heard? And how can they hear without 
someone preaching to them? And how 
can they preach unless they are sent? 
As it is written, 'How beautiful are the 
feet of those who bring good news!”’ 
(Rom. 10:14-15, NIV). To the great apos
tle, any person who knew the gospel 
had an obligation to share it. He ex
pressed this obligation by writing: "I 
am obligated both to Greeks and non
Greeks, both to the wise and the foolish. 
That is why I am so eager to preach the 
gospel also to you who are at Rome” 
(Rom. 1:14-15, NIV).

Yet Paul was also aware that anoth
er side to the mandate to missions was 
the call and commission of God. This 
rested in the love of God. "For Christ’s 
love compels us, because we are con
vinced that one died for all,... God was 
reconciling the world to himself in 
Christ,... And He has committed us to 
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the message of reconciliation. We are 
therefore Christ’s ambassadors, as 
though God were making his appeal 
through us” (2 Cor. 5:14-20, NIV).

Perhaps the greatest testimony of 
the relationship which Paul under
stood to exist between God and those 
whom He had sent on mission is that 
Paul described such persons as ’'God’s 
fellow workers” (1 Cor. 3:9, NIV). Those 
who share this missionary mandate are 
considered to be companions with God 
in the ultimate ministry, that of recon
ciliation! He was also aware that the 
fulfillment of the missionary mandate 
was not dependent on any one individ
ual, not even himself. A pessimist 
might have felt that the ministry would 
suffer when one such as Paul was ar
rested and imprisoned. Paul saw that 
the opposite was true. In writing to his 
friends in Philippi, he stated: "Now I 
want you to know, brothers, that what 
has happened to me has really served to 
advance the gospel. . . . Because of my 
chains, most of the brothers in the Lord 
have been encouraged to speak the 
word of God more courageously and 
fearlessly” (Phil. 1:12-14, NIV).

Just as Paul encouraged churches to 
be missionary, he also encouraged his 
individual companions to be committed 
to God’s mandate to missions. Timothy 
was admonished: "Do not be ashamed 
to testify about our Lord” (2 Tim. 1:8, 
NIV). In a similar vein, Philemon was 
told that "I pray that you may be active 
in sharing your faith” (Philem. 6, NIV). 
It is important that we recognize that 
Paul made no division in the mission
ary task. Missions was something a per
son did wherever there was an opportu
nity. The mission opportunity was 
found wherever someone needed to 
hear God’s good news.

The New Testament makes it clear 
that the mandate to missions was not 
simply the concern of Paul; the early 

churches did have a concern and a com
passion for those who had not known of 
the mission and ministry of Jesus 
Christ. Peter described the members of 
a church in terms which had once been 
descriptive of Israel. "But you are a 
chosen people, a royal priesthood, a 
holy nation, a people belonging to 
God”; but he added that they had inher
ited this relationship in order that they 
might "declare the praises of him who 
called you out of darkness into his won
derful light” (1 Pet. 2:9, NIV). The 
world needs to know what God has 
done, both for us and for them.

The final book of the Bible, Revela
tion, ends with an exhortation to all to 
share in this missionary enterprise. 
"The Spirit and the bride say, 'Come!’ 
And let him who hears say, 'Come!”’ 
(Rev. 22:17, NIV). The divine mandate 
to missions is the task which God has 
left to His Holy Spirit. But He has also 
left it to us and to all who have heard 
the good news that He loves all people 
and has acted in Christ Jesus to save 
them. It is our task.

The Old Testament taught it.
Jesus commanded it.
The early churches obeyed it.
It is up to us to fulfill God’s mandate 

to missions.
‘HOLY BIBLE New International Version, copyright © 1978, 
New York Bible Society. Used by permission. Subsequent quota
tions are marked NIV.
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In the Cobbler’s 
Footsteps: a History 
of Missions in the SBC
RONNIE PREVOST

I must confess that I come to the writ
ing of this article with a certain bias. 
My early life was spent moving every 
two or three years, for my father was 
"career army.” Ours was an active 
Southern Baptist family. My two broth
ers and I were involved in the missions 
education organizations of the church
es we attended. Our parents were in
volved in missions, too. In fact, while 
we were living in Fairbanks, Alaska, 
we helped with the Native Baptist Mis
sion (now Friendship Baptist Mission).

You see, not only did I grow up re
galed with stories of Carey, Rice, the 
Judsons, Lottie Moon, Bill Wallace, 
and others of the great missionary pan
theon; but I also saw "the work” first
hand and came to appreciate the efforts 
of the lesser-known servants such as 
Valeria Sherrard, John and Raleigh 
Jeffcoat, and many others. Today I en
courage my son in his Royal Ambassa
dor activities and urge all my students 
to consider home and foreign missions 
as they examine God’s call in their 
lives.

My bias is that I have always viewed 
Southern Baptists as a missionary peo
ple. That is what I have been taught in 
churches, college, and seminary. That 
is what I have experienced.

From time to time we each should as
sess the validity of our biases. That is 
what I would like to do here. Walk with 
me now, if you will; and we will exam
ine the missions heritage of today’s

Southern Baptists.
Let’s start our examination of the 

Southern Baptist missions story some
what in the middle with the first South
ern Baptist Convention. By 1845, most 
of the Baptist churches in the United 
States that were of a missionary spirit 
and mind participated in what was 
known as the "General Missionary 
Convention of the Baptist Denomina
tion of the United States.” Meeting ev
ery three years, it was known as "the 
Triennial Convention” and was head
quartered in Philadelphia, 
Pennsylvania.

In response to a crisis in the Trienni
al Convention (which crisis will be de
scribed at a later point), Baptists in the 
South were called together in Augusta, 
Georgia. The minutes of the first South
ern Baptist Convention, dated May 8, 
1845, state it this way: "Pursuant to a 
call by the Board of Managers of the 
Virginia Foreign Mission Society, re
sponded to by various other bodies, a 
large number of delegates assembled in 
the meeting-house of the Baptist 
Church in Augusta.”1

The first meeting began with a wor
ship service, election of a chairman and 
secretaries, appointment of a commit
tee to "ascertain who were delegates,” 
and a report on the last meeting of the 
Triennial Convention. The convention 
then organized by the election of offi
cers and a committee to "prepare and 
report a preamble and resolution for 
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the action of the convention.”2
The preamble and constitution au

thored by that committee and ratified 
by the Convention claimed their pur
pose to be that of "carrying into effect 
the benevolent intentions of our con
stituents, by organizing a plan for elic
iting, combining, and directing the en
ergies of the whole denomination in 
one sacred effort, for the propagation of 
the gospel.”3

Article I of the constitution simply 
names the Convention, and Article II 
(in its entirety) states:

It shall be the design of this Conven
tion to promote Foreign and Domestic 
Missions, and other important objects 
connected with the Redeemer’s king
dom, and to combine for this purpose, 
such portions of the Baptist denomi
nation in the United States, as may 
desire a general organization for 
Christian benevolence, which shall 
fully respect the independence and 
equal rights of the Churches.4
This missions orientation of that first 

Southern Baptist Convention can be 
seen in the character of the resolutions 
passed by that body. Of the nineteen 
resolutions acted upon, only five failed 
to relate directly or indirectly to mis
sions. Among those resolutions dealing 
with missions were those establishing 
the Foreign and Domestic Missions 
Boards, urging support of the Indian 
Mission Association and the establish
ment of a Baptist presence in New Or
leans, calling for missions offering to be 
taken as sessions of the Convention, 
and appointing a committee to prepare 
a public statement concerning reasons 
for the establishment of the Southern 
Baptist Convention.5

This statement, a copy of which is in
cluded with the minutes, reveals much 
about the concerns of these first South
ern Baptists regarding missions, polity, 
and the previously mentioned crisis in 

the Triennial Convention. In their eyes 
the crisis had as its catalyst the slavery 
issue, while at its foundation were ques
tions involving not only Baptist polity 
but also the constitution of the Trienni
al Convention.

Apparently there had been from the 
beginning of the Triennial Convention 
a certain understandable tension be
tween the pro- and anti-slavery Bap
tists. However, according to this state
ment there was nothing in the 
constitution of the Triennial Conven
tion that would preclude a slaveholder 
from being appointed a missionary. 
Nevertheless, the gulf widened. The 
crisis was abated somewhat by a resolu
tion which was passed refusing to pass 
judgment on slavery one way or the 
other in the interest of furthering the 
cause of missions. However, at the De
cember 1844 meeting of the Board of 
the Triennial Convention a new qualifi
cation for missionaries was adopted 
which would preclude the appointment 
of a slaveholder. According to the state
ment this was contrary to the Triennial 
Convention’s constitution and would 
deny many an involvement in missions. 
Also, the statement declared the new 
rule "a kind of Romanish interdict” 
and "an usurpation of ecclesiastical 
power quite foreign to our polity.” The 
statement invoked the names of mis
sionaries Adoniram and Ann Judson 
and George and Sarah Boardman, 
claimed their constitution to be "pre
cisely that of the original union,” and 
made frequent mention of the fact that 
the question that divided was not over 
points of doctrine.6

Over three hundred delegates (their 
word) attended that first Southern Bap
tist Convention. They represented 
eight states and the District of Colum
bia. Most came under the auspices of 
churches; but many came under that of 
ministers’ conferences, associations, 
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state conventions, and schools. In spite 
of these varying backgrounds and re
gardless of one’s view of slavery (and 
we must be careful not to presume the 
feeling toward slavery held by any one 
of the delegates), one is impressed with 
the near single-mindedness with which 
this first Southern Baptist Convention 
approached missions.

The missions zeal of the first South
ern Baptist Convention was reflected in 
the first triennial meeting of the Con
vention held in Richmond, Virginia, in 
June 1846. Besides hearing reports 
from the committees on various areas 
of the world where they were either 
sponsoring or considering sending mis
sionaries, passing many resolutions 
concerning missions, and taking mis
sions offerings, that body heard first
hand of missions efforts in China (from 
missionary J. L. Shuck and Chinese 
pastor Yong Seen Sang) and Burma 
(from missionary Thomas Simons).7

What then gave rise to the consistent 
and deep commitment to missions ex
hibited by these first Southern Bap
tists? From the middle of our story, we 
must now find a beginning. Although 
certainly the beginning of the mission
ary work of all Christians can be found 
at the giving of the Great Commission 
by our Lord or to Pentecost or to the 
journeys of Barnabas, Paul, Silas, and 
others, for most the story of Southern 
Baptist involvement in missions begins 
in the shop of a cobbler in England.

Robert G. Torbet wrote that ’’Wil
liam Carey (1761-1834) was the heart 
and soul of the initial missionary enter
prise of the Baptists.”8 Although 
reared in the Church of England, Car
ey’s home was in Northamptonshire 
where he was influenced by Andrew 
Fuller, pastor of the Baptist church at 
Kettering, and where hyper-Calvinism 
was in the process of being moderated. 
From an early age he was a prolific 

reader and became aware of the issue of 
slavery, the voyages of James Cook, 
and the writings of John Bunyan.9 
These writings almost certainly affect
ed his later missionary perspective and 
concern.

A cobbler and lay preacher, Carey be
came a Baptist on October 5, 1783, 
when he gave himself to believer’s bap
tism under the ministry of the pastor of 
the Baptist church in Northampton, 
Dr. John Ryland. He pastored at Moul
ton and was ordained in August 1787 
by the Baptist church at Olney.10

At this point we would do well to ex
amine the state of English Baptists in 
Carey’s day. They were divided, basical
ly, into two groups—the General Bap
tists and the Particular Baptists. The 
General Baptists held that Jesus had 
died for all (general atonement), while 
the Particular Baptists believed that 
Jesus died only for the elect (the limit
ed atonement of Calvinism). Also, the 
General Baptists structured a more 
connectional form of church govern
ment than did the Particular Baptists 
who ’’were reluctant to organize, fear
ing the loss of their local autonomy and 
freedom of conscience.”11 However, the 
Particular Baptists, independent-mind
ed though they were, were inclined to 
form associations for the sake of mutu
al support.

After experiencing a period of de
cline due to various causes, both Gener
al and Particular Baptists were influ
enced to varying degrees by the 
Wesleyan revival of the eighteenth cen
tury. Both experienced increased inter
est in evangelism. Among Particular 
Baptists this, in and of itself, both ne
cessitated and grew out of a moderating 
of Calvinistic doctrine. Such a shift 
among Particular Baptists was charac
terized by the above-mentioned An
drew Fuller.

As a scholarly man of deep devotion 
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and marked literary gifts, he was well 
fitted to restate Calvin’s teaching in 
terms of the individual’s responsibil
ity to witness to the gospel. Indeed, his 
missionary zeal and sound judgment 
constituted the chief cause for the 
awakening of a Baptist missionary 
impulse among Particular Baptists. 
To him belongs the credit for doing 
much to break down the antimission
ary impulse among Particular 
Baptists.12
This antimissionary impulse did not 

die easily, however. In the year before 
he was ordained, Carey attended a min
isters’ conference at Northampton 
where he proposed that they consider 
whether the Great Commission was 
meant for all Christians and not just for 
the apostles. His proposition was met 
with much less than enthusiasm. M. 
Thomas Starkes quoted Ryland’s re
sponse to Carey: "When God wants to 
convert the heathen, he will do it with
out your help or mine. You are a miser
able enthusiast for asking such a 
question.”13

Carey was not to be silenced on the 
subject. By 1791, he had moved to the 
pastorate of Leicester where one of his 
deacons made possible the publication 
of his pamphlet, An Enquiry into the 
Obligations of Christians to Use Means 
for the Conversion of the Heathens. 
Profits from the sale of the pamphlet 
were to be used for beginning a mis
sions effort.

Soon his ideas began to take root. In 
May 1792, Carey preached a sermon 
that gave rise to a meeting at Kettering 
in October of that year. There, at the 
home of a Widow Wallis, twelve minis
ters met and formed what would be 
known as "The Particular Baptist Soci
ety for Propogating the Gospel among 
the Heathen.” The funding of their en
terprise began with the amount of thir
teen pounds, ten shillings, and six 

pence.14
This society soon chose Carey himself 

as their first missionary. He was ap
pointed to India. After an aborted first 
journey he arrived in Calcutta in 1793. 
His mission method was to live simply 
among the people, to support himself 
through some form of labor, to estab
lish preaching stations, and later to es
tablish schools and colleges. He also be
came involved in social issues that 
affected the people to whom he was 
preaching and ministering. Although 
he soon after arrival was attracting 
congregations of several hundred, it 
was not until 1800 that he baptized the 
first Indian convert.15

Other missionaries joined Carey, and 
the Society flourished. Controversy 
arose, however. Early communications 
between the Society in England and the 
missionaries in India were character
ized by trust, confidence, and under
standing. Later letters were more di
rective which aroused resentment 
among the missionaries; for they were, 
for the most part, self-sustaining while 
on the field. Nevertheless, the work of 
the Society spread to other areas of In
dia and Ceylon (now Sri Lanka).16

The work of William Carey was not 
unknown to Baptists in the United 
States. William Staughton, who was 
present at the formation of Carey’s 
Baptist missionary society and contrib
uted half a guinea (which he had bor
rowed) to its first offering, in 1793 
moved to Philadelphia. There he pro
moted missions among the Baptists in 
America. Funds for the missionary 
work of the English Baptists were given 
by many American Baptists who had 
heard of Carey’s letter to his own Soci
ety (which letters had been published), 
or in letters from Carey himself direct
ly to his American brethren.17

American Baptist energies and fi
nancial support given for missions was 
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not limited to Carey. When Congrega
tionalists formed the American Board 
of Commissioners for Foreign Missions, 
support was received from Baptists. In 
fact, in 1812, Baptists gave $3,000 to aid 
in sending Adoniram and Ann Judson 
and Luther Rice to India as Congrega
tionalist missionaries.18

The story of the Judsons and Rice is 
another important aspect of the South
ern Baptist mission story. Adoniram 
Judson, the son of a Massachusetts 
Congregational minister, was convert
ed after graduating from Brown Uni
versity. He entered Andover Seminary 
to examine his beliefs and resolve his 
doubts. In February 1810, while con
templating the Great Commission, he 
gave his life to foreign missions. Luther 
Rice, a graduate of Williams College, 
entered Andover in 1810. While at Wil
liams he had been one of a group of mis- 
sions-minded young men who were 
known to hold prayer meetings in hay
stacks. (There are differing versions of 
the story of the famous "haystack 
prayer meeting.” One is that this was a 
regular practice of theirs. Another is 
that they took shelter during a storm 
and there dedicated their lives as 
missionaries.)

The common bond of commitment to 
missions soon brought Judson and Rice 
together. However, while Judson’s in
terests were in foreign missions, those 
of Rice, at least at first, were in terms of 
ministry to the Indians of America. 
Judson’s vision was adopted by Rice.

Far from being simply visionaries, 
Judson and Rice took definite steps to 
realize their dream. With the support 
of their professors, they at first sought 
support from the London Missionary 
Society and then decided to propose to 
the General Association of Massachu
setts Proper the formation of a new 
missions society. As a result, the Amer
ican Board of Commissioners for For

eign Missions was begun.19
The Board’s first appointees included 

Judson, his new wife Ann, Rice, and 
five others. The party sailed for India in 
two different ships and four days apart; 
the Judsons and Rice did not sail on the 
same ship.

During the voyage, Judson under
took a study of the New Testament to 
determine exactly who should be bap
tized and the proper form of that bap
tism. He came to the conclusion that 
believer’s baptism by immersion was 
the New Testament teaching. Upon 
their arrival in India, the Judsons de
clared themselves Baptists and were 
later baptized by William Ward.20 In
fluenced somewhat by Judson, but only 
after completing his own study of the 
matter, Rice became a Baptist about 
two months later.21

Word spread quickly (for their day) 
about the Judsons’ and Rice’s conver
sion to Baptists. The news sparked an 
added interest in missions among 
American Baptists. Having to seek new 
means of support and due to Rice’s 
health problems, the Judsons agreed to 
remain on the field (they were shortly 
to move to Burma) while Rice returned 
to the United States to elicit support.

By the time Rice arrived in America, 
the Boston Baptist Missionary Society 
had already been formed in support of 
the Judsons. Rice’s travels took him 
virtually the entire length of the Atlan
tic seaboard. By the end of his first year 
in this effort (1813), the Baptist Mis
sionary Society of Virginia had been 
formed. Also he had befriended Rich
ard Furman, who encouraged him in 
his dream of a denomination-wide orga
nization in support of missions. In May 
1814, such an organization was estab
lished. It was named the General Mis
sionary Convention of the Baptist De
nomination in the United States for 
Foreign Missions—the Triennial

18 Search



Convention.22
On the home missions scene, the 

story is not as cohesive. America was 
colonized by many groups who were 
characterized by their religion. By the 
end of the seventeenth century, the two 
primary denominations were the Con
gregational and Anglican churches. 
Baptists, with their stand for separa
tion of church and state (and most of 
the colonies having established or offi
cially recognized state churches), were 
not welcome in many quarters. How
ever, Baptists were among those given 
new life by the American revival of the 
early eighteenth century known as the 
Great Awakening.23

As the United States expanded west
ward, so did the Baptist witness. Most 
of this effort was on an ad hoc basis as 
these truly "pioneer” Baptists, many of 
whom were untrained lay preachers, 
simply took their faith with them as 
they moved into new territory. Some 
were missionaries. In 1817, the Trien
nial Convention sent John Mason Peck 
and James E. Welch as missionaries to 
St. Louis in what was to become the 
state of Missouri. There were missions 
to the Indians and Negro slaves as well 
as an evangelistic fervor among the 
frontier churches (except, of course, 
among the anti-mission Baptists). Soci
eties for home mission work had been 
established in several states, beginning 
as early as 1802 in Massachusetts. 
These precursors of state conventions 
cooperated in forming the American 
Baptist Home Mission Society in 
1832.24 It was this spirit of home mis
sions the Southern Baptist Convention 
set alongside its interest in foreign mis
sions at its founding in 1845.

