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Caring for Folks from Birth to Death

As a minister and counselor, you want 
to show your concern for persons. But 
do you know how to express that con
cern? Caring for Folks from Birth to 
Death will demonstrate ways you can 
care for people in every stage of 
development.

Seven chapters cover the life span 
from the cradle to the rocking chair.

Each is authored by a person with ex
pertise in that particular age group. In
cluded in each chapter are guidelines 
and usable suggestions for your caring 
ministry.

For practical, effective ways of car
ing, you’ll find yourself turning to this 
guide over and over again. A Broadman 
paperback, $6.95.
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Is Suffering
a Punishment for Sin?
warren McWilliams

Does your sin lead to suffering? Per
haps you would rather tackle the flip 
side of the question: Is success a reward 
for faithfulness? If you’re inclined to 
answer yes, you would probably point 
to examples such as working hard at 
work and getting merit pay or being 
lazy on the job and getting fired. If 
you’re inclined to answer no to these 
questions, you would probably find ex
amples such as the athlete who trained 
hard for years yet did not make the 
Olympic team or the pastor who dili
gently prepared sermons but received 
an unenthusiastic response from his 
congregation. Perhaps your answer is 
like mine, a definite maybe! Sometimes 
suffering is due to sin. Of course, you 
would expect a theology professor to try 
to give a vague answer to a simple 
question.

For you to see why I believe a yes-or- 
no answer is too simplistic, I want to ex
plore some key biblical passages that 
treat this issue. To use scholarly jargon, 
we need to look at the doctrine of retri
bution. Although I want to focus pri
marily on the biblical witness on this 
subject, I think the practical conse
quences of this study are important. 
Many Christians are inclined to link 
sin and suffering closely. Saying that 
all suffering is the result of sin puts a 
tremendous burden of guilt on someone 
who suffers innocently. More concrete
ly stated, did your friend die in a car 
wreck because of his sin? Did your wife 
develop cancer because she was a terri
ble sinner? We can find a biblical an

swer to our questions without attribut
ing all suffering directly to sin. Our un
derstanding of the relationship of sin 
and suffering will impact our procla
mation, pastoral care, and overall min
istry to the suffering people around us.

Simply stated, the doctrine of retri
bution says that good people will be re
warded and bad people will be pun
ished. It can be diagrammed this way: 

good----------► success
bad------------------► suffering

The basic doctrine is clearly biblical, 
appearing in both Testaments; but we 
need to see the different interpreta
tions of retribution by biblical authors.

In some parts of the Bible, retribu
tion is the primary way of explaining 
why people suffer. If you are suffering, 
you must have been disobedient to God. 
In Deuteronomy 28, for example, we 
can see that rewards and punishments 
are collective, temporal, and direct. 
Retribution is collective because the 
main stress is on the group being 
judged for its faithfulness to God. Most 
of the passages refer to the family, 
tribe, or nation being responsible more 
than the individual Hebrew. Later in 
Hebrew history Achan’s entire family 
is executed for his sin, and the entire 
nation loses the battle at Ai (see Josh. 
7). Retribution is temporal because 
most of the examples of rewards and 
punishments are in human history. 
Faithful service will lead to good 
health, material prosperity, and vic
tory over the Hebrews’ enemies. Retri
bution is direct because God says He 
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will send the rewards and punishment. 
The Hebrews are not assuming some 
vague moral order to the universe, but 
the direct intervention of God causes 
their success or failure.

Although we may not be on the same 
wavelength as this view of retribution, 
we can probably think of illustrations 
that support it. For example, if one 
member of a basketball team makes a 
careless mistake on offense in the clos
ing seconds of a tie game, the other 
team may steal the ball and score the 
winning points. The whole team suffers 
here and now because of one person’s 
mistake. Perhaps you have worked 
with the rest of the church staff on a 
project, but one person is too lazy to 
contribute his or her share of the work. 
The entire project suffers because of 
that one person’s laziness.

Most of us, however, would resonate 
more with the perspective on retribu
tion in Proverbs 6:6-11. Although simi
lar to the Deuteronomic view, Proverbs 
stresses that suffering and success are 
individual, temporal, and indirect. Ret
ribution is individual because the em
phasis is on each person’s success or 
failure rather than the group’s. What 
you do really counts. This stress on in
dividual accountability is closer to our 
American individualism. When I was a 
college student, I always liked individ
ual projects rather than group projects. 
I wanted to be held accountable for my 
work not my lazy lab partner’s. Many 
of us agree with the notion that if you 
want something done right you should 
do it yourself. Like Deuteronomy, retri
bution in Proverbs is temporal because 
most of the illustrations of reward and 
punishment are received here and now. 
Retribution here is more indirect than 
in Deuteronomy because there are few
er explicit references to God’s directly 
causing the consequence of the action. 
Proverbs seems closer to the level of or

dinary human experience: Actions 
have consequences. Since the wise man 
knew that God had created this moral 
order, frequent references to God’s in
volvement in dispensing rewards and 
punishments were not necessary.

You can think of numerous experi
ences, your own and others’, that rein
force this interpretation of retribution. 
If you turn off your alarm and sleep 
through an important meeting, you de
serve criticism. If you drive too fast, you 
deserve the speeding ticket. In many 
cases retribution functions as an ade
quate rule-of-thumb account of human 
suffering. Yes, our suffering is often 
due to our sin; and our prosperity is of
ten due to our faithfulness either to 
God or human rules. Even some of the 
great Hebrew prophets echo this indi
vidualistic interpretation of retribu
tion. Both Jeremiah and Ezekiel criti
cize the idea that we would be punished 
for someone else’s actions (see Jer. 
31:29-30, Ezek. 18:1-4). Both criticize 
the popular saying about people eating 
sour grapes and their children suffer
ing the consequences.

For many of us, however, the doc
trine of retribution has some limita
tion. At least we realize it does not fit 
all of our experiences. Not all suffering 
is directly due to the sufferer’s sins. 
Some suffering does not seem deserved. 
We recognize along with Harold 
Kushner that there are times When 
Bad Things Happen to Good People.1 
When we turn to the Bible, we find 
some refinements or reevaluations of 
retribution. Your suffering is not al
ways the consequence of your sin. Some 
suffering is innocent suffering. The He
brew prophets recognized that some 
suffering is undeserved. For example, 
why are people poor? Proverbs suggests 
that we’re poor because we do not work. 
There you have the Old Testament ver
sion of the Protestant work ethic (see 2
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Thess. 3:10). Amos suggests, however, 
that some people are poor because of 
economic injustice and oppression (see 
4:1; 6:1,4-7; 8:4-6). Here poverty is due 
to someone else’s sin—greed.

Probably the clearest Old Testament 
example of reexamination of retribu
tion is the Book of Job. Job’s friends ba
sically uphold the retributive principle 
(see 4:7). Satan insinuates that Job is 
good because it pays (see 1:9-11). In gen
eral Job offers two criticisms of the ret
ribution account of suffering. First, Job 
suggests that retribution cannot ex
plain all suffering. Retribution works 
fine as a rule-of-thumb account of much 
suffering. Much suffering is deserved. 
Job claims, however, that he is an ex
ception. Although he is not perfect or 
free from sin, he does not deserve the 
kind of suffering he is experiencing. 
Second, Job suggests that his friends 
are trying to reverse the arrows in the 
retribution formula. In other words, 
they wrongly assume that you can de
duce persons’ spiritual state from their 
suffering or success.

good ◄------------------success
bad ◄-------------------suffer

When Job was wealthy, his friends as
sumed he was pious. But when he was 
suffering, they assumed he must have 
some terrible, unacknowledged sin. 
The friends transformed a good rule-of- 
thumb explanation of suffering into a 
totally comprehensive, reversible ac
count of suffering. Job realized the dan
gers of that transformation. If your best 
friend has a stroke, don’t assume she’s 
being punished by God for some sin. If 
your brother is paralyzed in a car 
wreck, don’t jump to the conclusion 
that he deserved it. Not all suffering is 
a direct result of sin.

For Christians the view of Jesus on 
any subject is fundamental. Although 
any brief discussion of a complex topic 
such as suffering is subject to possible 

misunderstanding, I would suggest 
that Jesus’ view of retribution avoids 
the extremes of a simplistic yes or no to 
our original question. Jesus supported 
the doctrine of retribution as a general 
perspective. A person’s actions and de
cisions do have consequences (see Matt. 
7:13-27). Like Lazarus and the rich man 
(see Luke 16:19-31), our priorities have 
long-term consequences. When con
fronted with specific cases of suffering, 
however, Jesus did not attribute that 
suffering directly to sin. For example, 
in John 9:1-3, Jesus explicitly rejected 
the view that the man blind from birth 
was blind because of his or his parents’ 
sin. In Luke 13:1-5, Jesus referred to 
two contemporary examples of suffer
ing. The Galileans killed by Pilate were 
not killed because they were worse sin
ners than other Galileans. The eigh
teen killed when the tower of Siloam 
fell on them were not worse people 
than others in Jerusalem who escaped 
harm. Indeed, in some situations 
whether you suffer is not directly 
linked to your level of faith. Jesus 
noted that the sun shines on both the 
good and the bad and the rain falls on 
both the just and unjust (see Matt. 
5:45). Jesus’ followers should not expect 
to be exempt from suffering. A most re
vealing passage is John 11:3, where 
Lazarus’ sisters tell Jesus, ’’Lord, he 
whom you love is ill” (RSV).2 Even one 
of Jesus’ close friends suffered! Al
though Jesus raised Lazarus from the 
dead, we need to realize that Mary and 
Martha had already gone through part 
of the grief process.