Southern Baptists have, ever since 
that first convention, been character
ized by a commitment to missions de
spite influences to the contrary. The 
teaching of such individuals as Alexan

der Campbell and Daniel Parker gave 
rise to an anti-missions movement in 
the early nineteenth century which 
missions-minded Southern Baptist 
churches would be fighting for years to 
come. The Landmarkism of J. R. 
Graves and J. M. Pendleton, while not 
organized against missions itself, did 
seek to reshape the way Southern Bap
tists had structured themselves to do 
missions.

Southern Baptist support for mis
sions has been expressed many ways. In 
1888, the Woman’s Missionary Union 
was formed. This auxiliary of the 
Southern Baptist Convention has since 
its beginning led the denomination in 
missions education and support. This 
missions support is especially evident 
in the WMU-sponsored Lottie Moon 
Christmas Offering for Foreign Mis
sions, begun in 1888, and the Annie 
Armstrong Easter Offering for Home 
Missions, begun in 1894 and given its 
current name in 1934. Likewise, South
ern Baptist men established the Lay
men’s Missionary Movement in 1907, 
renamed the Brotherhood Commission 
of the Southern Baptist Convention in 
1951 for the promotion of missions and 
for missions education of men and boys.

The six Southern Baptist seminaries 
are another expression of Southern 
Baptist support of missions. All are vi
tally involved in training missionaries 
for service and developing in the minds 
and hearts of those who will minister in 
the churches a love for missions. Each 
also provides the means for their stu
dents to have practical experience in 
missions as part of their seminary 
education.

Perhaps the most far-reaching ex
pression of Southern Baptists’ involve
ment in missions is the Cooperative 
Program. It is an expression not only of 
the depth of that involvement but also 
of the breadth of their view of missions.
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The Cooperative Program, which began 
in 1925, is the plan through which 
Southern Baptist churches give to state 
missions as well as Southern Baptist 
Convention causes.

It might be noted here that the WMU 
receives no Cooperative Program funds 
but is self-supporting.

By 1985, Southern Baptists were sup
porting 3,432 missionaries in 195 coun
tries.25 In addition to these, thousands 
of Southern Baptists have served as vol
unteers in foreign missions either 
through the Foreign Mission Board or 
the many "partnerships” between state 
conventions and their respective part
ner foreign conventions or national 
missions.

In 1984, the total of Home Mission 
Board personnel numbered 3,273. 
Again, thousands of Southern Baptists 
each year serve as volunteers in home 
missions. Over forty-nine thousand vol
unteers served through the Home Mis
sion Board.26

Southern Baptists are currently in 
an emphasis called Bold Mission 
Thrust. Adopted by the Southern Bap
tist Convention meeting in Norfolk, 
Virginia, in 1976, the goal of this em
phasis is to share the gospel with every 
person in the world by the end of this 
century.

From the beginning the means by 
which this goal would be realized would 
require increased giving to and involve
ment in missions on the part of all 
Southern Baptists. This simply means 
that today’s Southern Baptists will 
need to keep faith with their heritage. 
That which brought us together and 
has always united us has been a deep 
commitment to missions manifested by 
support in prayer and giving and by 
personal involvement.

We follow in the footsteps of the Car
penter who gave us a Great Commis
sion. We also follow in the footsteps of 

an English cobbler and our missions- 
minded Baptist forebears. May we fol
low faithfully.
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A Theology for Urban 
Evangelism, Part 2
CHARLES L. CHANEY

Motivation and Message
If the goal of urban evangelism is to 
penetrate every segment of the human 
mosaic of the megacity and gather a 
people who uniquely are the family of 
God, what impels evangelists to invest 
themselves in that purpose? If an evan
gelist, by definition, is to bring good 
news, what is the good news to be 
delivered?

The Motivation for Urban Evangelism
Determined obedience to Jesus Christ 
is the most basic reason for taking good 
news to or sharing good news in the 
city. Jesus commanded His disciples in 
Jerusalem to remain there until they 
received the promised Spirit. Then, so 
empowered, they were to bear witness 
to Him beginning where they were—in 
the city (see Acts 1:5-8). This is an obvi
ous motive for evangelizing today’s me
gacity. Believers by the thousands al
ready live in today’s urban world. They 
are to bear witness to what He has 
done, is doing, and will do in their own 
Jerusalem.

The believers’ clash with authorities 
in Jerusalem illustrates just how deter
mined the obedience of the first believ
ers was. Commanded to desist from 
teaching about the risen Christ, Peter’s 
reply was, " Judge for yourselves 
whether it is right in God’s sight to 
obey you rather than God” (Acts 4:19, 
NIV).1 Restored to their fellow believ
ers, Peter and John joined with the 
church in praying that they would be 
enabled to speak God’s word with bold

ness (see Acts 4:29). Imprisoned again, 
they were instructed by the divine mes
senger who freed them, "Go, stand in 
the temple courts, . . . and tell the peo
ple the full message of this new life” 
(Acts 5:20, NIV). Discovered by the au
thorities, their explanation was, "We 
must obey God rather than men” (Acts 
5:29, NIV).

For those today who question the va
lidity of the last command of Jesus for 
world evangelism, the testimony of 
Peter to Cornelius should be sufficient. 
"He commanded us to preach to the 
people and to testify that he is the one 
whom God appointed as judge of the liv
ing and the dead” (Acts 10:42, NIV). 
Only a practical expression of submis
sion to the lordship of Christ will be suf
ficient to evangelize today’s urban 
world.

A second motive for urban evange
lism among the early believers was joy
ous gratitude. Evangelism is, as D. T. 
Niles said, one beggar telling another 
beggar where to find bread. The early 
disciples shared their faith in Christ 
out of glad and thankful hearts. At Pen
tecost, the gathered multitudes heard 
the disciples speaking of the mighty 
deeds of God. In this context of praise, 
Peter explained: "This is what was spo
ken by the prophet Joel... Repent and 
be baptized, every one of you,... so that 
your sins may be forgiven” (Acts 
2:16,38, NIV). With "glad and sincere 
hearts, Praising God,” they continued 
evangelizing in the temple courts (Acts 
2:46-47, NIV). "We cannot help speak
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ing about what we have seen and 
heard” (Acts 4:20, NIV) was the defense 
of Peter and John. Paul’s testimony to 
Herod Agrippa grew out of his joy, "I 
pray God that not only you but all who 
are listening to me today may become 
what I am, except for these chains” 
(Acts 26:29, NIV).

Spontaneous witness out of a joyful 
walk with God is essential in the mega
city. In a pretentious society, filled with 
anonymity and loneliness, there is a 
desperate search for the secret of hap
piness. In a plastic world people want 
reality and meaning. Only the compas
sionate witness to the abundant life by 
one living the abundant life will effec
tively communicate. Spiritual reality 
as a fountain of witness is essential in 
urban society.

Another motive to evangelism in 
Acts is the sense of wondrous awe that 
invades the believer’s life at the pres
ence, persons, or power of God. Paul ex
pressed this motive when he said: ”1 
was not disobedient to the vision from 
heaven. First to those in Damascus, 
then to those in Jerusalem ... I 
preached that they should repent and 
turn to God and prove their repentance 
by their deeds” (Acts 26:19-20, NIV).

The first believers witnessed out of a 
life-changing encounter with the living 
God. They stood in awe before the 
power that raised Jesus from the grave. 
They saw the mighty deeds of God dis
played. They spoke ’’boldly for the 
Lord, who confirmed the message of his 
grace by enabling them to do miracu
lous signs and wonders” (Acts 14:3, 
NIV). New Testament believers met 
the risen Christ, and, like Jacob after 
the night at Jabbok, they could never 
be the same again. The vision of God 
and His kingdom now ruled their lives.

In fact, it should be noted that the 
evangelism of the early Christians was 
not ultimately an act of obedience to 

the command of Christ but rather an 
expression of the compulsion of the 
Holy Spirit who was poured out on the 
day of Pentecost and now indwells His 
church. The primary motivator to 
evangelism is the Holy Spirit who 
dwells within the believer. Paul could 
say about his entire ministry, as well as 
his journey to Jerusalem, ’’And now, 
compelled by the Spirit, I am going to 
Jerusalem” (Acts 20:22, NIV).

The pluralism of the megacity de
mands that we recover the evangelistic 
effectiveness of New Testament Chris
tianity and escape from the bondage of 
silence before urban dwellers. The 
church was sent into a world with a va
riety of philosophical and religious al
ternatives. The odds were not in its fa
vor. But the church, sent by Jesus, 
spoke out of loving obedience and deep 
gratitude and spoke as men and women 
transformed by their vision of the liv
ing God.

The Message of Urban Evangelism
’’There can be no evangelism without 
an evangel, no mission without a mes
sage.”2 Many today insist that urban 
people must have a neo-gospel. They 
contend that the exclusive, prescientif- 
ic, otherworldly, biblically literal gos
pel of a dying and rising God-man is out 
of date and out of touch with the urban 
world. Others insist that the day for 
proclamation and persuasion has 
passed. They assert that to get a hear
ing, the Christian must join God in 
what He is doing in the cities outside of 
the church. They contend that only by 
being present incognito and being ac
tive in the struggle for human rights 
and justice can the Christian deserve 
the right to speak. They feel that if the 
world’s agenda is not being achieved 
there is no good news.

Some avoid the delivery of the evan
gel by losing themselves in trying to 
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solve the social problems of the mega
city. For five decades a debate has 
raged between the advocates of social 
involvement and direct evangelism.

What then is the place of social ac
tion? And what is its relation to evan
gelism? Social action is not to be 
equated with evangelism, nor is it a 
constituent part of evangelism, nor is 
it primarily a means to evangelism... 
. Like evangelism, social action must 
stand on its own feet. . . both are the 
services of love ... as He calls them to 
follow in his footsteps.3
No amount of service to suffering hu

manity can relieve the disciple of Jesus 
Christ from the role of witness and 
from the command to make disciples. 
The necessary commitment to bring 
substantial healing to human society 
can never replace the responsibility to 
deliver what Paul calls the evangel of 
the grace of God (see Acts 20:24). What 
is the good news of God’s grace to be de
livered to urban persons? Jesus Christ 
is the one central point of that good 
news. He is the Evangel. How the mes
sage is presented may change within 
each social and cultural segment of the 
urban world, but the content may not 
change. Salvation is in no other.

Many serious studies of the content 
of the kerygma have been made since C. 
H. Dodd wrote The Apostolic Preaching 
and its Development in 1936.4 The proc
lamation or kerygma of the early 
church was not a static, rigid formula. 
As delivered, it was dynamic and fluid, 
adapted to the cultural and social situa
tion of its hearers and their felt needs. 
Nevertheless there were essential ele
ments around which the evangel 
focused.

A bridge to hearing ears.—Michael 
Green has explored in detail, as did 
Adolf Harnack before him,5 the various 
ways the gospel appealed to Jews and to 
Gentiles. ’’Evangelism is never procla

mation in a vacuum; but always to peo
ple, and the message must be given in 
terms that make sense to them.”5

The primary bridge over which the 
evangel traveled to a Jewish hearer, 
and therefore part of the kerygma, was 
the announcement that the Old Testa
ment had been fulfilled. The promises 
of God in the past had come true in the 
person of Jesus of Nazareth. ’’This is 
what was spoken by the prophet Joel” 
(Acts 2:16, NIV), began Peter on the 
day of Pentecost. ’’This is how God ful
filled what he had foretold through all 
the prophets,” he reported at the Tem
ple some days later (Acts 3:18, NIV). 
When Stephen was invited to speak in 
his own defense, he began, ’’The God of 
glory appeared to our father Abraham” 
(Acts 7:2, NIV). In the synagogue of Pi- 
sidian Antioch, Paul did the same. ”We 
tell you the good news: What God prom
ised our fathers, he has fulfilled for us, 
their children” (Acts 13:32, NIV). The 
approach to the Jews was always made 
through the Old Testament.

For Gentiles, also, a bridge of culture 
was established upon which the evan
gel could get a hearing. The two prima
ry examples of such proclamation in 
Acts are Paul’s messages to the pagan 
religionists in Lystra (see Acts 14:8-18) 
and the pagan philosophers in Athens 
(see Acts 17:16-34). In Lystra, Paul had 
already gained the hearing of some 
when he saw ’’faith to be healed” in the 
eyes of a lame man. When the cripple 
arose to walk, Paul had the attention of 
the Lycaonians but not their under
standing. In Athens, of course, the set
ting is quite different. Here Paul spoke 
to the sophisticated and erudite rather 
than the simple and backward people 
of the Roman Empire. Nevertheless, 
the connector in both situations fol
lowed the same general pattern. He ap
pealed to knowledge of the divine from 
general revelation, and he raised seri
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ous questions about idol worship. Then 
he moved on to the substance of his 
message.

A body of truth for heart and mind.— 
The essential ingredients of the evan
gel according to Acts, and supported by 
the rest of the New Testament, can be 
summarized in four points. The first 
three are a body of information ad
dressed to urban dwellers’ intellect and 
emotions. These gospel facts have been 
so often told in America that they are 
considered trite and mythical by many 
Christians. Others assume that urban 
persons, in America at least, know 
these facts. They do not consider the ef
fect and extent of isolation, cultural di
versity, and secularism within the 
megacity.

The evangel is first a message about 
the eternal God. The word about God 
begins where the hearers are. In Pisidi- 
an Antioch, with Jews, Paul began with 
the faithful God of the covenant, the 
God of the patriarchs, the God of grace 
(see Acts 13:17). In Lycaonian Lystra, 
he spoke of revelation in the created or
der. He began with the doctrine of the 
living God and His creatorship (see 
Acts 14:13). In Athens he spoke to the 
people of the "God who made the world 
and everything in it . . . and every na
tion of men” (Acts 17:24,26, NIV).

A study of the sermons recorded in 
Acts reveals that the evangelists deliv
ered a message about who God is, what 
He is like, what He requires of men, 
and what His standards are. We are de
pendent on Him, and He has an abso
lute claim on us. We need to know what 
it means to call God Creator before we 
can understand what it means to call 
Him Redeemer.7

The second announcement of the 
evangel is a message about people. The 
same sermons that assert that God cre
ated the world also record that He 
made humans and made them to "seek 

the Lord.” The evangel is not only 
about God’s creatorship, it is also about 
our creaturehood. We are totally de
pendent on God. Only God gives breath 
and life.

The evangel also tells about human 
rebellion. Peter’s words to his fellow 
Jews are extremely bold: "You dis
owned the Holy and Righteous One and 
asked that a murderer be released to 
you. You killed the author of life” (Acts 
3:14-15, NIV). Stephen’s message was 
equally strong: "You stubborn people, 
with uncircumcised hearts and ears! 
You are just like your fathers: You al
ways resist the Holy Spirit” (Acts 7:51, 
NIV).

The messengers in Acts described the 
condition of persons in their sin so ef
fectively that their hearers were "cut 
to the heart,” and cried out, "What 
shall we do?” (Acts 2:37, NIV). Sin was 
an offense against the living God, a de
nial of His authority, an open state of 
revolt against the Creator. All persons, 
both living and dead, will stand before 
Him in judgment (see Acts 10:42).

Next, the evangel is a message about 
Jesus, who is both Lord and Christ. He 
was seen at least to be a prophet who 
lived an extraordinary life, a life of 
which government officials and Roman 
centurions were aware (see Acts 10:37). 
He was more than a prophet though; 
He was also the suffering servant of Isa
iah and the Son of God (see Acts 13:32- 
34). He was wrongfully crucified, but 
His suffering and death were according 
to the foreknowledge of God. God raised 
Him from the dead. After showing 
Himself alive, Jesus ascended into 
heaven and has poured out His Holy 
Spirit on His followers. To those who 
obey Him He gives both the forgiveness 
of sins and the gift of the Spirit.

The final essential ingredient is a 
call to repentance and faith. The evan
gel consists of more than a proclama
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tion of the redemptive facts surround
ing the life of Christ. It also involves a 
summons to repentance and faith.8 
Paul reported to Agrippa that to the 
Jews in Damascus, Jerusalem, and Ju
dea and to the Gentiles over the Roman 
world he had "preached that they 
should repent and turn to God and 
prove their repentance by their deeds” 
(Acts 26:20, NIV). To the Ephesian 
elders he insisted that he had declared 
to both Jew and Greek that "they must 
turn to God in repentance and have 
faith in our Lord Jesus” (Acts 20:21, 
NIV). To the Athenians Paul asserted 
that God has commanded people every
where to repent (see Acts 17:30).

Armed with this message (grounded 
in both Scripture and history) and em
powered by the Holy Spirit, the early 
Christians evangelized the urban world 
of the first century. Armed with the 
same message (presented in ways that 
will grab the attention of today’s secu
lar world) and empowered by the same 
Spirit, today’s disciples will be success
ful in evangelizing the megacity.

Means and Methods
The Evangel is Jesus Christ and, thus, a 
never-changing message. An essential 
and interlocking relationship exists be
tween the divine goal for evangelism, 
the message to be delivered, and the 
biblical agent for proclaiming the evan
gel. This relationship continues for 
evangelism in urban society. Who is the 
biblical agent for evangelizing cities? 
Do we have divine principles that give 
methodological guidance for this chal
lenging task?

The Means of Evangelism
The Church, raised up by the proclama
tion of the good news and the power of 
the Holy Spirit, is the biblical instru
ment for the achievement of the evan
gelistic goal. "The evangelistic task is 

not merely the task of individual be
lievers but is a function of the Church 
as the community of God’s people.”9 
Biblical evangelism is always church
based evangelism. And in this sense, 
the church is both the agent and the 
goal of evangelism.10 Evangelism, en
gaged in by the churches, always builds 
the churches.

This is not to take the initiative from 
God. It is He who reconciles persons to 
Himself. But to His people He has com
mitted the message and the ministry of 
reconciliation.

A witnessing community.—The 
churches planted in today’s megacities 
continue the ministry of Jesus in their 
own Jerusalems. The charge that Jesus 
gave on the Mount of Olives, just before 
His ascension, was not confined to the 
apostles. When the Spirit was poured 
out ten days later, He came upon the 
whole church, not just the Twelve. 
"They were all together in one place... 
. All of them were filled with the Holy 
Spirit, and began to speak ... as the 
Spirit enabled them” (Acts 2:1-4, NIV). 
Pilgrims from afar and local residents 
who gathered at the sound of the rush
ing wind heard the empowered witness 
of those believers in their own native 
languages. Direct and specific evange
lism took place when Peter got up to 
speak in a language common to them 
all. The whole church was included in 
Peter’s explanation that "we are all 
witnesses” of the resurrection of Jesus 
(Acts 2:32, NIV).