Perhaps this quick review of the bib
lical testimony on the relation of sin 
and suffering will help us understand 
one aspect of the problem of suffering. 
Although the Bible may not offer a 
philosophical answer to this problem, it 
does help us avoid some misunder
standings. To say that sin causes suffer
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ing reflects a basic biblical perspective. 
Actions do have consequences. The pos
sible danger with this view is that, like 
Job’s friends, we try to evaluate some
one’s faith on the basis of their success 
or suffering. I am afraid that we often 
fall into this trap when we assume that 
piety pays: If you follow God’s rules, 
you will automatically avoid all pain 
and disease, make a large salary, be so
cially prominent, and have a blissful 
married life. This gospel of success is 
not true to the entire biblical witness. 
Some people follow God faithfully and 
still suffer! Granted, I’m discussing suc
cess only in terms of human measure
ment (wealth, health, fame). A Chris
tian who suffers may be rich in terms of 
the support of Christian friends and 
family and the companionship of God.

While plenty of passages in books 
such as Deuteronomy and Proverbs 
suggest that piety and prosperity go 
hand in hand, books such as Job and Ec
clesiastes give a more realistic view of 
life. Several of the psalms also high
light the fact that sometimes the good 
guys do not prosper like the bad guys. 
These psalms deal with the "prosperity 
of the wicked” (Ps. 73:3, NIV)2 3 or the 
times when good things happen to bad 
people. These psalmists remind us that 
what really counts in life is not mate
rial prosperity but the continuing pres
ence of God (see Ps. 73:23-26). Jesus 
noted that His followers, in the context 
of persecution, could expect to suffer 
(see Matt. 5:10-12, Luke 6:22-23). Oth
ers noted that some suffering was al
most inevitable for Christians (see Heb. 
12:7-13; 1 Pet. 4:12-19).

2From the Revised Standard Version of the Bible, copyrighted 
1946, 1952, © 1971, 1973.

3HOLY BIBLE New International Version, copyright © 1978, 
New York Bible Society. Used by permission.

An elderly friend was diagnosed with 
cancer. When a mutual friend visited 
him, my terminally ill friend comment
ed, "Why not me?” When I heard about 
that remark, I was amazed that he did 
not make the usual response, "Why 

me?” My friend, however, had a deep 
faith in God and realized that his hav
ing cancer was not necessarily the di
rect result of his values, decisions, or 
sin. You and I can believe in a sover
eign, omnipotent God without being 
forced into a deterministic view of the 
relation of sin and suffering. If you or 
someone close to you is suffering, I can
not tell you exactly why suffering oc
curs. I cannot explain suffering totally, 
but I believe the Bible teaches us that 
some suffering is due to sin and some is 
not. Sometimes you and I suffer be
cause we sin. Sometimes the reason for 
suffering is a mystery. Clarifying our 
understanding of the relation between 
sin and suffering will help us as we suf
fer and as we minister to others who 
suffer.
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The Problem of Guilt
JAMES D. GAINES, JR.

In his classic book Good and Evil, Mar
tin Buber, the famous Jewish theolo
gian, stated emphatically that two 
stages of evil are present in this world. 
He suggested that in the first stage per
sons do not overtly choose to do evil but 
slide into it. Perhaps this can best be 
explained as evil done without premed
itation. Buber also saw a second stage 
of evil. This, in his description, is evil 
that is willed by persons. In other 
words, it is premeditated. It is that 
which in the depths of our self-aware
ness is recognized as something that 
should be negated but is being 
affirmed.1

Most evangelicals would likely agree 
with Buber’s classification of evil. It is 
easily identified in the human pilgrim
age. However, the Christian who is in
volved in evil, as we all are from time to 
time, often is inundated with a sense of 
guilt. When Christians feel they have 
done something wrong, that breaches 
moral law or they have failed to shoul
der perceived obligations or responsi
bilities, they are besieged with guilt.2

In developing a personal philosophy 
about guilt, one must first observe that 
guilt within itself is neither good nor 
bad. How we handle the guilt we en
counter is important. Guilt can lead to 
a positive action of repentance and 
cleansing; or it can become an exces
sive, debilitating emotion.

Classic Christianity views guilt as a 
result of sin manifested in the believ
er’s conscience.3 The roots of this theol
ogy can be traced in the Old Testament. 
Israel is summoned time and again to 
turn away from idolatry to the Lord 
and to the obedience to God’s laws and 

will. Their guilt for transgressing God’s 
laws and will leads them to be sorry for 
their sins and to return to God. The He
brew writers expressed the sorrow by 
the word nacham and the turning to 
God by the Hebrew word shur* The 
New Testament reveals the Holy Spir
it’s using guilt to establish in the mind 
of the believer the folly of giving in to 
the temptation of sin. This guilt, or as 
some would call conviction, can lead 
the believer to repent and renew a rela
tionship to the Father.

When the tool of guilt is used in this 
fashion, it is positive. It gives believers 
a picture of where they stand with God 
and encourages them to strengthen 
their relationships with God. For guilt 
to be used appropriately, the Christian 
must recognize that guilt has its begin
nings in love; its existence depends on 
love and, paradoxically, can only be 
cured by the love of Christ Jesus.5 Im
manuel Kant observed that the feeling 
of guilt can give a believer a sense of 
oughtness. He went on to reflect that 
guilt in a positive sense is a great moral 
motivator.6

The tragedy of the human pilgrim
age is that many believers have not de
veloped a proper theology or philoso
phy concerning personal guilt. For 
them guilt becomes an abhorrent emo
tion. My files and the files of most pas
tors and counselors are filled with 
records of people who have been dis
abled by guilt. They use up their pre
cious moments of life by being immobi
lized by previous behavior.7 It has been 
my experience and the experience of 
my colleagues that many guilt suffer
ers tend to disclaim responsibility for 

Winter 1989 11



their actions or may try to discount the 
moral seriousness of their actions. 
Some cleverly shift the blame to others. 
In so doing, the guilty discount respon
sibility for their lives and appear as 
puppets on strings.8 But the guilt feel
ings do not go away.

Another tragedy of the people con
sumed by a negative approach to guilt 
is the preoccupation with attempts to 
compensate for the evil they have done 
or perceive that they have done. Many 
sufferers’ lives are literally destroyed 
by attempting somehow to make up for 
what they have done. No matter how 
hard we try, some evil that we do can
not be cancelled by our efforts. The 
guilty person then is never able to deal 
with the guilt.

Something that has always fascinat
ed me is how some people are able to 
use guilt for its own reward. It ulti
mately becomes a permission slip to re
peat the negative behavior as long as 
one retains the potential payoff of ab
solving oneself of guilt. So, the behavior 
is done over and over while the problem 
of guilt and correcting one’s behavior is 
never adequately addressed. Wayne 
Dyer, in his popular book Your Errone
ous Zones, listed several payoffs that 
some guilt sufferers afford themselves. 
Any serious student of this phenome
non would do well to consult his work 
for further explanation.9

The results of handling guilt in a neg
ative manner are easy to see. More 
than half the people counseled last year 
were having trouble dealing with guilt. 
It had become oppressive and defeat
ing, keeping them from living a full life. 
The Christian who has chosen Christ as 
Lord must clearly keep in mind that 
life should be lived and directed by the 
gospel of Jesus. For good emotional and 
spiritual health the messianic gospel 
should be viewed as a gospel of libera
tion instead of oppression.10 The gospel 

gives life meaning and direction and is 
not a philosophy of condemnation.

A good example of what I am talking 
about happened to me recently. A 
young woman from another Protestant 
faith, which espouses "works” as the 
way to the kingdom of heaven, was hav
ing some terrific guilt problems and 
came to talk with me. Her pastor had 
told her she was going to hell because 
she had fallen away from God. This 
young woman had become so paranoid 
that every time she tried to make a de
cision she wondered if her action or in
action would send her to hell. She felt 
no grace or love, just depression and 
fear and guilt.