A church never grows spontaneous
ly—members being added daily as they 
are being saved—until that church as a 
whole is actively filling its essential 
role as witness to the living reality of 
the risen Christ. Effective evangelism 
in our urban world waits on Spirit- 
filled churches rather than occasional 
Spirit-filled individuals. The evangelis
tic witness in Acts was inseparably re
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lated to both the church and the Holy 
Spirit.11 Today’s churches must be em
phatically witnessing communities. 
Each church should know the witness
ing Spirit as its soul, its inner life. The 
necessity of oral witness must be main
tained. However, a church is called not 
only to bear witness to Him but also to 
be His witness. Witness is what the 
church is as much or more than what 
the church does.

A gifted community.—The New Tes
tament clearly teaches that every be
liever is called to a ministry and that 
every believer is endowed with special 
abilities to fulfill that ministry success
fully. Although all believers are wit
nesses of what Christ is doing and has 
done in history and in their lives, not 
all believers have the gift for personal 
or public evangelism.

However, an examination of Acts, 
other New Testament passages, and 
the history of the expansion of Chris
tianity will emphasize the importance 
of the evangelistic gift to the growth of 
the churches. The predictions of the 
late fifties that the vocational evange
list was an ecclesiastical dinosaur, a 
relic of the past and unnecessary for 
the future, has proved untrue. People 
with the evangelistic gift, who discover 
their ministry in finding lost men and 
women, introducing them to Christ, 
and leading them into the discipline of 
the Christian life, are essential to effec
tive evangelism in the urban world.

Ralph Winter asserted that there are 
two general categories of evangelism. 
The first category includes activities of 
existing churches in their own commu
nities. He called this "regular evange
lism.” The second category includes de
liverers of the evangel among a people 
where there is no existing church. He 
calls this "pioneer evangelism.”

In the major cities of the world, in
cluding the megacities of America, both 

kinds of evangelism are required. Most 
evangelism done today in America by 
vocational evangelists is regular evan
gelism. We desperately need, for exam
ple, able evangelists who can address 
the gospel to fully secular persons. Win
ter contends that regular evangelism is 
something that may be carried on by 
the layperson but pioneer evangelism 
must generally be done by the profes
sional. It is done by persons especially 
gifted and trained for a cross-cultural 
ministry.12

Winter’s observations are usually 
correct, but this was not the only pat
tern in the New Testament, and it must 
not be the only pattern in today’s urban 
world. Philip, usually considered a lay
man, was the first to share the gospel 
with the Samaritans (see Acts 8). Al
though Philip is called "the evange
list,” he probably discovered this gift in 
the process of bearing a Spirit-anointed 
witness about Jesus Christ to the Sa
maritans and the Ethiopian eunuch. 
Those unnamed evangelists in Antioch, 
who first preached Christ to the diverse 
Gentile groups of that third city of the 
Roman Empire, were clearly layper
sons, in no way salaried, schooled, or es
pecially gifted professionals (see Acts 
11:19).

The person with a special call and 
gift for evangelism has a significant 
role in urban evangelism today. Voca
tional evangelists and evangelistically 
effective pastors need to be used by 
churches in the megacity for penetrat
ing every geographical segment and ev
ery social and cultural community 
within the city. However, no amount of 
evangelistic preaching will stand in the 
stead of the joyous witness of the whole 
church and the full utilization of rank- 
and-file believers who are equipped by 
spiritual gifts and practical training to 
lead people to believe in Jesus Christ. 
Without the evangelistic ministry of 
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laypersons within the church, the ur
ban world will remain unevangelized.

A servant community.—While the 
New Testament does not teach that ev
ery believer has the gift of evangelism, 
it does indicate that every believer is 
gifted and that each has a ministry to 
perform. The spiritual ministry of all 
the people of God is broadly affirmed by 
the New Testament. Further, just as 
the church is called to be a witness, the 
church is also called to be a servant. 
Servanthood is the life-style of the 
church just as is witnessing. The evan
gelistic witness of the church is most of
ten delivered in the workaday world as 
a church member pursues a chosen vo
cation and in those times, not neces
sarily different, when exercising a spir
itual gift in the fulfillment of ministry.

At this point it is essential that we 
spend more time exploring the matter 
of servanthood and its relationship to 
evangelism in the megacity.

As has been noted, a debate has gone 
on for a generation about the nature of 
the mission of the church in the world. 
Evangelical Christians, including 
Southern Baptists, have generally held 
to the classic definition of mission in 
terms of making disciples, baptizing 
them, and adding them to existing 
churches (evangelism) or gathering 
them into new congregations (church 
planting). For the past thirty years, 
most councillor Protestant groups have 
tended to question the centrality of 
evangelism and church planting to the 
church’s true mission. In their view the 
mission of the church is to liberate peo
ple from oppressive social conditions 
and social structures and to help all 
persons achieve human dignity. Most 
often the methods employed are de
signed to destroy capitalism and con
sumerism and to defend efforts to weld 
mankind into more "human” socialis
tic systems. They call for systemic 

evangelism, an effort to change the so
cial systems—economic, political, and 
ecclesiastical—that keep people in 
bondage.13 Many seem to think that 
our theology "should enable us to evan
gelize the structures of society and to 
truly ’disciple the nations’ by working 
for a clear vision of a new social order.. 
. truly liberating for all people.”14

Concern about oppression and pover
ty are especially valid in reference to 
the megacity and must be addressed by 
the church in its servant role. Compas
sion for the poor and commitment to do 
something about the causes as well as 
the fact of poverty and injustice must 
concern individual believers and 
churches. That concern must be an im
portant part of a holistic urban minis
try. It should not, however, be confused 
with the evangelistic task nor substi
tuted for evangelistic responsibility.

David Claerbaut in his book Urban 
Ministry has identified three forms 
that social concern usually takes in the 
city. Social reconciliation or peacemak
ing focuses on reaching across the bar
riers of race, economic distinctions, and 
community to love and care for people 
regardless of their social status. It 
means listening to, taking the view
point of, and identifying with the poor 
and oppressed of the city.

The second form of concern he called 
social relief. This service ministry actu
ally reaches out the hand of help. It pro
vides the employment service in the 
midst of high unemployment, food in 
the midst of hunger, and medicine in 
the face of sickness.

A third form of concern that the ser
vant church will express in the mega
city he calls social reform. Social relief 
"deals with the symptoms of society’s 
malignancies.” Social reform "address
es the basic unjust conditions and sys
tems that oppress and dehumanize peo
ple. Its emphasis is on institutions.”15
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The biblical teaching about God’s 
concern for the poor and oppressed is 
clear. While the Bible teaches that lazi
ness produces poverty (see Prov. 10:4- 
5), it also teaches that oppression pro
duces poverty (see Jer. 22:13,17). The 
judgment of God on oppressors is great
er than that against sluggards.16 Chris
tians cannot sit silent and inactive be
fore oppression (see Jas. 5:4-6), 
prejudice (see 1 John 2:9-11), or poverty 
(see 1 John 3:17-18). Their God-given 
ministries may be expended for mem
bers of the body of Christ or the body 
politic.

What is the relationship of these le
gitimate concerns to evangelism in ur
ban society? A variety of answers can 
be given to that question. Some insist 
that (for contemporary Christians) so
cial ministries are evangelism. This an
swer has already been refuted. It con
stitutes a radical, nonbiblical 
redefinition of evangelism that under
cuts the uniquely transcendent in the 
Christian faith. This answer is a total 
identification with the process of secu
larization at work in the megacity.

A second answer insists that social 
service is an evangelistic method. The 
reason one gets involved in ministries 
to meet human need (whether clothing, 
food, housing, etc.) is to bring about con
version. In its worst form this is an ef
fort to buy adherents. It produces ’’rice 
Christians.” In its best form it is a way 
to get a hearing, a way to get access to 
or the ear of an unevangelized person 
or people. In the New Testament, deeds 
of mercy were often the occasion for 
evangelism but never were done pri
marily to win a hearing or make a new 
disciple. Deeds of mercy were deeds of 
mercy, not spiritual gimmicks to pro
duce new Christians.

A third answer suggests that social 
ministries are an expression of evange
lism. According to this view, authentic 

evangelism is made manifest in social 
transformation. An eloquent evangeli
cal to advocate this view is David J. 
Bosch. He insists that there is an inti
mate relationship between evangelism 
and the transformation of the fabric of 
society, that the relationship is like two 
sides of the same coin. If you have one, 
you have the other. Evangelism is in
deed disciple making, but discipleship 
involves a commitment to both the 
King and His kingdom, to both person
al righteousness and social justice.17 
When evangelism is going on, it will of 
necessity show itself in service.

A fourth response places social min
istry as part of the mission of the 
church but distinguishes it from the 
evangelistic mandate. The church has 
been sent to do both. Social ministry is 
the twin of evangelism. John R. W. 
Stott, for example, declared that the 
two things belong to each other and yet 
are independent. Both are an expres
sion of unfeigned love.18 Peter Wagner 
insisted that "the goal of evangelism is 
the conversion of sinners, saving souls, 
making disciples. . . . The goal of social 
ministry is to make people healthier, 
wealthier, less oppressed and less op
pressing, more peaceful, fairer, more 
just, liberated, enjoying shalom, more 
secure.”19 Both are equally integral to 
the mission of the church.

My answer is that social ministry is 
the partner of evangelism. To make it 
part of the mission of the church is to 
define the missionary task of the 
church too broadly. This is what is done 
when the mission is defined as all the 
Father has sent the church to do. Mis
sion is no longer used according to its 
primary meaning—a sending out with 
authority to perform a special duty— 
but according to a derived meaning— 
the special purpose for which a person 
or organization is destined in life.

Since mission has come to mean 
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"purpose,” we speak of the mission of a 
business, of a learning institution, of a 
church, and of the missio Dei. We could 
get a better understanding of the rela
tionship between social ministry and 
evangelism if we distinguished between 
the apostolate of the church and the 
diakonate of the church. The Latin root 
missio is, of course, not in the New Tes
tament. But the Greek word which has 
the same meaning, apostello, is often 
used. Evangelism is part of the church’s 
apostolate, which is to make disciples of 
Jesus Christ, to gather them into living 
ministering communities of faith and 
devotion to Christ, and to mature those 
disciples so that they are responsible 
witnesses and servants for Christ. The 
diaconate of the church has to do with 
its ministry to the needs of its members 
and to its neighbors. Both are part of 
God’s calling and purpose for the 
church in current history, the time be
tween the ascension and return of 
Jesus.

The apostolate has priority in the 
New Testament. Jesus was not primari
ly a healer or a feeder of the hungry, al
though He did both. He came proclaim
ing the good news of the kingdom. He 
emphatically was not a zealot, attempt
ing to overthrow governments and so
cial structures, although His teaching 
and preaching produced vast social 
changes. His priority was to call all per
sons to repent and believe the good 
news. His disciples are to be both ser
vants and witnesses. Wherever they go, 
they are to make disciples. Wherever 
they find need they are to attempt to 
meet it. But whether they can meet all 
human needs, whether they them
selves are of the "haves” or "have 
nots,” they are to make disciples.

The responsibility of the churches to 
bring substantial healing to the mala
dies of the world is irrefutable.20 Be
lievers should expect substantial heal

ing for both the symptoms and systems 
of human society because they are will
ing to labor with all persons of goodwill 
to bring this about. To minister in as
suaging the wounds of mankind is of 
the calling and purpose of the church. 
In doing this the church is a servant 
community. To repeat, however, this 
should not be construed as the redemp
tive mission of the church, which is con
cerned with making disciples to Jesus 
Christ and gathering them into church
es. As Christians discover their gifts 
and fulfill their ministries, they fulfill 
their calling both to serve and to wit
ness to the name and for the sake of the 
Lord Christ.

The Methods of Urban Evangelism
Evangelistic methods were many in the 
first century; in urban evangelism to
day multiple methods may also be 
needed. Space does not permit a full dis
cussion of all the evangelistic methods 
used in the early church, but several 
guidelines can be noted that should 
give direction for the development of 
evangelistic methodology in the mega
city today.

Prayer and intentional obedience to 
the leadership of the Holy Spirit were 
not appendages to evangelistic strategy 
and/or tactics but were integral to all 
evangelistic plans and efforts.—The 
mind of the Spirit was sought, and the 
power of the Spirit was requested in 
prayer before evangelistic events were 
launched (see Acts 4:28-31). A cursory 
trek through Acts will overwhelm the 
reader with the central place of prayer 
in the life of the early church. The Holy 
Spirit was, indeed, the executive direc
tor of the mission to make disciples and 
plant churches (see Acts 8:26-29; 10:19- 
20; 13:lff.; 16:6-7) and the One who 
crowned the evangelistic efforts of the 
early disciples with success (see Acts 
9:31). The same Spirit who empowered 
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the witnesses on the day of Pentecost 
continued to direct evangelistic activi
ties throughout Acts. Roland Allen was 
correct when he insisted that Luke’s 
second volume contained the ’’acts of 
the Holy Spirit.”21 The Spirit, through 
the church, continued the mighty 
works of Jesus.

Many communication methods were 
used to tell the good news, and every sit
uation became an occasion for sharing 
the evangel.—Proclamation (see Acts 
4:2, 8:5; 9:20), debate (see Acts 9:22; 
17:18; 18:28), instruction (see Acts 4:25), 
personal testimony (see Acts 22:2-21), 
casual conversation (see Acts 8:29-30), 
historical oration (see Acts 7:2-53), ar
gument (see Acts 9:29; 18:4,19), and le
gal defense (see Acts 24:1-23) were all 
vehicles for evangelization. Perhaps 
the most significant verse for evangelis
tic method is Acts 5:42: ’’Day after day, 
in the temple courts and from house to 
house, they never stopped teaching and 
proclaiming the good news that Jesus is 
the Christ” (NIV).

This guideline could be called the 
principle of constant saturation. It 
marked successful evangelism in the 
city of Jerusalem in the earliest days of 
the church. Evangelism obviously took 
place in public places. Early believers 
were often at the Temple because much 
of their public evangelism took place 
there (see Acts 2:46; 3:11; 4:1; 5:12; 5:20- 
25). In the Temple courts they found re
ceptive people. Public proclamation, 
formal and informal, was characteris
tic of the expansion of the church 
throughout Acts.

Evangelism took place also from 
house to house and in the multiple syn
agogues that were scattered over Jeru
salem (see Acts 6:9). The early believers 
were accused of’’filling Jerusalem with 
their teachings” (see Acts 5:28). Nor 
was evangelism confined to the sabbath 
or the Lord’s Day. Evangelism was a 

way of life; it happened every day.
The webs of human relationships 

were used as bridges over which the 
good news could be communicated.— 
Pentecost itself is the classic example. 
While the crowds were composed of 
people from many political and geo
graphical entities, all had come to wor
ship the God of Abraham, Isaac, and Ja
cob. All were Jews, though some by 
proselytism. That first message 
preached by Peter was addressed to 
’’men of Judea and... Jerusalem” (Acts 
2:14). The massive movement of Jewish 
people during the ten years after Pen
tecost to embrace Jesus of Nazareth as 
the Messiah promised in the Old Testa
ment shaped Christianity for all time.22

The kinship of people within the 
huge, religio-racial nation of six million 
Jews in the first century was not the 
most effective network of human rela
tionships that existed for transporting 
the gospel. The synagogue became a 
distribution center for the gospel both 
in Jerusalem and across the Roman 
Empire. More important still was the 
part played by the oikos, or household, 
among both Jews and Gentiles.

The household, of course, was not the 
nuclear family of American society, 
each living in its own private apart
ment or dwelling. An oikos was one’s 
sphere of influence, the social system 
composed of those related to one anoth
er through common bonds of kinship, 
tasks, and territory.23 When early wit
nesses went from oikos to oikos, they 
were not merely going from one house 
to another. They were going from one 
extended family to another. The nature 
of an oikos is illustrated clearly in Acts 
10. When Peter arrived at the home of 
Cornelius, he found Cornelius and his 
’’relatives and close friends” (Acts 
10:24). When Peter explained to the 
elders in Jerusalem what had hap
pened, he reported that Cornelius and 
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all his household had been saved (see 
Acts 11:14-15). Household or oikos in
cludes "relatives and friends.”

"Oikos Evangelism is the God-given 
and God-ordained means for naturally 
sharing his supernatural message. It is 
sharing . . . good news in . . . the inter
locking social systems composed of fam
ily, friends, and associates.”24 This was 
one key to the explosively successful ur
ban evangelism in the first century and 
is of strategic importance to evangeliz
ing today’s urban world.

Structures other than the local 
church were used in the evangelistic 
task.—Ralph Winter’s in-depth study 
of redemptive structures in the New 
Testament are disturbing to those of us 
who are committed to the concept of 
the believer’s church. Nevertheless, his 
observation "that whether Christianity 
takes on Western or Asian form, there 
will still be two basic kinds of struc
tures in the movement” is historically 
irrefutable. Those two structures are 
the local church and the missionary 
band or evangelistic team.25

These two structures clearly exist in 
Acts. In the local church the results of 
evangelism were assimilated and con
served. The local church was also the 
base from which each community, geo
graphical or social, was to be evange
lized out to its perimeters.

Although the local congregation is 
the primary instrument for evangelism 
in biblical perspective, this does not 
preclude the formation of evangelistic 
and missionary boards, societies, asso
ciations, or teams to facilitate the 
achievement of the evangelistic mis
sion. Acts 13—28 indicates that Paul 
habitually operated, not as a lone mis
sionary pioneer, but as the leader of a 
missionary band. Indications exist that 
his was not the only such team (see Acts 
15:39). While he and Barnabas were 
sent out and supported by the church in 

Antioch, the team also generated some 
of its own income and received support 
from other churches (see Phil. 4:10,16). 
Team members reported to other 
churches (see Acts 15:3-4). Paul also 
added to the team as he felt it necessary 
(see Acts 16:1-3).

Structures of cooperation between 
individuals and between churches are a 
possibility if this methodological in
sight is correct. Organizational struc
tures focused on any particular aspect 
of the total purpose of the church would 
also be permissible.

"Pioneer evangelism” was trans
formed into "regular evangelism” as 
soon as possible.—This goal was 
achieved by gathering churches among 
the specific people that were being 
evangelized. Often house churches 
were created. Acts 16 tells the story of 
the formation of two such house 
churches (see Acts 16:15,31-34). There 
is no reason to suspect that the process 
stopped with only those two. Some 
years later Paul addressed his letter 
not to the church in Philippi, but to "all 
the saints of Christ Jesus at Philippi, 
together with the overseers and dea
cons” (Phil. 1:1, NIV).

The house church was not the only or 
final organizational structure in the 
New Testament. The Jerusalem church 
represents another model. Two South
ern Baptist researchers have recently 
described the Jerusalem church as "a 
super church.” Francis Dubose found 
this a rather negative factor in his as
sessment. He felt that it contributed to 
that church’s ethnocentrism and its at
titude toward the evangelization of the 
various ethnic groups referred to as 
Gentiles.26 John Vaughan, on the other 
hand, has interpreted the development 
of the Jerusalem church as a first-cen
tury model that has applications in the 
megacities of the twentieth century.27 
The huge Jerusalem church was prob
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ably structured according to a satellite 
or cell system that may well have been 
adapted to the various subcultures of 
that primarily Jewish city (see Acts 
6:1,8). Judea and Samaria were evange
lized from the Jerusalem center (see 
Acts 8:1,25; 9:32-35). The churches 
among the Jews in Judea, Samaria, and 
Galilee had a common cultural bond 
(see Acts 9:31); and representatives 
seem to have met on occasion in Jerusa
lem (see Acts 11:1-2; 15:4), perhaps at 
the day of Pentecost (see Acts 20:16). 
The growth of the churches in this area 
was the product of ’’regular” evange
lism not ’’pioneer” evangelism, prob
ably based on the ministry of Jesus 
Himself.

Whether Jews or another ethnic 
group, leaders were chosen who were 
indigenous to the culture of the new 
church (see Acts 14:23). These leaders 
were charged with the responsibility of 
tending the ’’flock of God” (Acts 20:28). 
Periodic visits by itinerant apostles, 
evangelists, and prophets were de
signed to strengthen the churches in 
doctrinal stability and to stimulate 
growth (see Acts 15:32; 16:5; 18:27-28).

Today, too, the most effective method 
of evangelizing any ethnic, racial, or so
cioeconomic group to its outer bound
aries is to gather congregations within 
that group, to find leaders indigenous 
to the group, and to communicate the 
gospel to that group in a language 
heard not only with the mind but also 
the heart.

Strategic and tactical plans were 
made and carried out in the achieve
ment of evangelistic goals.—Roland Al
len, and to some degree Harry Boer, 
have emphasized the prominent role of 
the Holy Spirit in the evangelistic mis
sion of the early church to such an ex
tent that they have questioned the exis
tence of an apostolic strategy.28 Biblical 
material refutes such a view. The early 

church was always open to the intru
sion and redirection of the Holy Spirit. 
However, to deny that the apostles op
erated without a plan is to overlook the 
obvious.

Perhaps the clearest illustration is 
Paul’s review of his ministry in Ephe
sus. He preached in the synagogue, 
taught from household to household, 
and carried on daily meetings for evan
gelism in a rented hall (see Acts 19:9; 
20—21). Paul had a strategy for evange
lizing the whole city of Ephesus, and he 
took more than two years to carry it 
out.

Paul’s letters to the Colossians and 
Philemon, as well as Acts, indicate that 
from the base in Ephesus the gospel 
was preached throughout Asia (see 
Acts 19:10). Paul had never visited the 
Lycus River Valley; but through 
Epaphras and others who were convert
ed, trained, and sent out from Ephesus, 
at least three churches were planted in 
the area around Colossae (see Col. 1:7; 
4:12-13). The strategic value of major 
cities for evangelizing larger geograph
ical areas was recognized by Paul and 
other apostles. They became a base of 
operations for evangelizing other ar
eas. Strategic decisions and tactical 
plans were part and parcel of the evan
gelistic enterprise.

New leaders were equipped through 
apprenticeship rather than a formal 
educational process.—Careful selection 
and ongoing association in the actual 
work of evangelism were fundamental 
to the training process (see Acts 16:1-3; 
Phil. 2:22). New leaders served under 
the direction of effective, experienced, 
and mature leaders. In doing this the 
apostles were only reproducing the 
method of Jesus Himself. The same pro
cess was advocated in the churches. 
’’Whatever you have learned or re
ceived or heard from me, or see in me— 
put it into practice” (Phil. 4:9, NIV).
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The Cooperative Program 
has placed us here at the 
United Nations to reach not 
only this country, but the 
world. We have an impact on 
world leaders from 179 dif
ferent countries. Many of 
these diplomats and ambas
sadors are from socialist 
governments. As Christians, 
we are representing a life
style that challenges theirs. 
When they return to their 
own countries, we hope they 
are more sensitive to Chris
tians. Two similar ministries 
at the United Nations must 
spend about 75 percent of 
their time in fund-raising ac
tivities. The Cooperative 
Program allows us to devote 
all our time to 
witnessing and^^§^ 
ministering.
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Evangelistic Dialogue: 
Strategy for Reaching 
the Mormon Missionary
J. DAVID TATE

With the emergence in the last several 
decades of a missionary force number
ing over thirty thousand, the Church of 
Jesus Christ of Latter-day Saints has 
progressed from a defensive struggler 
to an offensive prime mover in the pros
elytizing world of Christian counter
feits. What the Saints have lacked in 
orthodox theology they have made up 
by zealous, energetic "tracting” (door- 
to-door witnessing) and carefully pre
pared presentations which convenient
ly use Christian terminology with 
dramatically different definitions.

The witnessing approach of the 
Christian community toward the Mor
mon missionary has, for the most part, 
consisted of rolling up the sidewalks, 
turning off the lights, and staying hid
den in the hope that "the elders” would 
go away. We have considered ourselves 
successful if we have simply kept the 
flock from being converted. Evange
lism to the Mormon missionary has 
usually been capsulized into a defen
sive "I know what you’re selling, and I 
don’t want any.”

The Impossible Dream?
"A missionary is just there to convert 
you,” the dignified ex-Mormon official 
began. "We don’t even bother talking 
with a missionary until he’s home from 
his mission.” This "apostate” Mormon, 
now a vibrant Christian and outspoken 
witness to Mormons in Utah, reflects 
the prevailing opinion concerning 

evangelism toward Mormon mission
aries. Several reasons combine to prop
agate this attitude:

1. Mormon missionaries are held in 
high social esteem during their mis
sion. To convert to Christianity would 
mean losing face to an almost incon
ceivable degree.

2. Missionaries are paired together 
and never alone for any significant 
amount of time. To find the time to 
think alone in a critical, logical, or eval
uative manner is difficult.

3. The missionary "buddy system” 
also serves as a watch-care method of 
weeding out those who seem to be fal
tering. After I had met with six mis
sionaries many weeks for several hours 
at a time, the newest missionary was 
suddenly transferred, much to the sur
prise of the others. His partner ex
plained that the elder had been having 
problems adjusting to our intense dis
cussions, and the mission president 
thought it best if he began again in a 
new environment.

4. Often the missionary is on his mis
sion to fulfill what he perceives to be 
his religious duty. His goal may simply 
be to accomplish his mission and move 
on up in the social order. He, therefore, 
may not be proselytizing necessarily 
out of deep religious conviction but 
rather out of a sense of familial respon
sibility or career advancement. I spoke 
with one missionary who had been 
working as a busboy in a Salt Lake City 
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restaurant after graduating from high 
school. He said that he finally decided 
to go on his mission because it would 
give him the training and experience 
he would need to get a better job. While 
talking together in a local restaurant 
over chocolate sundaes, the younger of 
two elders remarked to me, "I was 
raised a Mormon, but I really wasn’t se
rious about the church until I came on 
my mission.”

With these formidable obstacles 
blocking the path to effective witness
ing, the Christian world sometimes 
seems to have thrown up its evangelical 
arms in despair. A wise man once said 
that every man is an island, you just 
have to row around him until you find a 
place to land. Too often we have found 
ourselves trying to land on an island 
that has no familiar harbors; and we 
have, thereby, concluded that there 
must be no place to land. Our attempts 
to win the missionary seem to degener
ate to hopeless ’’Bible bashing” sessions 
with both parties attempting to teach 
the other. Not only is there no safe har
bor in which to land, but the island is 
firing back artillery rounds!

A New Look at Conventional Weapons
Flavil Yeakley has correlated three 
models of evangelism to the effects they 
have on the attitudes, beliefs, and be
havior of the receiver. A new look at 
these models can give significant in
sight concerning an evangelistic appeal 
to the Mormon missionary.1

The Information Transmission Mod
el views evangelism as the imparting of 
facts from a sender to a receptor. The 
evangelist teaches the facts of the gos
pel to a receptor and expects an appro
priate response based on the given in
formation. By simply telling the elder 
he is following a false prophet and 
pointing out appropriate Scriptures, 
one feels certain the missionary will 

come to his senses and learn the truth. 
Charles Kraft pointed out that a com
mon myth of Christian communication 
is thinking that all people really need 
in order to be converted is simply more 
information.2

I listened intently to a ’’greenie”—a 
recently arrived Mormon missionary— 
on the field after two weeks’ training. 
As we sat in his apartment, he dis
cussed his family background and the 
reasons he had chosen to go on his mis
sion. After relating our different doc
trinal viewpoints, I remarked: ’’Elder, I 
know what I’m saying seems ridiculous 
to you. If what I’m saying is true, it 
sounds as if I’m condemning every
thing for which you stand. I seem to be 
contradicting your parents, your bish
op, your brothers, and most of your 
friends. I realize that to believe me you 
would have to turn your back on their 
words. I imagine that’s an overwhelm
ing position to consider.”

His reply was simply, ”1 know that 
no matter how well you prove our 
prophet false I know he’s true because 
my parents are good people.”

His logic appears obviously falla
cious. Just because his parents are good 
people does not make Smith a true 
prophet. Intellectually the logic is 
faulty, but emotionally it is accurate. 
The elder’s parents and significant oth
ers are good people. They love him and 
have won his complete trust. His values 
are based to a great degree on their 
lives. To conclude that they are totally 
wrong would mean a complete restruc
turing of values. Mormonism must, 
therefore, be correct because it is part 
of his value system, not necessarily be
cause it is logical. As Emory Griffin ob
served, ’’Most of us become defensive 
when the other person claims his belief 
is the only legitimate option.”3 We re
act strongly when our value systems 
are threatened.
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Those using the information trans
mission model rarely bother finding 
points with which they can identify 
within the missionary’s latitude of ac
ceptance.4 Instead, the "Truth” is 
dropped like a mortar on the waiting 
enemy. "Truth droppers” often leave 
the battle soothing their failure with 
the fact that "God’s Word will never re
turn void.” This only serves to illus
trate Kraft’s first communication 
myth, that "hearing the gospel with 
your ears is equivalent to being reached 
with the gospel.”5

An elder from Bryan, Texas, serving 
the last three months of his mission in 
northern California, shared candidly 
his experience in "tracting.” On sev
eral occasions he had talked with Chris
tians who had been less than cordial 
with him. He confided: "I’ve been called 
everything from a devil worshiper to a 
Jesus hater. It makes you feel less than 
human.” Sadly enough, this rejection 
only confirmed for him that he was suf
fering for the true gospel.

"I’ve heard people say Joseph Smith 
was a false prophet and had pointed out 
a few isolated prophecies taken out of 
context. But I’ve come to realize that 
they’re just anti-Mormon and want to 
hurt the Church.” These are sincere 
comments spoken by a twenty-year-old 
missionary from Montana. He had 
been given just enough information by 
those he mistrusted to be immune to 
their influence. Well-meaning Chris
tians had sent a message they thought 
would help, but the message was fil
tered and received with a totally differ
ent interpretation.

James Engel exhibited this phenome
non of communication resistance by 
pointing out that "people resist change 
in strongly held beliefs and attitudes 
and do so through a selective informa
tion process.”6 Individuals choose what 
they will be exposed to; what they will 

pay attention to; and, ultimately, what 
they will receive into their thought pro
cesses. The missionary from Montana 
chose to hear the information merely 
as "anti-Mormon.”

The Manipulative Monologue Model 
sees evangelism as a series of questions 
demanding certain answers all bundled 
up into a slick, surefire presentation. 
This model can be a type of sales pitch 
designed to move the listener in a par
ticular direction. No matter how the 
"customer” responds, there is a way to 
bring him to the desired end.

Thus enters the majority of cult
evangelism methods. Control the con
versation; ask the killer questions. 
Show them the Messiah material that 
will free them from their spiritual 
bondage. If we can just get them to see 
what is so clear to us!

Why doesn’t this deductive method 
work on our Mormon missionary 
friends? For one thing, we are trying to 
beat them at their own game! The mis
sionary discussions fall into a manipu
lative monologue model. The majority 
of their missionary training concen
trates on mastering this method of 
evangelism. In fact, most elders who 
have been on the field for a few months 
can recognize and frustrate the heavi
est of deductive artillery.

In the missionary’s auxiliary hand
book a basic outline is given for hand
ling any objection. This outline, when 
altered appropriately, can be deftly 
used to obliterate one’s keenest anti
Mormon tract. According to the Book of 
Mormon: Key to Conversion, the elder is 
given four steps to handle all 
objections:

1. Recognize the objection and re
state it in a positive way. "I hear you 
saying that the Mormon view of Jesus 
Christ really bothers you.”

2. Respond to the objection from the 
Standard Works (the Book of Mormon, 
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the Doctrine and Covenants, the Pearl 
of Great Price, and the King James Ver
sion of the Bible). "We simply believe 
what the Book of Mormon says about 
Jesus right here in these passages 
where it claims Jesus is God’s Son and 
the firstborn of all God’s creation.”

3. Realize this response will prob
ably not be received; therefore, point 
out that the objection is not who Jesus 
Christ is (or polygamy, or three degrees 
of glory, or godhood, etc.), but whether 
the Book of Mormon is true. If the Book 
of Mormon is true, then our view is cor
rect; if it is not true, then our belief is 
false. The real objection is to latter-day 
revelation through Joseph Smith.

4. Encourage the investigator/an- 
tagonist to read the Book of Mormon 
(Moroni 10:4) which promises that if 
they pray with a sincere heart, God will 
show them the truth through the power 
of the Holy Spirit.7

Name the objection, the ploy, or the 
evidence; and a skillful missionary will 
soon have you praying to know the 
truth. To depend on a deductive model 
is to play conveniently into the mission
ary’s plan.

A second reason the deductive 
method tends to fall short is that the re
ligious vocabulary employed by the 
Mormon missionary is so similar to 
Christianity, yet radically different in 
definition. "Salvation” is what every
one is granted; "grace” is God’s merci
ful decision to allow us to earn our exal
tation. "Heaven” is one of three levels, 
and almost everyone will ultimately be 
found in one of them. Therefore, the 
typical exploratory questions may be 
genuinely answered by the Mormon 
just as in this hypothetical 
conversation:

Q: Do you feel that you’ve come to the 
place in your spiritual life that if you 
died tonight you’d go to heaven?
A: Yes. At least the terrestrial heav

en, and I’m really working for the ce
lestial kingdom.
Q. If you were to die tonight and 
stand before God and if He were to ask 
you, "Why should I let you into my 
heaven?” what would you say?
A. The Savior died so that by God’s 
grace I could be saved. However, I am 
also working my way to exaltation 
and godhood through good works and 
obeying the ordinances of the Mor
mon gospel.8
A third reason the deductive ap

proach often fails is that it assumes the 
receptor is just waiting to be guided to 
the truth. The deduction method ig
nores the fact that most receptors have 
their own agenda and are, in fact, send
ing their own messages to would-be 
receptors.

Kraft gave keen insight into the 
steps involved in making a decision.9 
He pointed out that the first step to any 
decision is having an awareness that a 
particular belief is not the only possible 
way. Second, a decision cannot be made 
without interest being raised in a new 
option; otherwise, the decision will 
automatically be to continue in the old 
belief.

The third step is accomplished when 
the decision maker evaluates the alter
natives in a way which sees the new op
tion as worthy of pursuing. Not until 
these three steps are taken can a choice 
be made as to whether to pursue the 
option.

Deductive methodology ignores the 
first two stages of this process and 
marches on with the assumption that 
the receptor is geared to evaluate this 
new gospel alternative with the atti
tude that it at least deserves a hearing. 
For many Mormon missionaries (and 
cult members in general) this assump
tion could not be farther from the 
truth.

The Nonmanipulative Dialogue Mod
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el endeavors to foster two-way commu
nication. It does not compromise evan
gelistic zeal, but it demands that each 
person be heard and accepted. It allows 
each person to state his view with con
viction and, in turn, listen for reasons 
the other may have rejected such a 
view. This model does not restrict evan
gelistic persuasion, but it does reject 
impersonal manipulation. In short, it 
allows both sides to begin on a common 
assumption: Truth, if it is really truth, 
need never fear investigation. If one 
has the truth, then the challenge to in
vestigate should not be threatening. Af
ter laying this foundation, one can be
gin evangelistic dialogue in earnest.

Suggestions for Evangelistic Dialogue 
Several guidelines may be in order 
when attempting to dialogue with a 
team of Mormon missionaries. Keep in 
mind that these discussions should 
take place over a period of weeks and 
months; a brief time frame may lead to 
the temptation to dump information or 
back the elders into a corner.

Make a mutual commitment to open 
dialogue.—The missionaries are in
structed not to argue and will most 
likely agree to this commitment readi
ly. Begin by learning about the elders’ 
personal lives. Where are they from? 
How long have they been on their mis
sion? Commit yourself to knowing 
them as individuals for whom you can 
pray.

A pastor living in the San Francisco 
area was approached by two Mormon 
missionaries many months ago. The 
pastor invited them into his home and 
spent several hours discussing Mor
monism. During the following months 
he invited them over for a barbecue, 
watched and discussed The Godmakers 
with them (at their request), and con
tinued to develop a strong relationship 
with both men. After several weeks 

they no longer seemed like "Mormon 
missionaries” but like young men look
ing for some answers. The foundation 
for evangelistic dialogue had been laid.

Be prepared to focus on objective 
study rather than subjective experi
ence.—Rain was falling outside as the 
six of us sat in the cramped quarters of 
enlisted Navy housing. Two of us from 
a local Baptist church continued to 
speak with a pair of young Mormon 
missionaries and their "investigators” 
whom we had just recently met. The 
young Navy couple had been confused 
by the Mormon elders and asked us to 
sit in on their next discussion. One 
elder, in a last-ditch defense, boldly 
said: "I can’t prove to you that Joseph 
Smith was a prophet. No one can prove 
faith. All I can tell you is that I have a 
testimony in my heart that Joseph 
Smith is a prophet of God and the Book 
of Mormon is true.”

How can one argue with a personal 
testimony? Instead of arguing over it or 
reflecting doubt regarding the testimo
ny, move the discussion back to objec
tive reality. A commonly used illustra
tion aids this process:

Suppose we went to sleep right now 
and woke up in this same room early 
tomorrow morning. Let’s say I got up 
and was certain it was raining out
side. However, it’s still dark outside, 
the curtains are closed, and neither of 
us can see out. You, on the other 
hand, are convinced that it’s not rain
ing outside. We begin to argue back 
and forth because we both strongly 
believe within ourselves that it is 
raining, or not raining, outside. Both 
of us have "subjective” truth. We both 
bear our testimonies about whether it 
is raining. Rather than arguing for 
hours over whose subjective truth is 
correct, wouldn’t it make more sense 
simply to pull the curtains and look 
outside? The objective truth (rain or 
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no rain) can then substantiate the 
subjective truth.
At this point the primary assumption 

of dialogue can be affirmed: Truth, if it 
is truth, need never fear investigation. 
Although the subjective aspects of faith 
must be affirmed, the basis for faith 
must be legitimate. Something does not 
become true simply because I believe it 
to be true.

Define "truth” by its characteristics, 
not by inner feelings.—Truth is not just 
what I am feeling at the time. The Mor
mon elder will heartily agree in theory; 
but when studying his changing doc
trines, he will be tempted to define 
truth in relative terms.

For this reason, the Standard Works 
of Mormon may be studied to arrive at 
a working definition of truth. Some
thing that is true must be:

1. Eternal (Doctrine and Covenants 
1:39; 88:66).—That which is true will al
ways be true. That which is true does 
not become false with time. That which 
is false does not become true over the 
years.

2. Consistent (Mormon Doctrine, p. 
811). That which is said to be true must 
be consistent with other truths.

3. Unchanging (Mormon Doctrine, p. 
811). That which is true does not 
change regarding its truthfulness. 
Truth is not simply relative to what I 
believe today.