Contemporary Christians need to 
hear Oscal Pfister’s philosophy of 
Jesus. He said that the significance of 
Jesus’ life was to stress a relationship 
with God.11 When will we ever get be
yond thinking that God’s purpose is a 
mechanical resolution of our guilt feel
ings? We must understand that He is 
not playing little moralistic games with 
us. Only when we get beyond this ap
prehensive game of trying to win accep
tance from God can we see His forgive
ness and reconciling love.12

A good illustration of how God deals 
with His people in their guilt was pre
sented to me years ago in a sermon. The 
preacher suggested that many people’s 
understanding of God is like a spelling 
bee. When I was in grammar school, we 
had spelling bees every week. A student 
who misspelled a word had to sit down. 
No second chances were given. The ex
perience was embarrassing to those of 
us who could not spell well. Some peo
ple view God as a teacher conducting a 
spelling bee. If mistakes are made, God 
relegates the perpetrators to second- 
class citizenship in the kingdom of God 
or may even expel them until retribu
tion is made.

God does not function this way .His 
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goal is that all should enter the king
dom of God.

His work in us is like the work of an 
artist. An accomplished artist in my 
church amazes me as I sit and watch his 
patient, skilled work. He picks up a 
canvas and in several hours can pro
duce a wonderful wildlife scene. He 
works methodically, going back over a 
painting several times, adding colors, 
or changing areas. He may add a duck 
or take out a tree. He is always improv
ing his work. This is how God deals 
with us if we let Him. Psalm 8 tells us 
that we are His masterpiece. He is al
ways in the process of working on us as 
Christians.

To be happy and free with good emo
tional and spiritual health, we must 
understand that Christianity is not a 
pacifier for some narcissistic guilt. The 
foundation stones of Christianity dem
onstrate that as God’s children we are 
always in the process of developing our 
relationship with Him. God loves, for
gives, and wants the best for each of His 
children. He wants us be happy and 
free to use and enjoy life to its fullest. 
God never desires that guilt will bur
den us until we are incapacitated but 

that guilt will be used as a tool to en
courage a deeper relationship with 
Him.

This must be what my grandmother 
meant and felt when she instructed me 
as a young boy to cast my cares upon 
Jesus and He would make my burden 
light. She had a peace that mystified all 
understanding because her joy was in a 
loving God. To me that is what Chris
tianity is all about, the resolution of 
guilt and the growing of individuals to 
reach their God-given potential to 
bring honor and glory to God.

‘Martin Buber, Good and Evil (New York: Charles Scribner, 
1952), 140.
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Littlefield, Adams, 1965), 120.
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1937), 136.
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Handbook of Christian Theology. (Nashville: Abingdon, 1958), 
321.

5Edward Sein, Guilt: Theory and Therapy (Philadelphia: West
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Caring for
Suicidal Church Members
ROBERT D. DALE

During the era of the sixteenth and sev
enteenth centuries, adventurous Euro
peans sailed west to America and east 
to the Orient. They relied on the best 
maps and navigational aids they had. 
Another type of guide, however, pro
vided a great deal of invaluable infor
mation. These guidebooks, called rut
ters, were narratives written by pilots 
who had seen the far-off places. Rutters 
told navigators everything necessary 
for a safe voyage.1 Rutters reduce the 
fear of the uncertain and the unknown.

Suicide is one of the most potentially 
frightening challenges facing a pasto
ral counselor. Potential suicides incor
porate a logic that doesn’t tally for non- 
suicidals.2 In order to diagnose and 
treat suicidal persons constructively, 
counselors need rutters—those guide
lines based on sound research and 
counseling experience.

Self-destruction is a permanent solu
tion to a temporary problem. When po
tential suicides see no hope or fantasize 
no relief for their mental or physical 
suffering, death appears to be their re
lease.3 "Deliberate self-destruction” de
fines suicide. It was the death chosen in 
the Bible by Samson, King Saul, and 
Judas.

Rutters: Confronting Myths
Suicide is a phenomenon of many 
myths. Research findings provide some 
guiding rutters and diagnostic clues for 
the treatment of potentially suicidal 
persons. What are some of the common 
misunderstandings about suicide?

Edwin Schneidman and his asso
ciates have identified several "facts 
and fables” on suicide:

Fable 1: People who talk about sui
cide don’t commit suicide.

Fact: Of any ten persons who kill 
themselves, eight have given specific, 
definite warnings of their suicidal 
intentions.

Fable 2: Suicide happens without 
warning.

Fact: Studies reveal that the suicidal 
person gives many clues and warnings 
regarding suicidal intentions.

Fable 3: Suicidal people are fully in
tent on dying.

Fact: Most suicidal people are unde
cided about living or dying; and they 
gamble with death, leaving it to others 
to save them. Almost no one commits 
suicide without letting others know.

Fable 4: Once persons are suicidal, 
they are suicidal forever.

Fact: Individuals who wish to kill 
themselves are suicidal only for a limit
ed period of time.