Discuss your opinion of the basics of 
Christianity.—Up to this point you 
have been preparing for evangelistic di
alogue. Discussions may have taken 
place concerning subjective and objec
tive truth, as well as a definition of 
truth; however, the dynamics of the 
gospel have yet to be presented.

Most Mormons have been led to be
lieve that they are Christians except 
that they have more revelation. They 
believe that orthodox Christianity has 
truth in it, but the pure truth of the gos

pel was restored by Joseph Smith.
The first area to be discussed may, 

therefore, need to be how the truths of 
Mormonism radically differ from those 
of traditional Christianity. This discus
sion must center on sharing different 
views, not on requiring the elder to be
lieve your views. When the missionary 
realizes you are not there to force your 
opinion but rather to study their own 
materials, he is much less defensive. 
While discussing this view with two sis
ters (female Mormon missionaries) as
signed to the Mississippi Gulf Coast, I 
continually mentioned, 'Tm not saying 
you’re wrong; I’m simply saying that ei
ther Mormonism is ’Christian,’ or tra
ditional Christianity is ’Christian’ be
cause they both cannot be the same 
religion.” Joseph Smith was either re
storing true Christianity, thereby mak
ing traditional Christianity a totally es
tranged religion; or Smith created a 
new religion.

A common challenge by Mormon 
missionaries is, ’’Why don’t you just 
positively present the claim of your 
own church without attacking ours?”10 
As important as it is not to attack the 
Mormon church, it is also vital that the 
fallacy in the elder’s statement be 
pointed out. In 1830, Joseph Smith 
claimed to restore the Church. All oth
er churches and denominations were 
said to have fallen into apostasy. To 
speak positively about traditional 
Christianity, therefore, would auto
matically throw into dim light the 
prophets who condemned Christianity 
as being ”a pack of nonsense.”11

Share the reasons you personally re
ject Joseph Smith as a true prophet.— 
Do not condemn Joseph Smith or the 
missionaries who believe in him. Begin 
the discussion where the missionary’s 
’’four steps to handling objections” end. 
The elder knows that the truth of Mor
monism rises or falls on the authentic
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ity of Smith (Doctrines of Salvation, 
1:188). Their answer is for you to pray 
about it, and God will show you the 
truth about Joseph Smith (Moroni 10:4; 
James 1:5).

Continue the discussion from this 
point. The Standard Works not only 
give us a subjective test (pray, test the 
spirits) but also objective tests of a 
prophet (see Deut. 13,18). The objective 
tests of Deuteronomy show us that a 
false prophet can be discovered in two 
ways. One, if a person claims to speak 
for God and what he says in God’s name 
does not come true, that person is a 
false prophet. Two, if a person claiming 
to be a prophet leads the people after 
other gods, this person is also a false 
prophet. Joseph Smith failed these 
tests of a prophet on both counts.

It wasn’t until after a missionary 
zone leader (senior elder over eight to 
twenty other missionaries) and his 
partner went with me to a Jehovah’s 
Witness meeting in a nearby Kingdom 
Hall that this discussion began to cry
stallize. While talking after the meet
ing, the elders shared how the Jeho
vah’s Witnesses really seemed 
dedicated to the Watch Tower. We then 
discussed the similarities between the 
Jehovah’s Witness prophet (Watch 
Tower Bible and Tract Society in 
Brooklyn, NY) and the Mormon 
prophet. Both claimed to speak for God; 
both had been inaccurate (false prophe
cies) over the years; both taught their 
followers that they could know they 
were the true church by sincerely pray
ing. The elders finally began to consid
er the need for objective concurrence of 
subjective truth. If an inner feeling was 
all that was necessary, the Jehovah’s 
Witnesses were as "true” as the 
Mormons.

The time has come for a loving asser
tiveness in evangelism toward the Mor
mon missionary. To do this, a rethink

ing of methodologies and stategies of 
communication is in order. The gospel 
of Jesus Christ does have power to 
transform the lives of thousands of 
young men and women who diligently 
proclaim a "restored gospel.” The be
ginning point for witnessing to the 
Mormon missionary as well as a variety 
of cult communities may well be an 
evangelistic, nonmanipulative
dialogue.
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Why Do We
Need New Churches?
JIM HILL

Southern Baptists now number more 
than fourteen million in more than 
thirty-seven thousand churches located 
all across America. Our Bold Mission 
Thrust goal is to have fifty thousand 
churches by the year 2000. This goal 
calls for an increase of nearly thirteen 
thousand churches.Why do we need 
these new churches? This question 
should be answered clearly if our 
churches are to accept the challenging 
task of sponsoring thousands of new 
churches.

The Biblical Mandate
The Southern Baptist Convention was 
born because of the mission heart of the 
members of our churches. We believe 
and take seriously the biblical mandate 
of missions and evangelism. It is our 
conviction that people without a per
sonal relationship to God through 
Christ are lost and doomed to destruc
tion. We know that it is God’s purpose 
to reconcile all persons to Himself. The 
birth, life, ministry, death, and resur
rection of Jesus Christ are revelations 
of God’s love and His redemptive plan.

The Great Commission is the 
church’s mandate to join God’s divine 
mission. Throughout the Book of Acts 
we read that the early Christians 
shared their faith and established new 
churches. New churches will be born 
out of a sense of divine mission. Every 
church-starting effort must be bathed 
in prayer as we seek God’s leadership 
and the power of the Holy Spirit.

We need new churches to enable 

more people to hear and respond to the 
gospel of Jesus Christ. In the final anal
ysis we begin new churches to reach 
people more effectively and efficiently 
for the cause of Christ. Some churches 
have been started for other reasons or 
with inappropriate motivations. Some
times, in spite of our mistakes and sin, 
God blesses the work; and many new 
believers are reached. The only legiti
mate reason to establish a new church 
is to reach people more effectively for 
Christ. This places church starting at 
the heart of evangelism and missions. 
F. J. Redford, former director of the 
Church Extension Division of the 
Home Mission Board, wrote, "The cut
ting edge—the point of thrust in mis
sions—is church planting ... to be in
volved in church planting is to be at the 
very heart of the mission endeavor.”1

Charles L. Chaney, in Church Plant
ing at the End of the Twentieth Centu
ry, wrote that in asking how we could 
accelerate the beginning of new 
churches across America: "We were ad
dressing a question that is at the heart 
of the missionary task of the Church of 
Jesus Christ. We focused on the crucial, 
specific activity upon which the evan
gelization of America—in all its cultur
al and social complexity—depends.”2

Bold Mission Thrust
For more than ten years Southern Bap
tists have been involved in the most 
massive mission effort in our history. 
Bold Mission Thrust is the theme that 
calls us to respond to the most awesome 
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set of objectives and goals we have ever 
adopted as a Convention. Two of our ba
sic objectives are to evangelize and to 
"congregationalize.” First, to give ev
ery person in our land, and indeed the 
world, the opportunity to hear and re
spond to the good news of Jesus Christ 
by the year 2000. Second, to give every 
new believer the opportunity to become 
a part of a local fellowship of believ
ers—a New Testament church. Simply 
stated, we desire to give all people the 
opportunity to hear the gospel, to be
come Christians, and to be part of local 
churches.

Perhaps through Bold Mission 
Thrust our Convention, for the first 
time, has really grabbed hold of the 
Great Commission. We have set as our 
objective our Lord’s command. We are 
seeking to take the good news to the 
whole world; and as in the Book of Acts, 
we believe church starting is vital to 
the task. If Bold Mission Thrust is 
really a vision from God, we must 
respond.

Unchurched Americans
Many studies of American religious life 
have been completed in recent years. 
The Glenmary study estimated that 
more than one hundred million Ameri
cans are unchurched.3 These un
churched, by their own admission, have 
no affiliation with any church. The Re
search Division of the Home Mission 
Board, in a study completed during 
1986, estimated that more than 
160,000,000 lost people live in the Unit
ed States.4 Estimates indicate that the 
number of lost Americans will reach 
172,000,000 by 1990. To reach the same 
percentage of this unreached group as 
we have the present "churched” popu
lation we would need a net increase of 
nearly fifty thousand churches. Our 
Bold Mission Thrust goal calls for a net 
increase of thirteen thousand new 

churches between now and the year 
2000. We need new churches to enable 
us to reach the millions of lost people in 
our land.

Fast-Growing Communities
Many counties and cities across our 
land are experiencing tremendous 
growth. For existing churches to assim
ilate all the people is often impossible. 
In these areas we need new churches to 
strengthen our witness for Christ. A 
suburban community in one midwest
ern city grew from six thousand to 
twenty-six thousand during a ten-year 
period. One church more than doubled 
in size as the members sought to reach 
out to the growing community. Anoth
er church in the community nearly tri
pled in size through an aggressive out
reach program. Three new churches 
were established to assist in reaching 
the community, and they grew. How
ever, in spite of these efforts Southern 
Baptists lost ground dramatically in 
their penetration of the community. In 
areas experiencing rapid growth we 
need new churches to reach new resi
dents. In some southern cities and 
counties where our Convention has 
been strong historically, we have lost 
ground in recent years because we have 
failed to start the churches to enable us 
to keep pace with rapid population 
growth.

Church-to-Population Ratio
In 1889, our national church-to-popula- 
tion ratio was one Southern Baptist 
church for every four thousand per
sons. Today our church-to-population 
ratio is one Southern Baptist church 
for more than sixty-five hundred per
sons. Obviously, Southern Baptists are 
not the only Christian body seeking to 
reach our nation. Many other evangeli
cal Christians are our partners in the 
missions endeavor. However, most de
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nominations have not experienced the 
level of growth that Southern Baptists 
have realized. Southern Baptists and 
evangelical Christianity are not keep
ing pace with the population growth of 
our nation. This increase in the church- 
to-population ratio means that each 
church is forced to accept the responsi
bility for sharing the gospel with an 
even larger community. The problem is 
made more critical when we examine 
some sections of our nation where only 
one church exists in a community of fif
ty to one hundred thousand people. We 
need new churches to enable us to pene
trate these areas more effectively with 
the gospel.

Unreached Areas
Many Southern Baptists are unaware 
that in some areas of our country a 
number of counties have no Southern 
Baptist witness. A 1983 study indicated 
that 504 counties were without a 
Southern Baptist church or mission.5 
In some cases there is no evangelical 
witness. Thousands of cities, towns, and 
communities in "Christian America” 
are without an adequate Christian wit
ness. The Home Mission Board and 
state convention leaders constantly 
seek to identify priority church-start
ing needs. Sponsoring and linkup 
churches will be needed to plant 
churches in these unreached areas. We 
need new churches in areas where 
there is no witness for Christ.

Church Growth Patterns
Home Mission Board studies indicate 
that new churches assimilate new 
growth more easily than older church
es. Historically, churches that are less 
than ten years of age and have fewer 
than one hundred in average atten
dance are more than twice as efficient 
in reaching new people as churches 
more than ten years of age with more 

than one hundred in average atten
dance.6 This difference means that to 
reach one new believer fewer members 
in a young, small church are needed 
than in an older, large church. Obvious
ly, we need all our churches; and all our 
churches need to grow. But the biblical 
principle seems to be valid that the 
fruit is found primarily on the new 
growth.

Traditionally, churches tend to pla
teau within ten to fifteen years and ex
perience limited new growth. An un
usual event in the life of the church or 
rapid growth of the community may 
change this pattern; however, the ex
ceptions are few. The vast majority of 
Southern Baptist churches do follow 
this trend. We need new churches be
cause we have learned that they enable 
us to reach more people as they comple
ment existing churches.

A Receptive Field
The Princeton study of unchurched 
Americans sought to survey some of 
the millions in our land who have no 
church or Christian commitment. One 
of the most amazing findings was that 
more than 50 percent of the un
churched indicated that they could 
foresee a time when they would become 
involved in a church if they were ap
proached in the right way.7 Almost four 
out of five of the unchurched want their 
children to receive religious 
instruction.8

Most of our churches tend to reach 
people who have basically the same 
type background that they have. Not 
surprisingly, many unchurched Ameri
cans are "not like us.” Many of these 
people have been unwilling to cross one 
or more of the barriers which separate 
them from the message of the gospel. 
These barriers may be racial, ethnic, 
language, cultural, social, economic, or 
life-style. We need new churches that 
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can enable us to break down these bar
riers for the unbeliever.

Many of these people will never come 
to our existing churches. Often the 
"right approach” is a new church. 
Someone has suggested that we must 
seek to remove all barriers. At the cross 
people can meet Christ and find new 
life. In that new life they can find fel
lowship with all God’s people. We must 
find the right ways to share Christ with 
the millions of lost people in our land. 
We need new churches to allow us to 
bridge the barriers to a receptive field.

Abundant Resources
Many leaders within our Convention 
believe that God has uniquely prepared 
Southern Baptists for Bold Mission 
Thrust. More than twelve thousand 
ministerial students are enrolled in our 
colleges and seminaries. Nearly three 
thousand graduate each year and seek 
their place of service. If God has called 
these men and women, He certainly 
has a place for them to serve. We have 
encouraged them to prepare, and we 
must assist them as they seek places of 
service.

Our denomination has the largest 
church-starting budget of any group in 
Christian history; however, the Coop
erative Program does not provide ade
quate resources to send all the church 
starters who volunteer each year. Pos
sibly Southern Baptists’ greatest re
sources for reaching our world for 
Christ are the millions of laypeople in 
our churches. Few utilize their gifts for 
missions and evangelism. Untold num
bers may have leadership gifts that 
could be used in church-starting proj
ects. A recent Home Mission Board 
study indicated that utilizing lay lead
ers may be one of the most effective 
church-starting strategies.9

We need new churches because God 
has uniquely given us the resources to 

reach America and our world for 
Christ. To fail to use these God-given 
resources wisely would be poor stew
ardship. We must respond with the re
sources He has given us as we address 
an awesome need for new churches. 
Southern Baptists must hear the mes
sage—we need thousands of new 
churches. We need these new churches 
to enable us to reach the millions of lost 
persons in our nation. Ask God to lay 
on your heart His answer to the ques
tion, Why do we need new churches?
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The Ministry of the 
Laity in Southern 
Baptist Churches
EDDIE HAMMETT

In the late sixties, the Woman’s Mis
sionary Union and the Brotherhood 
Commission expanded their personal 
services and community missions activ
ities and began using the term mission 
action to describe an important part of 
their work in helping the church fulfill 
its mission task. In the sixties and early 
seventies, the church renewal move
ment with heavy involvement of la
ity—first independently and then un
der Home Mission Board auspices— 
raised the spiritual life of many church
es. In 1970, the Southern Baptist Con
vention Executive Committee spon
sored a laity utilization study with 
follow-up studies in 1979 and 1980. In 
1977, the SBC endorsed a plan to in
volve five thousand laity in voluntary 
missions, a movement that later be
came the Mission Service Corps. In 
1983, a Convocation of the Laity was 
held at New Orleans Baptist Theologi
cal Seminary. The report of the convo
cation said, "There is a strange, almost 
inexplicable, stirring among the unor
dained of the Southern Baptist Conven
tion. There are manifestations among 
many of a desire and willingness for a 
greater involvement in helping achieve 
the total objectives of our 
Convention.”1

Such a brief summary of significant 
lay events in the last twenty years cer
tainly indicates that the ministry of the 
laity in SBC life is taking shape; conse
quently, the denomination and the lo

cal churches are once again going to be 
confronted with change. This article is 
an attempt to surface some of the main 
changes that such a movement will re
quire and to suggest some ways of man
aging effectively such changes.

Present Trends in SBC Life
Since that first convocation of the laity 
in New Orleans, the convocation has 
been rotating its meeting to all SBC 
seminary campuses. Such an effort 
seeks to help the movement gain visi
bility and credibility among faculty 
members, students, and trustees. All 
convocations have been well received 
and well attended. In May 1985, anoth
er important denominational meeting 
was held where the focus was on the 
ministry of the laity. The Inter-Agency 
Council of the SBC had appointed a 
ministry of the laity workgroup who 
would, at this meeting, present papers 
at the first symposium on the ministry 
of the laity. At this symposium the fol
lowing issues were raised:

1. What is the church in the Baptist 
context in terms of the laity?
2. Are the laity ministers of the 
churches?
3. What is the call of the laity to 
ministry?
4. Where do the laity perform their 
ministries?
5. What are the spiritual resources 
essential for the ministry of the laity?
6. What is the role of the pastor and 
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other church staff in equipping the la
ity for ministry?
7. What are the special needs to be 
met by Southern Baptist Convention 
agencies?2
These realistic issues then were as

signed to work groups for further study 
through task forces through the Home 
Mission Board. The result of these 
study groups brought to surface many 
issues that would serve as potential cat
alysts for future changes in the theol
ogy and practice of most SBC churches. 
Four of the major changes/issues seem 
to demand immediate attention: (1) The 
terminology we use in most churches 
communicates unclear and distorted 
messages (i.e., clergy, laity, laos, 
church, ministry, etc.). (2) The role ex
pectations of clergy and laity are not 
only confused but in many incidences 
are out of line with the Scriptures 
themselves. (3) We must assist our sem
inaries in study and implementation of 
the concepts of the ministry of the laity 
(i.e., the need for all laity to be equipped 
for ministry and the methods for the 
equipping). We need a clearer under
standing of evangelism and giftedness 
as it relates to Christians serving in the 
''marketplace.”3

The Optimistic View
The changes that have been indicated 
are indeed in process. The SBC is and 
has been for about ten years taking the 
ministry of the laity seriously. Each of 
the above changes is making progress.

For instance, our terminology prob
lem has been raised to the surface; and 
many people are grappling with the 
question, How do we talk about laity 
and clergy? Who are the laity? Owen 
Cooper, at the Convocation of the Laity 
in New Orleans, defined laos as ”all the 
people of God.” He declared: The bur
den of what I am saying is that the 
church and our denomination are not 

receiving help from most of the laos; 
they are not being told that they have a 
ministry, they are not trained for their 
ministry, and most church members 
have developed an unholy contentment 
with the average member of the laos 
sitting in the pew on Sunday 
morning.”4

Herschel Hobbs, at the same Convo
cation declared: "The devil won a great 
victory when he led Christians to dis
tinguish between clergy and laity. This 
infers that the clergy should do the 
Lord’s work, leaving the laity in the 
role of spectators.5

James Anderson, in a new book The 
Ministry of the Laity, said: "Laity are 
the people—people who are not profes
sionally trained for the church. Minis
try of the laity refers to the outward ac
tive life of baptized Christians.”6

Findley Edge, a father of the SBC lay- 
renewal movement, declared in the 
1986 doctrinal study titled The Minis
try of the Laity, that "laity is a word de
rived from 'laos,' a Greek word mean
ing people.” "Laity,” he said, "includes 
all people who believe in and are com
mitted to Jesus as Savior and Lord. The 
laos, then, includes church leaders 
such as pastor.”7

Laity is defined for SBC agencies in 
the 1986 Laity Foundation Report, as 
all the people of God without the dis
tinctions of professional or vocational 
ministers. " Each member of the laity is 
a minister. Within this community of 
ministers, some ministers have the 
functional role of equipping other min
isters for service.”8Such a definition 
and such a committee report in the SBC 
is certainly reason to be optimistic that 
we are dealing with some of the issues 
related to our terminology.

Ministry is another difficult term. 
Ministry has always been applied to 
the task and function of the clergy, 
those ordained to work within and 
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"for” the church. Now the task is to 
help all the children of God to look at 
their life and function through the fil
ter of ministry terminology. James An
derson spoke of ministry as everything 
that we, as Christians do—it is the giv
ing of the activity of our total lives in 
discipleship.9

Edge sees ministry as being twofold: 
(1) General ministry, which is in line 
with Anderson’s opinion, sees every
thing one does as ministry. (2) Focused 
ministry is another way of talking of all 
Christians’ ministry. Edge said that a 
"focused ministry” is specific, signifi
cant, and one to which God calls. A fo
cused ministry is also consciously self
chosen as one feels that God has gifted 
for that particular ministry. The last 
characteristic is that it should be di
rectly involved in fulfilling God’s re
demptive purpose in the world. Such a 
ministry might be expressed though 
the structures of society, through one’s 
vocation, through the needy areas of so
ciety, and/or through the organization
al life of the church.10

The terminology of ministry is also 
being addressed. The 1986 "Laity Foun
dation Report” stated that with this 
new definition of ministry:

The line between the religious and 
the secular is dimmed. They [all the 
ministers] give of their best in build
ing up the body of Christ, so that its 
power overflows through them back 
into their working-day worlds, for 
when the gathered church scatters, 
its members then go abroad to repre
sent the church to the world. They 
take the church with them wherever 
they go, and their working-day world 
becomes the scene of their daily min
istry. Through his followers, Christ 
becomes visible to the world.11
Role expectations also are being ad

dressed today by both the clergy and 
the laity. The role of the clergy, accord

ing to Elton Trueblood, should be lik
ened to that of a "player coach.” The 
coach instructs, teaches, motivates, and 
helps direct the play; but the team (the 
unordained) has the major role in actu
ally playing the game.12

Edge said, "The pastor is not the only 
one who must make a change. A change 
in attitude must come from the mem
bers as well. Today, most of our role ex
pectations are based more on tradition 
than scripture.” He further stated that 
role expectations of church members 
are a powerful force in shaping the 
ministry of many pastors and staff 
members. The solution is in a proper at
titude toward our commitment to seek 
equipping.13

Such role expectations clarification 
will come from a deeper study of Scrip
ture and the role of the laos in Scrip
ture. Hendrik Kraemer, a Dutch theo
logian, wrote: "In the New Testament, 
the word, 'kleros’ when it is used in re
gard to the new community in Christ, is 
always meant as the body of men and 
women who share in God’s gift of re
demption and glory. . . There is no 
shimmer of an idea of a definite body 
called clergy.”14

Wheeler Robinson, a British Baptist 
theologian, wrote in 1955 that "the two 
words kleros (clergy) and laos (laity) ap
pear in the New Testament; but, 
strange to say, they denote the same 
people.15 It is obvious that what the 
Scripture says about roles and what 
tradition has taught us are in signifi
cant tension.

Role clarification finds additional 
roots in the issue of calling. Who is 
called and to what? Again, progress is 
being made here. In the 1986 laity doc
ument for the SBC, one reads:

The Christian calling is that all who 
come to Christ are called to follow 
Him into ministry. The general call of 
Christ is not merely to belong, but to 
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be involved; not merely to listen, but 
to act; not merely to accept the truth, 
but to live the truth; and, not merely 
to join the church but to be the 
church.16

The roles of clergy and laity are indeed 
more alike than different.

This issue of role expectation is dealt 
with more extensively in the book The 
Emerging Laity by James Whitehead. 
In summary of his position he said:

The expectations we have for our reli
gious leaders are rooted in our vision 
of God’s leadership. Scripture por
trays this leadership in three aspects: 
a transcendent fathering, a filial ser
vice and the inspiration of the in
dwelling spirit. In many of the struc
tures of ministry, however, it is the 
images of God’s leadership as tran
scendent and parental that have 
prevailed.

Such has certainly been modeled and 
taught throughout the years not only 
in our local churches but in our semi
naries as well. Thus our seminaries 
must catch a new vision that includes 
equipping clergy to equip laity for 
ministry.

The issue of leading our seminaries 
to study and implement teaching meth
ods and theologies to support and equip 
for the ministry of the laity is receiving 
some attention at this time. Not many 
authors are speaking to this now, but 
many professors and pastors are giving 
this issue much thought. Our seminar
ies should not only examine closely the 
differences between Scripture and our 
traditional practices but also struggle 
seriously with the role models they pro
vide in the classroom and the leader
ship models they project and espouse 
(either by what they do or do not do).

Another area our seminaries must 
struggle with is the whole area and phi
losophy of teaching and curriculum de
velopment. If we are going to penetrate 

the world for the cause of Christ, our 
equipping needs to become more specif
ic rather than generalized. It should be
come more relational than didactic.

The issue of giftedness and evange
lism and marketplace ministry de
mands serious attention and modeling 
as well. Several SBC churches are seri
ous about this area and are seeking to 
use members’ gifts. These churches are 
growing and ministering because of the 
laity. "The laity live on the frontier be
tween the church and the world. They 
are the way that Christ enters the lives 
that the formal meetings of the church 
never touch. Marketplace ministry is 
addressed to persons in the market
place but it also affects the structures 
of society.”18

Many equipping resources are being 
designed now for this purpose, and 
many are already in use in the SBC. 
MasterLife is a serious attempt at gift 
discovery and equipping for ministry. 
Many of the Equipping Center modules 
are of this design. Also, a Convention 
emphasis from 1987 to 1990 will be on 
the laity, with curriculum and confer
ences to focus on these. The very con
cept of Shared Ministry that is now an 
emphasis of the Church Administra
tion Department of the Sunday School 
Board is a step in the right direction.

Yes, I truly believe there are many 
reasons to be optimistic about the fu
ture of the church and the ministry of 
the laity in the world. I find great ex
citement that the goals of Bold Mission 
Thrust will be achieved as all of God’s 
people are called, gifted, trained, and 
sent into ministry in the world and the 
church.

The Pessimistic View
The pessimistic view is a realistic 
threat, because we tend to dislike 
change. However, should we fall into 
the trap of complacency and keep 
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things as they are in most SBC church
es, with the clergy assuming most of 
the responsibility for the goals of Bold 
Mission Thrust and the call of the 
Great Commission, the cause of Christ 
in the world will continue to be serious
ly hampered.

Owen Cooper once again gives us in
sight. He said that if the ministry of the 
laity does not happen in the SBC, ’’the 
approximately 600 million adult Chris
tians in the world, most of whom are in
active in carrying the light of truth to 
the darkness of error which enslaves so 
many”19 will continue. These also will 
stay bound: " the 200 million adult 
evangelicals who are inactive, yet who 
know that ’God so loved the world’ and 
yet they fail to cast off their shackles 
and exercise the power God has avail
able for them.”20

The pessimist will say we cannot 
make all the necessary theological and 
practical changes. However, I am of the 
conviction that the ’’strange, inexplica
ble stirring among us” is that of the 

Holy Spirit working ahead of us. I be
lieve He always goes before us, and I 
trust that the timing is perfect for the 
laity to be set free and the unleashing 
of the church to become a reality in to
day’s broken, hurting, spiritually 
starved world.
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Biblical Basis 
for Intercessory Prayer
JAMES D. GAINES, JR.

My first memory of practicing interces
sory prayer was when I was eight years 
old. I had a beagle named Snoopy. 
Snoopy was a good dog, and I loved him 
very much. I loved him almost as much 
as I loved my kid sister. One night 
Snoopy became ill. By the next morn
ing he was feverish and looked terrible. 
We rushed him to the vet; but while 
holding him in my lap and praying to 
God as hard as an eight year old could, 
Snoopy died. I was devastated. Could 
God not hear my prayer? I thought He 
just was not listening. Should a Chris
tian pray for a dog to get well? What if 
it had been my father or mother who 
was dying?

These were tough questions for an 
eight year old. But as I try to minister 
to my congregation and community 
and when I am honest with myself, I 
find we all seem to have unanswered 
questions about intercessory prayer. 
Many of our concerns can be answered 
in a biblical review of what the Bible 
teaches about intercessory prayer.

One does not have to read far into the 
Book of Genesis before coming to a clas
sic example of intercessory prayer. 
Abraham’s prayer to God on behalf of 
Sodom, in Genesis 18:22-33, has much 
to teach us about prayer. In this perico
pe Abraham stands firm in asking God 
questions of great theological impor
tance. The basic question is, Will God 
destroy all the people of Sodom even if 
there is a pious minority?1

Gerhard Von Rad sees these verses 
as God’s investigation into the com

plaints He has heard against Sodom. 
Abraham’s prayer is more than that. It 
is even more than an appeal for mercy 
for Sodom. It is an attack on the ideo
logical concept of collective guilt that 
had manifested itself among the He
brews.2 This concept was procreated by 
the Hebrews’ strong sense of communi
ty. Abraham’s prayer to Yahweh, in es
sence, was an attempt to demonstrate 
that the law of collective guilt is falla
cious. He had the audacity to suggest to 
Yahweh that He punish and reward 
people by their individual merit and 
righteousness instead of ascribing to 
collective guilt or collective 
righteousness.3

Genesis 19 reveals that Yahweh 
heard Abraham’s intercessory prayer 
and challenge to the collective guilt ide
ology. He forcibly removed Lot, Lot’s 
wife, and two daughters from the city 
and then proceeded to rain fire and 
brimstone on both Sodom and Gomor
rah for their wickedness. This salvation 
of Lot’s family demonstrates that God 
both respects and hears intercessory 
pleas on others’ behalf.

Another revolutionary demonstra
tion of intercessory prayer is found in 
Moses’ intercession for Israel in Exodus 
32:11-14,31-34. Remarkably, we find 
that Moses’ prayer changed the mind of 
God. Actually, in verse 14, the Scrip
ture says that "the Lord repented of the 
evil which he thought to do unto his 
people.” Particularly important here is 
the question, What does it mean for the 
Lord to repent of His intentions? The 
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Hebrew word translated ’’repent” is 
nacham. It appears thirty-five times in 
the Old Testament. Thirty of these re
fer to God as subject and only five to 
man. Roy Honeycutt suggested ’’that 
for God to repent suggests that He 
changes His mind or intention in ac
cord with His righteous purposes and 
takes action commensurate with that 
purpose.”4 Indisputably, Moses’ fer
vent, intercessory prayer on behalf of 
the Hebrews changed Yahweh’s mind 
concerning His action toward them. 
Once again Scripture confirms God’s 
respect and His acknowledgment of in
tercessory prayer.

Several additional Old Testament 
passages demonstrate God’s response 
toward intercessory prayers. I believe 
Psalm 106 provides the additional evi
dence needed for our study. In this por
tion of Scripture, the Israelites are told 
that their inability to conquer the bar
barians is a result of their disobedience 
to Yahweh. Specifically, they are 
charged with mingling with the Gen
tiles, practicing human sacrifice and 
idolatry. Consequently, the wars and 
especially the defeats suffered by the 
Hebrews are interpreted as God’s pun
ishment on His wayward people.5 In 
verse 47, the psalmist cried out for Yah
weh’s salvation in face of the Hebrews’ 
repentance. Further, he implored the 
omnipotent Creator to remember His 
covenant and not to delay or deny His 
help to them. The writer’s positive post
script suggests that he truly expected 
God to answer his plea on behalf of the 
Israelites.

These passages demonstrate that 
from an Old Testament vantage, inter
cessory prayer was practiced by God’s 
people with full expectation that Yah
weh would hear their prayers. These 
Scriptures not only confirm the prac
tice of intercessory prayer, but they 
also exhibit that the orthodox Chris

tian belief that God answers these 
prayers is accurate.

As valuable as the Old Testament is 
to us in our study of intercessory 
prayer, the New Testament, especially 
those passages that deal with the inter
cessory prayers of Jesus, illuminates 
more profoundly our question. Those 
who read Plato seem always to be over
whelmed with the skill Socrates drew 
from his pupils. He demonstrated the 
truth that the right person to learn an 
art from is a specialist in that art. If you 
are to learn carpentry, go to a carpen
ter. To learn music, you should go to a 
musician.6 Socrates wanted to make it 
clear that to learn a particular skill, 
one needs to go to a specialist. Who 
would be better to teach us about inter
cessory prayer than the man of prayer, 
Jesus, the Christ.

The New Testament is replete in its 
confirmation of our Messiah’s staunch 
belief and practice of intercessory 
prayer. He was reared in a devout Jew
ish home where without a question He 
practiced the liturgical heritage of His 
people.7 The Jews prayed three times a 
day—at sunrise, in the afternoon, and 
in the evening. In the morning and 
evening they recited the Shema and 
Tephilla.8

Several occurrences are recorded 
where Jesus practiced intercessory 
prayer. One notable passage is Mat
thew 19:13-15, where Jesus prayed for 
the children. Mothers had brought 
their children to Jesus for Him to lay 
hands on them and to pray for them. 
They had seen what His touch and 
prayers for others had done, and now 
they were eager to receive the same 
blessings for their offspring. What I 
find so remarkable in this passage is 
that the Son of man, who had healed so 
many and who was marching toward 
the cross, still had time to stop and pray 
for the children. In this day of hectic 
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schedules, we would do well to pause 
and pray for others as our Lord did.

Another fascinating example of in
tercessory prayer as practiced by the 
Messiah is located in Luke 22:31-34,61. 
This is Jesus’ prayer for Peter. Not only 
is this pericope important as an exam
ple of intercessory prayer, but there are 
also some underlying theological 
truths which can advise our under
standing of this method of prayer. In 
verse 31, Jesus called Peter (the rock), 
Simon. Norwal Geldenhuys suggested 
He did this to remind him of his human 
weakness.9 No matter how strong we 
think we are, Satan is an overpowering 
opponent. But, just as in Job’s case, Sa
tan had to operate with Peter, as he 
does with us, within the parameters set 
by God. The final authority is Jesus. 
While Satan was performing his role as 
adversary, Jesus responded as Peter’s 
intercessor.10 One of the dilemmas of 
interpreting this text is the temptation 
to see God as neutral, influenced on one 
side by the demands of Satan and on 
the other side by the intercession of 
Jesus.11 Malcolm Tolbert explained, 
’’The Christian view of God is that He 
was in Christ, reconciling the world to 
Himself (see 2 Corinthians 5:19). To say 
that Christ is for men who are weak 
and sinful is to say that God does not 
abandon them in their hour of need.”12 
Peter did indeed humiliate himself but 
found the grace of God in forgiveness as 
he remembered the Lord’s prayer (v. 
61).

Perhaps the most noted prayer of in
tercession that Jesus prayed is found in 
the high priestly prayer of John 17. 
This prayer is trifold in nature. In John 
17:1-5, Jesus interceded for Himself. 
While this part of the prayer is one of 
consecration for Jesus’ imminent sacri
fice, it also presupposes the acceptance 
of that sacrifice by God and in actuality 
becomes the first of the many interces

sions that, as High Priest, Jesus makes 
for the world.13

In John 17:6-19, Jesus was praying 
for His disciples. He recognized their 
future need would be protective assis
tance from the Holy Spirit as He had 
provided to them in His earthly 
ministry.14

John 17:20-26 records Jesus’ prayer 
for future believers. When this nucleus 
of the new age of God’s people was sent 
into the world, our Lord knew that the 
fruit of their labor would be new con
verts to the gospel. It is now for those of 
us who were born and would be born in 
the future, both physically and spiri
tually, that Jesus prayed. F. F. Bruce 
maintained that this passage signifies 
that if we as Christians would do our 
part in praying, Satan’s control of the 
world would be disenfranchised and the 
kingdom on earth would become a real
ity.15 Certainly, interpretations like 
this are as varied as are theological the
ories on eschatology. But what we 
really see in the passages cited is a dra
matic demonstration of the Lord’s be
lief and practice of intercessory prayer.

The New Testament not only makes 
evident Jesus’ belief and practice of in
tercessory prayer but also His teaching 
of this method to others. Hyperbolic 
passages of Mark 11:20-25 and its par
allels found in Matthew 17:20 and Luke 
17:6 are apt demonstrations. Although 
these passages are problematic in inter
pretation, it does seem clear that Jesus 
was teaching His disciples the theologi
cal concepts of intercessory prayer. The 
power of God is demonstrated to be 
available through faithful intercessory 
prayer. He also affirmed God’s absolute 
readiness to respond to those who pray 
in faith.16 Therefore, the disciples were 
encouraged to practice intercessory 
prayer for not only what it could do for 
those named in prayer but also for 
those who were doing the petitioning.
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The final and most complete teach
ing of Jesus on intercession is found in 
His intercession on our behalf. Romans 
8:34 is perhaps the most illustrative 
passage. Paul taught that "the death of 
Christ has redemptive efficacy; he was 
more than a martyr. God’s own Son was 
offered as a vicarious sacrifice for 
sin.”17 Certainly, we realize God is on 
our side. With both God and Christ on 
man’s side, the adversary has no 
chance. This intercession on our behalf 
by Christ is fundamental in the Chris
tian faith. The believer knows he is not 
left in helpless isolation. We have an in
tercessor who reaches to the highest 
level.18 Confidently, we can deduce that 
our Lord’s intercession for us makes 
the practice of intercessory prayer well 
founded.

Another particular avenue that 
needs to be explored is a teaching left to 
us by the early church. Perhaps the 
most significant is James 5:13-16. Here 
we find that "prayer is encouraged in 
times of distress (v. 13), elation (v. 13), 
sickness (v. 14), and sin (w. 15-16) and 
in assisting fellow Christians in striv
ing for righteousness and spiritual 
health (v. 16a).”19 To the New Testa
ment church prayer was nothing less 
than the securing of the power of God 
and becoming the channel through 
which the strength and grace of God 
are brought to bear on one’s life. Can
ons of Hipploytus, which dates at the 
last of the second century, demonstrat
ed that the church indeed followed the 
advice found in James.20 Intercessory 
prayer was practiced with simple faith 
that when one prayed in faith and be
lieved God would answer the prayer.

James 5:13-16 may also be seen as an 
apology for prayer. It emphasizes the 
importance of one’s intimacy with God. 
When people have developed a loving 
relationship with God, their prayers 
will coincide with the will of God.21 

Hence, we are drawn to believe that the 
early church promoted intercessory 
prayer because it worked. Certainly the 
prayers of a righteous person are heard 
by God.

The Bible teaches that intercessory 
prayer is valid, potent, and necessary 
in the Christian’s life. Jesus demon
strated conclusively by His life and 
teachings His firm belief in interces
sory prayer. However, in light of the 
great possibilities of intercessory 
prayer shown in Scripture, we must be 
aware that there are limitations.

George Buttrick in The Power of 
Prayer Today offers us some enlighten
ment. He maintains that one limitation 
to intercessory prayer arising out of the 
human situation is the dark motives of 
humankind.22 If indeed our hearts are 
not right with God, we may be guilty of 
praying to God, seeking His interven
tion so our will can be accomplished. 
God’s ways are more complex than 
ours. We see only part of the whole. God 
can see everything in its entirety.

Another limitation offered for con
sideration by Buttrick is natural law.23 
When God created the universe, He set 
into motion a complex machine. If God 
interrupted His handiwork to satisfy 
our every whim, creation would be in 
chaos.

When God gave humans freedom in 
creation, He was also choosing to set 
limits on Himself and His relationship 
to the human race. In other words, God 
is constrained by human freedom. To 
expect Him to do everything can be un
faithful.24 Linked to this concept is the 
awareness that God will not jeopardize 
the freedom of the person for whom 
others are praying. The person we pray 
for can choose not to be helped by God 
or God’s emissaries.