Fable 5: Improvement following a 
suicidal crisis means that the suicidal 
risk is over.

Fact: Most suicides occur within 
about three months following the be
ginning of improvement when the indi
vidual has the energy to put his morbid 
thoughts and feelings into effect.

Fable 6: Suicide strikes much more 
often among the rich; and/or, converse
ly, it occurs almost exclusively among 
the poor.

Fact: Suicide is neither the disease of 

14 Search



the rich nor the curse of the poor. Sui
cide is democratic and is represented 
proportionately among all classes of 
society.

Fable 7: Suicide is inherited.
Fact: Suicide does not run in families. 

It is an individual pattern.
Fable 8: All suicidal individuals are 

mentally ill, and suicide is always the 
act of a psychotic person.

Fact: Suicide may be an impulsive 
act.4

These findings document a profile of 
the suicidal phenomenon but do not 
pinpoint a single cause. These facts do, 
however, provide some rutters for help
ing therapists assess suicide potential, 
level of lethality, and treatment 
options.

Epidemiological Rutters
Approximately forty thousand Ameri
cans commit suicide each year. An esti
mated two million persons make an at
tempt at self-destruction yearly.5 Exact 
statistics are difficult to authenticate 
since some suspicious deaths, frequent
ly called "’one-car accidents,” are not 
recorded as suicides.

What personal and social factors con
tribute to suicide? No single factor de
termines whether a person chooses sui
cide. But a profile of high-risk persons 
helps identify some social conditions in 
persons who are at heightened risk.6 
White males who are divorced, sepa
rated, or widowed. Persons who are for
ty-five years old or older and who live 
in isolation, individuals who are in poor 
physical health and who are alcoholics, 
and schizophrenics who hear internal 
voices suggesting or commanding self
destruction. These persons are at high
est risk.7 By themselves, however, sta
tistics offer minimal information to 
therapists and, therefore, are only 
broad rutters for pastoral caregivers.

Etiological Rutters
Suicide has multiple causes. Therefore, 
it has been examined both sociological
ly and psychologically.8 Durkheim’s 
Suicide: a Study of Sociology related 
suicide to a variety of social factors. He 
tried to explain suicide rates of given 
populations in terms of the degree of so
cial cohesion or integration. Durkheim 
saw the egoistic suicide as the person 
cut off from society, the altruistic sui
cide as so overly integrated that he had 
no life of his own, and the anomic sui
cide as disrupted drastically in her so
cial patterns.9

Psychologists have proposed diverse 
reasons for suicide. Freud, for example, 
theorized in ’’Mourning and Melancho
lia” that suicides were melancholiacs 
who either in reality or fantasy have 
suffered the loss of a love object, re
gressed into the oral-sadistic phase, di
rected aggression toward the self, and 
destroyed themselves. Jung, in con
trast, saw suicide as the conquest of the 
bright side of the self by its dark side.10 
Harry Stack Sullivan projected suicide 
as a destructive activity belonging to 
the hateful and hostile types of inter
personal interactions. Eric Berne 
claimed that suicide grows out of the 
’Tm not OK—you’re OK” and ”I’m not 
OK—you’re not OK” life positions. 
These scripted positions lead to the 
’’they’ll be sorry” imaginings of the ro
mantic suicide or the ”1’11 fix them” in
tentions of the angry suicide or the ’’no
body will care or notice” feelings of the 
futility suicide.11

Edwin Schneidman of the UCLA 
School of Medicine is America’s best- 
known thanatologist. He suggests three 
classifications of suicide. Egotic suicide 
results from intrapsychic debate. Dyad
ic suicide, the most common type in 
America, reflects anger, hate, shame, 
and guilt in relation to another signifi
cant person. Ageneratic suicides have 
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lost their sense of membership in the 
generations of the human race.

Death certificates typically use the 
so-called NASH acronym by classifying 
the cause of death as natural, acciden
tal, suicide, or homocide. Thanatolo- 
gists suggest a more complete "psycho
logical autopsy” to determine 
causation and to learn how to provide 
therapeutic rutters for the identifica
tion and treatment of potential sui
cides.12 Three questions apply. (1) Why 
did the person take his life? This ques
tion leads to the reasons for the act and 
what led to it. (2) How did the person 
die? This inquiry helps identify why the 
person died at that particular time. (3) 
What was the most probable mode of 
death? This question adds information 
to patterns of suicidal means.

Lethality Rutters
The suicidal process typically moves 
through several levels of lethality. An 
essential treatment rutter, therefore, is 
for the counselor to assess where the 
potential suicidal person is in the self
destructive cycle.