Even in light of these demonstrated 
limitations, intercessory prayer is part 
of a Christian’s life that should not be 
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neglected. It gives us the opportunity to 
cooperate with God in the building of 
His kingdom on earth. This in itself is 
no small opportunity. By practicing in
tercessory prayer, God prepares our 
hearts, minds, and talents to be used 
for His glory. For example, if we are in
terceding on behalf of other people, God 
could use our prayers as motivation to 
encourage us to do something about the 
human condition.

A church I once served as pastor be
came concerned about a family in the 
community. Through their interces
sory prayers on Wednesday night, the 
congregation was motivated to provide 
for needs for that family. Sunday 
School teachers spent additional time 
with the children of that family who 
seldom attended church. Now that fam
ily is attending church regularly and 
has become responsible citizens of their 
community and of the kingdom of God. 
When we pray for others, many times 
God shows us that the answer to our 
prayers lies within ourselves.

Even when we pray for those who are 
physically ill, we must understand that 
we are participating in God’s plan. 
When we pray for those who are ill, our 
prayer should be one that does not in
sist on a specific outcome. Instead, a 
prayer for a sick person should be the 
request for God’s will to be done. The 
most sincere desire of any child of God 
must be for God’s will to be done on 
earth as well as in heaven.25

We must now acknowledge that in
tercessory prayer is not only a privilege 
but also a necessary part of a Chris
tian’s life. Prophets as well as our Lord 
practiced and taught intercessory 
prayer. We will find the kingdom of 
God more real to us as we develop and 
practice this great gift.
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Seminary Studies: 
Extending the Campus
KIRBY L. CLARK

Baptists have always believed in educa
tion, especially for their clergy. In the 
early decades of the last century, near
ly a dozen states which later helped 
form the Southern Baptist Convention 
had founded and supported colleges 
whose primary task was to provide 
ministerial education. Baptist leaders 
such as Basil Manly, Sr., however, 
urged cooperative efforts to found and 
support a school which would train 
ministers from across the South. Dis
cussion of this suggestion continued for 
nearly three decades before Southern 
Baptist Theological Seminary was born 
out of the religion department of Fur
man University and opened its doors as 
a separate institution in Greenville, 
South Carolina in the fall of 1859. Four 
faculty and twenty-six students helped 
launch the Seminary.

Southern Baptist seminary educa
tion has experienced a number of 
changes since its meager beginnings 
nearly 130 years ago. The number of 
seminaries has grown to six, while stu
dent enrollment has mushroomed to 
more than thirteen thousand students. 
More than five hundred faculty and 
staff members currently serve in the 
six seminaries.

Not only have enrollments, faculty, 
and budget (now close to $23 million in 
Cooperative Program funds annually) 
experienced changes; but the locations 
of seminary education have also 
changed. The first seminary classes 
were taught on the Greenville campus, 
and campus-based programs remain 

primary at all six seminaries. In addi
tion, however, Southern Baptist semi
naries currently operate more than a 
dozen unilateral off-campus programs, 
as well as eight programs which are 
jointly sponsored by all six seminaries. 
The remainder of this article focuses on 
these jointly sponsored programs, 
called Seminary Studies programs.

Meeting the Needs
Southern Baptists were among the first 
to take theological training beyond the 
seminary campus. In the late forties 
the four existing seminaries deter
mined to address the needs of ministers 
who were unable to acquire seminary 
training. Many of these individuals 
lacked a college education and were not 
qualified to enroll for the traditional 
seminary degree programs. Out of this 
effort came the Seminary Extension 
Department, begun in 1951 in Jackson, 
Mississippi, with R. Lee Gallman serv
ing as the department’s first director. 
The Seminary Extension Department 
currently provides training for some 
seven thousand students annually 
through a curriculum of more than six
ty precollege and college-level courses. 
Instruction is offered through two de
livery systems. Participants can study 
by enrolling in one of nearly four hun
dred Seminary Extension center loca
tions operated throughout the United 
States. These centers are sponsored lo
cally by associations seeking to provide 
ministry training close to home for 
ministers and laypersons in their area.
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Additionally, the Seminary Extension 
Independent Study Institute offers 
most of these same courses through cor
respondence study, so participants can 
learn at their own pace in their own 
homes.

A New Direction
At the 1978 Southern Baptist Conven
tion meeting in Atlanta, a motion was 
passed directing the Executive Com
mittee to study the feasibility of estab
lishing a seventh theological seminary, 
but the study led to the conclusion that 
a seventh seminary was not feasible at 
that time. When the report was 
brought to the 1979 Southern Baptist 
Convention in Houston, a recommen
dation was adopted requesting that the 
six seminaries share with the Execu
tive Committee possibilities for extend
ing their ministries to meet the needs 
for theological education in newer ar
eas such as the Northeast, the North 
Central, the West, and the Northwest. 
In addition, the seminaries were re
quested to involve representatives from 
these target areas in studies which the 
seminaries would conduct.

Harold Graves, retired president of 
Golden Gate Baptist Theological Semi
nary, conducted the study on behalf of 
the six seminaries. His study docu
mented the need for theological train
ing in addition to that being offered on 
the campuses of the six seminaries and 
their off-campus programs. It also iden
tified a number of cities in which these 
new training efforts could be launched. 
As a result of this work, the seminary 
presidents conceived and implemented 
the idea of a Seminary Studies program 
to provide master’s-level study opportu
nities in selected off-campus locations. 
In the fall of 1980, three programs were 
established under the auspices of the 
administration of Southern Seminary.

On February 18, 1981, the seminary 

presidents, while preserving the Semi
nary Extension Department, created 
the Seminary External Education Divi
sion. A new Seminary Studies Depart
ment was added to administer the joint
ly sponsored seminary training efforts. 
On June 1, 1982, the Seminary Studies 
Department became operational. All 
existing programs that were being co
operatively sponsored by the six semi
naries were transferred to the new Di
vision, with offices in Nashville.

The first Seminary Studies pro
grams, launched in the fall of 1980, had 
158 students meeting for classes in Bal
timore; Detroit; and Jackson, Tennes
see. Additional programs have since 
been started in Little Rock (spring 
1982), New York (spring 1983), Chicago 
and Orlando (fall 1983), Nashville (fall 
1986), and Lubbock (fall 1987). The De
troit program was closed after the 1983- 
84 academic year because of declining 
enrollments. Seminary Studies cur
rently enrolls some two hundred stu
dents annually in all its programs.

At the time a Seminary Studies pro
gram is established, the seminary pres
idents designate one of the six seminar
ies to serve as a ’’lead seminary” for 
that particular program. The lead sem
inary approves the curriculum and fac
ulty for its program(s); appoints, when 
necessary, nonseminary personnel as 
adjunct teachers; acts on students’ ap
plications for admission based on mate
rials submitted through the Seminary 
Studies Department; maintains an offi
cial transcript for each student in its 
program(s); provides transcripts for 
students transferring from its pro- 
gram(s) to a seminary for residence 
work; and includes its program(s) in its 
own accreditation. Currently, lead sem
inaries include Southern Seminary 
(Baltimore, Chicago, Jackson, and 
Nashville), Southeastern (New York), 
New Orleans (Orlando), Midwestern
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(Little Rock), and Southwestern 
(Lubbock).

Courses are taught in the Seminary 
Studies programs each Monday during 
the fall and spring semesters. Faculty 
for these courses are professors from 
the sponsoring seminaries as well as a 
limited number of qualified adjunct 
professors. Seminary Studies faculty 
travel each week of the term to the lo
cation and teach the same kinds of 
courses as are offered on any of the 
seminary campuses.

A unique feature of Seminary Stud
ies classes is that they are conducted 
only one day each week. This allows 
students to blend classroom learning 
with actual ministerial experience in 
their churches.

Courses are offered in biblical, his
torical, theological, pastoral, and edu
cational areas. Participation in these 
courses does not substitute, however, 
for regular study on the campus of one 
of the sponsoring seminaries. In addi
tion, current accreditation regulations 
preclude the Seminary Studies Depart
ment from offering a full degree pro
gram at an off-campus site. However, 
students who participate fully in their 
Seminary Studies program find that 
they can accelerate their degree 
program.

Telecommunications 
and Off-Campus Study
The key word in seminary theological 
education today is "adaptation,” as 
seminaries continually ask themselves 
how they can adapt to the needs of to
day’s students. Seminaries of all de
nominations have discovered that to
day’s students are different from those 
of even a decade ago. Today’s student 
often is older, has a family, and may 
have come from another career rather 
than straight from college. Many who 
have come "fresh out of college” may 
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have earned that degree through a con
tinuing education program rather than 
the traditional approach.

In addition, seminaries are faced 
with adapting to students who may not 
be seeking training for a professional 
career in ministry. Seminaries today 
are discovering that more and more 
students seek seminary education so 
they can serve their churches as 
trained laypersons.

In an effort to adapt to these needs, 
seminaries must take their programs 
off-campus in new and innovative 
ways. One such innovative method of 
theological education involves telecom
munications. Southern Baptists in re
cent years have become increasingly in
volved in using telecommunications. 
Over one thousand churches and asso
ciations currently take advantage of 
the regular broadcasts of the Baptist 
Telecommunications Network (BTN), 
while the Southern Baptist Radio and 
Television Commission operates the 
Convention’s own television network 
(ACTS).

Southern Baptist seminaries have 
not been slow to develop innovative 
curriculum models using telecommuni
cations. In 1981, the Seminary Studies 
Department launched a project to de
velop a curricular model which would 
involve learning through multimedia. 
The result was the "telecourse.” At the 
time the telecourse was developed for 
use in Seminary Studies programs, the 
telecourse design was a relatively new 
educational model. It had been used 
successfully in various off-campus pro
grams, primarily by secular 
institutions.

The Seminary Studies design was 
unique in its provision of a way for stu
dents in off-campus sites to interact 
with the professor. The telecourse de
sign also enabled the seminaries to be 
better stewards of limited resources, es
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pecially in the areas of faculty and 
finances.

Telecourse input is provided by a 
seminary professor through videotape 
presentations which are viewed simul
taneously by multiple groups meeting 
in different Seminary Studies pro
grams. Interaction between the profes
sor and all the students occurs through 
a long-distance telephone network. Fi
nally, applications are made during the 
final period of each class session as 
members of each group engage in dis
cussion and other learning activities 
under the guidance of a local facilitator 
experienced in the telecourse subject 
area.

In the fall of 1982, a pilot group of 
thirteen students enrolled in the first 
telecourse offered in a Seminary Stud
ies program. The course was "Introduc
tion to the Bible,” developed and 
taught by James Blevins of Southern 
Seminary. The course was offered in 
only one location—Detroit. Since that 
beginning, five other telecourses have 
been developed: "The Ministry of Pas
toral Care” (G. Wade Rowatt, Southern 
Seminary); "Guiding Public Worship” 
(George Gaston, formerly of Southwest
ern Seminary); "The Ministry of Chris
tian Nurture” (Dan Aleshire, Southern 
Seminary); "Church Administration,” 
(Charles A. Tidwell, Southwestern 
Seminary); and "Teaching and Teacher 
Training” (Lucien E. Coleman, Jr., 
Southwestern Seminary).

The Future of Seminary Studies
What does the future hold for Semi
nary Studies? One thing is certain: 
Southern Baptist seminaries, espe
cially through the Seminary Studies 
programs, will continue to be at the 
forefront of theological education. 
Plans already have been made to offer 
a limited number of Saturday classes in 
selected settings.

Additionally, strong pressure from 
state conventions in the northeastern 
part of the United States, as well as ef
forts of nondenominational seminaries 
and seminaries of other denominations 
to be more responsive to needs of cur
rent and potential students, may give 
Southern Baptist seminaries the impe
tus to explore such options as external 
degree plans and multitiered training 
opportunities.

The Southern Baptist seminaries cer
tainly will continue their pattern of 
timely response to expressed needs of 
ministers in the Convention who seek 
more and better training for minister
ing where God has called them to serve. 
And Seminary Studies will play an im
portant role in the seminaries’ re
sponse to these heartfelt needs.

Celebrate
Summer..
with two exciting discipleship weeks 
at Ridgecrest or Glorieta Baptist 
Conference Centers. Summer Youth 
Celebration is June 4-10, 1988 at 
Glorieta and June 11-17, 1988 at 
Ridgecrest Youth Conference at 
Church Training Leadership Week 
is July 2-8, 1988 at Glorieta and 
July 16-22,1988 at Ridgecrest. Both 
action-packed weeks will contain 
worship, discipleship training, mu
sic, and Bible study centered around 
the theme “Be Strong in the Lord.’’ 
For more information write: Youth 
Section, MSN 152; Church Train
ing Department; 127 Ninth Ave
nue, North; Nashville, Tennessee 
37234.
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Book Reviews
Facing the Final Foe. James E. Car
ter. Nashville: Broadman Press, 1986. 
Ill pages. $3.95, paperback.

In Facing the Final Foe, James E. Car
ter gives us the benefit of his thirty 
years’ experience as a pastor dealing 
with death and those dying. The book 
came as a result of a class he taught at 
Southwestern Seminary and parts of it 
from his book What Is to Come?

He has divided the discussion of 
death into four parts: "A Word About 
Death,” "A Word at Death,” "A Word 
for Death,” and "A Word for You.” In 
each part he clearly defines death and 
helps the reader understand what faces 
each of us as death comes.

Parts 1, 3, and 4 are better suited for 
a general audience; perhaps part 2 
would be better suited for the new pas
tor or the seasoned veteran pastor who 
has become sour or stale in his ap
proach to dealing with death and the 
dying.

Carter’s illustration of how one 
mother helped her child deal with 
death is moving, full of insight, and 
helpful in gaining an understanding of 
how to discuss death with a child. The 
child’s mother explained how he would 
fall asleep in her bed and when the 
child awoke he was where he was sup
posed to be. This is the outstanding 
quote of the entire book: "You were 
there because someone had loved you 
and taken care of you. Your father had 
come and with big strong arms carried 
you away. Kenneth, death is like that. 
We just wake up some morning to find 
ourselves in the other room—our own 
room where we belong because the 
Lord Jesus loved us” (p. 20).

That illustration gives some sense of 
the sensitive manner in which the au
thor handles the subject of death. The 
reader will find helpful uses of this 
book as it explores feelings and facts 
about death.

Carter’s insights dealing with chil
dren are based on hands-on experience 
rather than theory. His practical ap
proach shown throughout the book 
shines best in these sections. I intend to 
purchase several copies for use in grief 
situations. The book is small enough to 
slip into a letter yet has enough depth 
to be helpful. Mailing this book to a 
friend or family member going through 
difficult times with sections marked 
can be a forceful way to minister.

Carter’s closing section, "A Word for 
You,” presents some practical concepts 
for dealing with death both when the 
event takes place as well as long after.

This book will help all who care and 
desire to help people going through the 
death experience. The simple unen
cumbered language Carter uses finds 
its way to help the heart of those expe
riencing grief.

Emile A. Rousseau, Jr.
Pastor

Taylor Baptist Church 
Taylor, Louisiana

By His Grace and for His Glory: a 
Historical, Theological, and Practi
cal Study of the Doctrines of Grace 
in Baptist Life. Thomas J. Nettles. 
Grand Rapids: Baker Book House, 
1986. 442 pages. $12.95.

Tom Nettles has given Baptists another 
glimpse of our great heritage of faith 
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(he has also coauthored Baptists and 
the Bible with L. Russ Bush and writ
ten Baptist Catechisms). The subtitle of 
the book reveals its plan and purpose 
as, "A historical, theological, and prac
tical study of the doctrines of grace in 
Baptist life.” A view of early Baptist 
theology, which has been largely as
sumed, is now well documented.

’’Doctrines of grace” describes the 
strong evangelical Calvinism of our 
Baptist forebears. With its emphasis on 
the sovereignty of God, the depravity of 
persons, unconditional election, partic
ular redemption, effectual calling, and 
perseverance of the saints, evangelical 
Calvinism was a moving force in early 
Southern Baptist life, so Nettles 
contends.

The book is divided into three sec
tions. The first is essentially a survey of 
Baptist history from the seventeenth to 
the twentieth centuries, with emphasis 
on representative Baptist Calvinists 
such as Keach, Bunyan, Fuller, Backus, 
Leland, and others. Of particular inter
est may be the chapter on John Gill 
who often has been labeled a ’’hyper
Calvinist.” Nettles goes to great 
lengths to show, rather successfully, 
that Gill has been the victim of a carica
ture passed down from one historian to 
another since the days of his contempo
rary Joseph Ivimey.

Southern Baptists are also well rep
resented in the form of discussions of 
the Calvinism of W. B. Johnson, R. В. C. 
Howell, Richard Fuller, Jesse Mercer, 
J. L. Dagg, P. H. Mell, J. P. Boyce, John 
A. Broadus, and others, all the way to 
E. Y. Mullins and L. R. Scarborough. 
These Baptists are allowed, for the 
most part, to speak for themselves 
through lengthy quotations from their 
sermons and writings. Those who have 
limited access to Baptist history source 
material will find a wealth of insight 
into the theological minds of early Bap

tists. This section makes up nearly two 
thirds of the book.

The second section of the book is Net
tles’ own exposition of the doctrines of 
grace. Nettles deals with the doctrines 
in a logical order (if not in the tradition
al order). Along with the biblical expo
sition are further illustrations of the 
manner in which Southern Baptists 
have handled these doctrines.

The final section is an examination 
of how evangelical Calvinism impacts 
Christian assurance, liberty of con
science, missions, and evangelism. Net
tles concludes with a plea that Baptists 
(particularly Southern Baptists) reex
amine their theological heritage in 
light of current theologies and not ’’for
feit that view of salvation as presented 
to us in these doctrines (of grace) fondly 
embraced by the Baptist forefathers” 
(p. 428).

While not everyone will agree with 
Nettles’ conclusions, nonetheless he 
has given us a rather complete compen
dium of Baptist soteriology that the 
pastor, seminarian, professor, and 
thoughtful layperson will find both 
helpful and challenging. Rather than a 
dry discussion of’’dusty old doctrines,” 
one will find a refreshing view of ’’the 
faith of our fathers.”

Ben Mitchell
Associate Pastor 

Middle Valley Baptist Church 
Hixson, Tennessee

Retelling the Biblical Story. H. Ste
phen Shoemaker. Nashville: Broadman 
Press, 1985. 180 pages. $6.95,
paperback.

If you like to hear or tell a good story, if 
you like the creativeness of a Frederick 
Buechner, and if you want to find ways 
to loose some of those creative juices in 
your preaching, you will enjoy Stephen 
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Shoemaker’s Retelling the Biblical 
Story: the Theology and Practice of Nar
rative Preaching, a collection of his 
narrative sermons. The reader may 
want to start by reading the last chap
ter first, because it contains Shoemak
er’s theology of narrative preaching. It 
will help you understand Shoemaker’s 
slant.

This is not so much a how-to book as 
it is the sharing of a creative and stimu
lating style of preaching. Shoemaker 
himself does not consider it a compre
hensive statement on preaching, but in 
it he "seeks to discern and describe 
what is the essential core of preaching” 
(p. 148).