Level one, fantasizing, signals that 
some fleeting thoughts of being better 
off dead have occurred.

Level two, preplanning, moves into 
actively considering the possibility of 
suicide and acknowledging the wish to 
die.

Level three, planning, considers 
means and timing. A method is selected 
and obtained. The place and time are 
chosen.

Level four, waiting, is sometimes in
cluded. Here the details of a suicide 
note, clothing and grooming, and pre
cautions against discovering are cared 
for.

Level five, impending, includes mov
ing to the chosen site and, on some occa
sions, a sense of relief.

Level six, occurring, means an at

tempt is in process.
Intervention measures can be calcu

lated to match the level of lethality. 
With the degree of threat clarified, oth
er pastoral care steps can be taken.

Treatment Rutters
Several guidelines provide rutters or 
treatment structures for therapists 
dealing with potential suicides.

Suicidal clues cluster around direct 
statements of suicidal ideation, past at
tempts, substance abuse, depression, 
and physical and emotional illness.13— 
Take these rutters seriously.

Use referral resources when you're 
about to exceed your limits.—Hospital
ization, psychiatric referral, and sui
cide prevention services are options 
about which pastoral counselors should 
have instant information.14

During intake procedures, ask about 
suicidal thoughts, intention, and 
means.—If higher levels of lethality are 
discovered, clarify how and when 
you’re willing and available to assist.15 
Any limits must be clarified.16

Build structure for potential sui
cides.—Get an agreement that they 
will contact you (or another resource 
person) if they become impulsively self
destructive.17 A written "contract” 
may be helpful. Use sensitive family 
members, friends, and fellow church 
members as a support network.

Be sensitive to the r survivor-vic
tim."18—When suicide is not prevent
ed, the emotional wreckage in the lives 
of kin and supporters creates a signifi
cant mental health problem and war
rants sensitive pastoral care.

Practice self-care.18—Guard against 
impatience with counselees who con
stantly threaten suicide; your irrita
tion may be read as rejection. If a coun- 
selee takes his life in spite of your best 
efforts, get help from an objective 
source about your feelings of guilt, de-
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pression, and failure.
Rutters lend guiding structures. For 

the diagnosis and treatment of suicidal 
persons, rutters are invaluable. Al
though less than foolproof, rutters help 
us relate to potential suicidals more 
calmly and competently.
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Build a strong 
foundation for 

growth
To reach your full maturity in 

Christ, you need a strong foun
dation to build on. It’s essential 
to know basic Baptist beliefs and 
why Baptists believe as they do.

The Doctrines Baptists Be
lieve, the Baptist Doctrine 
Study book for 1989, presents 
Baptist beliefs about the foun
dational doctrines of the Chris
tian faith and the biblical basis 
for those beliefs. Topics include 
the Bible and revelation, God, 
Christ, the Holy Spirit, human
kind, soul competency, conver
sion, the church, and last things.

Build a strong foundation for 
your spiritual growth. Purchase 
The Doctrines Baptists Be
lieve at a Baptist Book Store 
and study it individually or as a 
part of a group in your church. 
The Doctrines Baptists Be
lieve — Teaching Workbook 
is also available, providing 
teaching aids for leading a group 
study of the book.
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The Making of a Theology
STEVEN PHILLIPS

The minister is a theologian when a 
friend stops him on the street to ask 
why infant baptism is not sufficient for 
Baptists. He is a theologian when he de
cides whether to consult a representa
tive group of church members prior to 
launching a major proposal before the 
entire church. He is a theologian when 
he selects his reading material for the 
next month. He is a theologian, too, 
when a terminally ill church member 
asks what the Bible has to say about 
her leaving her body to medical science 
for study.

A minister may easily deny the im
portance of being a theologian. Doing 
ministry without showing theological 
beliefs is less easy, however. All minis
ters of the gospel of Jesus Christ are 
theological beings, and their work 
shows how they function theologically.

These truths were powerfully 
brought home to me not long ago, when 
I was confronted with a specific re
quest. I knew Janet’s brother-in-law 
was seriously ill. She had told me of 
Jack’s recently diagnosed cancer and 
the uncertain future he faced with his 
wife of four years. Janet had asked re
peatedly for prayer for both Jack and 
Ellen, then residents of a neighboring 
city.

One day word came that the local 
physicians’ capacities for treatment 
were exhausted. Only one place in the 
nation offered even a slim chance for 
hope. Arrangements were made for 
Jack to make the trip.