His basic premise is that much of the 
Bible is in narrative form and God is 
seen as a story-making God in the sense 
that God’s message is communicated to 
persons through story form. Persons 
find their meaning in becoming part of 
the story. Just hearing a sermon about 
Abraham, Moses, Amos, or Zacchaeus 
is not as effective as joining in and be
coming a part of their story. According 
to Shoemaker, their story becomes our 
story in many respects.

Shoemaker distinguishes the narra
tive style by describing three models of 
preaching: (1) preacher directed, (2) 
hearer directed, and (3) biblical world. 
The preacher-directed model "is based 
on the assumption that if the preacher 
can communicate the truth found in his 
own life, then the sermon will touch 
corresponding truth in the hearer” (p. 
155). Shoemaker does not discredit this 
style of preaching except when it be
comes a comprehensive model for the 
preacher. A safeguard against such 
preaching is to ask, "Can the hearer see 
beyond the personality of the preacher 
to the person of Christ?” (p. 157).

In the hearer-directed model the 
dominant sense of the congregation is 
of being looked at by the preacher. In 

this model the preacher may communi
cate to the congregation as an angry 
and judging father. The hearers are 
told how they are sinners and need to 
be more committed. Another variation 
to this model is the sensitive preacher 
preaching life-situation sermons. "The 
preacher addresses the urgent, crying, 
personal needs of the person in the 
pew” (p. 159).

Recreating the biblical world accord
ing to Shoemaker is the model which 
should take precedence over a preach
er-directed or a hearer-directed model. 
The preacher’s task is to create a third 
reality beyond the worlds of the preach
er and hearer: the biblical world. "The 
major focus is on God and His way with 
us in the world as revealed in Scripture 
and in Jesus of Nazareth” (p. 163). This 
model does not point to the preacher or 
to the hearer but to a third reality, the 
biblical world. The story does the teach
ing by bringing the preacher and hear
er into the reality of the biblical story.

As you recall biblical stories you first 
heard, the ones that stuck with you 
were probably those told with imagery 
and life.The reader experiences that 
same creative style in reading Shoe
maker’s sermons. Shoemaker not only 
tells a good story, but he also shows us 
how that story becomes truth for the 
hearer—truth in the biblical sense.

If you want to bring some life back 
into the biblical stories you preach, you 
will enjoy Shoemaker’s book.

Nicholas D. Davis
Minister of youth/recreation 
Broadmoor Baptist Church 

Baton Rouge, Louisiana

Learning to Lead. Fred Smith. Waco: 
Word, 1986. 182 pages. $9.95.

Learning to Lead is the fifth volume of 
The Leadership Library published by
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Christianity Today and Word 
Publishers.

Fred Smith is president of Fred 
Smith Associates, a Dallas-based food 
packaging firm. He has been consul
tant to such corporations as Geneseo, 
Mobil, and Caterpillar. He has served 
on more than twenty boards and trust
eeships including Eaton International, 
Christianity Today, and Youth for 
Christ. Smith’s philosophy comes from 
his pastor father who taught him three 
basic lessons. ’’First, Dad was a stickler 
for integrity. Second, I learned to ap
preciate the spiritual side of life. He 
taught me another lesson, however, 
which became one reason I’ve been 
writing for pastors. Dad taught all of us 
that whenever you have knowledge 
that could help other people, you’re 
supposed to share it” (pp. 16-17).

He begins sharing his knowledge 
with his first sentence. As if Jesus had 
named him to be the sower who went 
forth to sow, Smith begins working to
ward his objective, to teach learners 
how to become leaders.

Smith has many strong points such 
as objectivity, simplicity, clear princi
ples, staying on target, role modeling 
what he teaches, and the use of 
metaphors.

The book is divided into four parts 
with thirteen chapters. The four parts 
are: ’’The Unique Role,” ’’Directing 
Yourself,” ’’Guiding Your Workers,” 
and ’’Leading Your Congregation.”

The reader is faced with a problem 
that every church faces: People who are 
elected to a leadership position in the 
church are not always leaders! Smith 
says: ’’These people rarely recognized 
their lack of ability. They assumed 
leadership was a position when in fact 
it is a function. Leadership is not a title 
that grants you license to force others 
to knuckle under; it’s a skill you per
form, a service you render for the whole 

group” (p. 15).
Followers are proof that a person is a 

leader. If there are no followers, there 
is no leader. Smith states that leader
ship is not a constant science but an art 
which must be practiced and perfected. 
’’Leadership can be coached but never 
implanted. I don’t believe you can 
make a leader out of someone without 
an innate gift of leadership” (p. 26).

In the ’’What Leaders Do” chapter he 
quotes David Rockefeller as saying, 
’’The number one function of the top 
executive is to establish the purpose of 
the organization.” Effective leaders 
will keep this vision/purpose before the 
church by proper definition, clear ex
pression, gaining organizational and 
personal acceptance, and repetition.

Leaders are urged to select their 
style of leadership and stick with it. He 
lists five styles: (1) the benevolent dicta
tor, (2) the one-man operator, (3) the 
team player, (4) leading by compro
mise, (5) the consensus taker.

Smith deals with manipulation and 
motivation in a stimulating way. He 
tells pungent stories to illustrate ma
nipulation or motivation and lets the 
reader experience the differences. He 
then leaves the readers to decide 
whether they use motivation or ma
nipulation in leadership.

I was favorably impressed with 
Smith’s masterful use of metaphors. In 
chapter 12 he uses forty-six metaphors 
in ten pages. The average reader may 
not notice them but will agree that 
Smith’s writing is easily understood 
and powerful in its message. He encour
ages storytelling in chapter 10, ’’From 
Preaching to Communication.” Careful 
consideration of Matthew 13:34 indi
cates that pastors would do well to 
learn to use metaphors in their preach
ing and teaching. I highly recommend 
this book to anyone who has a desire to 
be an effective leader. Those who are 
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not willing to pay the price to become 
effective leaders may not like it. For 
those who want to be leaders in fact and 
not only in title, reading this book will 
become a must.

Those who apply the teaching of the 
book will be like the farmer who went 
to an agriculture school to learn how to 
raise more corn. He soon became so 
busy selling his high grade corn to the 
mill, that he had no time to listen to his 
neighbors complain about crop 
failures.

Jack E. Albright
Chaplain

Youth Center 
Atchison, Kansas

Caring for Folks from Birth to 
Death. James E. Hightower, editor/ 
contributor. Nashville: Broadman, 
1985. $6.95.

In Caring for Folks From Birth to 
Death, Proclaim editor James Hightow
er has contributed greatly to the under
standing of the various stages or pas
sages of life in the context of pastoral 
care. Six qualified authors presented 
characteristics, needs, and ministry 
suggestions for the chronological ages 
of preschool, early school years, adoles
cence, young adulthood, the middle 
years, and senior adulthood.

Several rather remarkable "blend
ings” are found throughout the book. 
For example, there is an excellent com
bination of scholarship (each contribu
tor reflects a thorough knowledge of 
professional materials available) and 
practical application (each contributor 
brings to the subject an accumulation 
of experience in actual ministry). The 
book, by its very design, is a condensed 
presentation of complex subject mat
ters. Yet, it is also thorough. Each au
thor demonstrated the ability to come 

to the heart of issues.
One helpful aspect is an introduction 

to the most relevant contemporary au
thors and works in each area. The read
er can easily become familiar with the 
works of authors such as Erikson, 
Sheehy, and Levinson whose influence 
is evident in our present society.

Roy E. Savage
Pastor

Rosemont Baptist Church 
Montrose, Colorado

Christians in the Wake of the Sexual 
Revolution: Recovering Our Sexual 
Sanity. Randy C. Alcorn. Portland: 
Multnomah Press, 1985. 326 pages.

Anyone who has looked seriously at the 
sexual content of television program
ming or advertising or has browsed 
through the book store at the local 
shopping mall knows that we live in a 
society flooded with sex. Censors who 
sought to remove the four-letter exple
tive from Gone with the Wind would be 
shocked to see the content of today’s 
films. Scenes with sexual content and 
nudity which would have made a film 
"X-rated” thirty years ago now have 
only a PG rating.

In Christians in the Wake of the Sex
ual Revolution Randy Alcorn exam
ined the roots of the upheaval in sexual 
values which have led to the current 
condition. Alcorn’s position is that sex
uality is a gift from God but has been 
corrupted by sin. Alcorn contended 
that Christians have become caught up 
in the "sexual revolution” in a way that 
they ought not to be. Christians have, 
to a large degree, failed to function as 
salt and light and have been captivated 
by the sexual immorality in their cul
ture. Alcorn’s hope is reflected in the 
subtitle, "Recovering Our Sexual 
Sanity.”
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Alcorn developed the book in four 
major parts. In Part One he asked the 
question, ’’Where does the world end 
and the church begin?” He examined 
the trends, philosophies, and individ
uals that have been influential in 
changing sexual values over the last 
several decades. He also looked at how 
the church has been influenced by the 
sexual revolution and growing immo
rality in the general culture.

The next section is called ’’Life in a 
Technological Corinth.” The focus is on 
specific aspects of the sexual revolu
tion. Alcorn looked at sex as it is dealt 
with in the media and how this affects 
children. He also examined the sexual 
immorality present in society—the sex
ual abuse and exploitation of children, 
pornography, and homosexuality. He 
also attempted to show where this has 
led in its effect on the people involved 
and on society.

In Part Three Alcorn focused on sex 
as God’s gift to humanity and what 
happens when that gift is marred by 
sin. He dealt with three issues that 
commonly come up when Christians 
deal with issues of sexuality: lust, mas
turbation, and premarital intimacy. Fi
nally, he dealt with ’’The Consequences 
of Sexual Sin” and ’’Forgiveness for 
Sexual Sin.”

In the final section of the book Al
corn asked, ’’What can we do to pro
mote sexual purity?” In widening cir
cles, he looked at how the family can 
deal with this issue and how, through 
the family, the church and world can be 
changed.

Alcorn wrote from a conservative, 
evangelical stance; and his understand
ing of and prescription for the problem 
are in keeping with this. The book is 
well researched and documented. What 
he has to say is well said and should 
cause Christians to become concerned. 
Particularly disturbing is Alcorn’s as

sessment of the degree to which Chris
tians have been influenced by their 
culture.

This volume is one of Multnomah 
Press’s ’’Critical Concern” series and is 
similar in approach to previous vol
umes in the series. A bibliography, as 
well as Scripture and subject indexes, 
have been provided. Pastors looking for 
a good resource for preaching on this is
sue and youth workers trying to help 
youth navigate this turbulent water 
will find a valuable source of help in 
this book.

John К Crupper
Pastor 

First Baptist Church 
Glen Alpine, North Carolina

Missions and the SBC. Louise Bar
bour. Birmingham: Woman’s Mission
ary Union, 1986. 48 pages. $20.00.

Believing education to be the key to an 
informed and knowledgeable constitu
ency, Woman’s Missionary Union has 
accepted the role of teacher. This teach
ing responsibility has developed into a 
writing responsibility, and the module 
Missions and the SBC certainly is an 
educational tool.

Louise Barbour, WMU media design
er, has developed a training vehicle to 
educate messengers to the Southern 
Baptist Convention. This module is 
timeless in its approach to Southern 
Baptist history and its mission.

Chronologically structured, the con
tents progress from history to method
ology to actual happenings at a South
ern Baptist Convention. Besides the 
superbly documented history section, 
Barbour has developed fine teaching 
plans and creative aids which make 
this module practical for any church in 
the Southern Baptist Convention.

This teaching module provides the
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impetus and tools to give messengers a 
sufficient background to vote at the 
Convention. Regardless of church size, 
the module is readily adaptable to 
teaching.

Although written in instructional 
style, this module provides valid con
clusions for any reader. First and fore
most, any messenger to the Southern 
Baptist Convention should be an in
formed voter. Second, the history of the 
Southern Baptist Convention requires 
adherence to mission principles. Final
ly, the implications are to provide all 
members of Southern Baptist churches 
with a means for becoming aware of the 
inner workings of the most influential 
body in the denomination.

Any local church which honestly de
sires to be informed and knowledgeable 
now has that opportunity. I urge all 
Southern Baptist churches to order this 
module and teach it. When Southern 
Baptists want to be informed and 
knowledgeable, this module, Missions 
and the SBC, will become a vital tool 
for denominational education.

Richard L. Murrell
Associate Dean of Students 
Texas Christian University 

Fort Worth, Texas

The Scripture Principle. Clark H. 
Pinnock. San Francisco: Harper and 
Row, 1984. $14.95. 252 pages.

Clark Pinnock has shown us the "mid
dle of the road” in the current contro
versy over the Bible. He suggested 
"three crucial dimensions of the sub
ject.” (1) "If we do not embrace the di
vine inspiration of Scripture, we will 
run the risk of losing our apostolic 
norm and truth standard.” (2) "If we 
neglect the human character of the 
Bible, we will not be able to grasp what 
it is saying and will give it misplaced re

spect.” (3) "If we forget about the Holy 
Spirit, we run the risk of falling into le
galism and losing the freshness of 
Scriptural piety” (p. 222).

Pinnock feels that there must be a 
balance between these Scripture prin
ciples for a person to interpret the Bible 
rightly. He advocated a hermeneutic 
that has two sides. "First we listen to 
the text as God’s Word in human lan
guage given to us, and second, we open 
ourselves to God’s Spirit to reveal the 
particular significance the text has for 
the present situation” (p. 197). In fol
lowing this hermeneutic, Pinnock car
ried through his three crucial dimen
sions of the Scripture principle. He 
insisted on both sides of his hermeneu
tic to keep the Bible interpreter from 
error.

Pinnock has turned his back on iner
rancy while refusing to give up the use 
of the word itself. He asked and an
swered his own question.

Why, then, do scholars insist that the 
Bible does claim total inerrancy? I 
can only answer for myself, as one 
who argued in this way a few years 
ago. I claimed that the Bible taught 
total inerrancy because I hoped that it 
did—I wanted it to.... Looking at the 
actual biblical evidence today, I have 
to conclude the case for total inerran
cy just isn’t there.... In the last anal
ysis, the inerrancy theory is a logical 
deduction not well supported exegeti- 
cally. Those who press it hard are ele
vating reason over Scripture at that 
point (p. 58).
Pinnock gave a further reason he re

jects total inerrancy. He said, "For my 
part, to go beyond the biblical require
ments to a strict position of total error
lessness only brings to the forefront the 
perplexing features of the Bible that no 
one can completely explain and over
shadows those wonderful certainties of 
salvation in Christ that ought to be 
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front and center” (p. 59).
In most of the book Pinnock is clearly 

opposed to "total inerrancy.” However, 
he confused me in the close of the book. 
Pinnock argued:

I wish also to state my conviction that 
it would be wise for us to continue to 
speak of biblical inerrancy. Though 
the term is not ideal by any means, it 
does possess the strength of convic
tion concerning the truthfulness of 
the Bible that we need to maintain at 
the present time, while offering a 
good deal of flexibility to honest bibli
cal study (p. 224).
Pinnock argued for the trustworthi

ness of Scripture but against total iner
rancy. Some might accuse him of 
speaking out of both sides of his mouth. 
He is confusing here, but I don’t think 
he is double-tongued. Pinnock sees a 
"real danger in giving the impression 
that the Bible errs in a significant way. 
Inerrancy is a metaphor for the deter
mination to trust God’s Word complete
ly” (pp. 224-25). I believe that by the use 
of the word inerrancy Pinnock is reject
ing the total inerrancy of the Funda
mentalists and the belief that the Bible 
errs in significant ways of the Modern
ists. If this is not what he is saying, then 
I am confused.

Pinnock is to be commended for his 
clear-eyed understanding of the main 
purpose of Scripture.

Deep in our hearts we know that the 
central purpose of Scripture is to 
bring people to know and love God, 
and that it achieves its purpose even 
though the existing Bible has unre
solved problems in it. Its truth and 
power are not nullified by this fact. 
Even though it is not perfect at the 
present time, it is wonderfully able to 
make us wise unto salvation and to 
teach us all things needful. Even 
though the Bible is not inerrant (Do 
you see my confusion?) at this present 

moment, it can accomplish exactly 
what is claimed for it. The existing 
difficulties do not obscure the good 
news and do not prevent the Spirit 
from using the text in human lives. 
Can we not stand back from the battle 
and see this? In its present condition 
the Bible is proving reliable, nourish
ing, and precious (pp. 223-24).
Pinnock’s understanding of an iner

rant Bible leaves room for the priest
hood of every believer.

Is God not teaching us through this 
that it is more important to be fully 
convinced in one’s own mind and to 
love one another, and that he is not 
concerned that we all talk and look 
alike? The Bible as our authority also 
gives us much liberty to think and de
cide about things. This calls for tolera
tion and biblical pluralism, as we seek 
to grow into the unity of faith and the 
stature of Christ (p. 196).
I recommend reading this book. 

Clark Pinnock needs to be heard. Not 
everyone will agree with him. But we 
seldom agree completely with anyone. 
However, the Scripture principle that 
weds "inerrancy” and "toleration and 
biblical pluralism” might shed some 
light on our own opinions.

Forrest W. Jackson
Pastor 

South Gate Baptist Church 
Nashville, Tennessee
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BAPTIST DOCTRINE
STUDY 1988
The Priesthood of
Believers
April 18-22

Adults
THE DOCTRINE OF THE PRIESTHOOD
OF BELIEVERS
Walter B. Skurden examines tke Baptist belief 
that all Christians can approach God personally.
Discover the results this biblical idea can generate in 
your life, your church, your ministry. (Convention) 
5133-05 ' ' $3.75
THE DOCTRINE OF THE PRIESTHOOD 
OF BELIEVERS: Teaching Workbook 
Artkur H. Criscoe. Worksheets, overhead 
materials, discussion cards, poster ideas — all 
designed to reinforce your study. (Convention) 
5143-07 ' $4.75

Youth
DIRECT ACCESS: THE DOCTRINE OF 
THE PRIESTHOOD OF BELIEVERS 
Dan Yeary explores the Christian's freedom to 
encounter God through the clear channel Christ 
purified on the cross. (Convention)
5133-99 $3.00

Older Children
I AM RESPONSIBLE
Ann Tonks pulls valuable lessons from the 
priesthood doctrine, showing that commitment to
God is everyone's choice. (Convention) 
5133-98 ' $2.50 

Younger Children
A SPECIAL BELIEF
Grace Allred offers children a beginning look at 
what God's gift of personal priesthood means to 
them. (Convention) 5133-19 $2.50

Older Preschoolers
HOW THE BIBLE HELPS PEOPLE
Jeroline Baker helps preschoolers become more 
aware of the Bible's daily impact. (Convention) 
5139-30 ' $1.80

Young Preschoolers
MY CHURCH
Unique opportunities for babies, toddlers, and twos 
to sense the meaning of church.(Convention) 
5139-22 $1.80

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 —$1.50on 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.
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Southern Baptists 
Are in the News on

Every Wednesday at 10:00 AM and 3:00 PM (Central) SBC 
NewScene brings you news and feature reports on the world of 
Southern Baptists.

Stories range from reports from mission fields all across the 
world to the latest news on current denominational concerns.

By being a BTN subscriber, your church can learn all about the 
news in our denomination through SBC NewScene. Many 
subscribers use NewScene regularly as a focal point of their 
Wednesday night services to keep members informed and up to 
date.

Ask today about how your church can subscribe to BTN for 
five years and receive FREE receiving equipment from the Sunday 
School Board.

Write or call

127 Ninth Avenue, North 
Nashville, Tennessee 37234 

(615)251-2283