Janet called on the eve of the travel 
to make her request. "Pastor,” she said, 
"I know you have been praying for Jack 
and Ellen, though you have never met 

them. Tomorrow I am taking them to 
the airport. While they are Christians, 
they are still anxious and fearful. 
Would it be possible for you to write a 
note to them, offering some word of en
couragement and hope?”

I could not say no, of course; but I was 
not certain immediately what I should 
say. I did not have the benefit of a per
sonal relationship on which to draw. I 
did not wish to appear glib or to gloss 
over the obvious and painful facts at 
hand. As a result, I tried to define the 
need and called on all available theo
logical resources.

The result was an effort to respond 
pastorally, to speak in a manner faith
ful to the biblical witness, and to sound 
a genuine note of compassion. In part, 
the following is what I penned.

Perhaps the best thing I can say is 
that I shall pray for both of you. Spe
cifically, I shall ask for four things. 
First, with you I shall ask for healing, 
if that is possible. Second, I shall ask 
for you to know an unending sense of 
the presence of God. You and I know 
He is always present. Sometimes we 
simply have to be reminded. Third, I 
shall pray for both of you to have an 
unusual opportunity to testify to the 
work of God in your lives. I do not be
lieve God causes tragic circum
stances, but I do believe He can enable 
us to use them redemptively. I hope 
that will be your case. Fourth, there is 
so much none of us knows about the 
workings of God and His universe. I 
shall pray that you will be able to 
move past asking why to an affirma
tion of the presence and power of God. 
The above is no model response, nor 
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do I present it as such. It does, I believe, 
demonstrate how important it is to 
have one’s theological house in order. 
For Jack and Ellen I could affirm these 
things: the efficacy of prayer, the pres
ence of God in a real way, the sensitiv
ity of the Christian under stress to the 
purposes of God, the purposeful nature 
of God, that God is not the author of 
tragedy, and the knowing care of God.

In short, my theological understand
ing prevented me from standing as a 
mute representative of a mute God, 
powerless to function in this world. I 
was further prevented from saying 
such things as, "Whatever happens is 
God’s will; we simply must accept it,” 
or, "God will heal if you have enough 
faith.”

Easy answers will not often satisfy 
questing minds and pained souls. Min
isters are rightly expected to have 
thought through the consequences of 
their quips and answers. As a result, 
each of us is responsible for those guide
lines by which we construct, strength
en, and evaluate our personal 
theologies.

What follows is a collage of sugges
tions toward those ends.

Theology must be a passionate, per
sonal endeavor.—We ministers do not 
operate in a vacuum. While we may 
seek a quiet spot for the preparation of 
sermons, we do not do our sermon work 
in any void. The memories of counsel
ing sessions and the anticipation of 
committee meetings will follow us 
there. The prayer that persons will re
spond publicly to God at the conclusion 
of the sermon will not be far from our 
lips. We do not prepare words for a 
nameless crowd but for persons for 
whom we have personal and humbling 
responsibilities.

Similarly, no minister who seeks to 
construct a personal theology does so in 
a vacuum. Otherwise we satisfy human 

logic instead of human need and a per
sonal sense of what is right instead of 
faithfulness to the biblical witness.

Constructing a theology, either for
mally or informally, is no purely calcu
lated endeavor. It is a work of the heart; 
and it demands a passionate commit
ment to the Lord, out of whom the 
whole process originated. Theology 
without passion is merely so many 
words.

I have enjoyed immensely the Jour
neys in Faith series of autobiographies 
published in recent years.1 This series 
has afforded new insights into the lives 
and thinking of such prominent reli
gious figures as James Cone, Martin 
Marty, and John Claypool. Writing 
about themselves, they have been 
forced out of technical, theological jar
gon into personal language. They speak 
of a relationship with Jesus Christ that 
burns with a fire affecting whole gener
ations of lives. Personal passion shows 
in what they say and in how they say it.

If formal theological statements 
make any sense to those of us looking 
for answers, it is in large measure be
cause these authors are consumed with 
a kind of theological passion. More 
than that, however, if the answers we 
ministers give to our church members 
are to jibe with their perceptions of 
faith and reality, that, too, will be be
cause we are consumed with a kind of 
theological passion. This passion arises 
from a personal relationship with God 
through Jesus Christ. Persons cannot 
speak genuinely about that which they 
do not know. An ongoing and dynamic 
relationship with Christ is the first 
prerequisite.

The second prerequisite is closely 
akin to the first. The minister/theolo- 
gian’s devotional life will reveal new 
truths, different perspectives, and old 
truths in new light. It will also play a 
role in keeping the individual humble.
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Passion requires humility; it does not 
presume on God. Our debates about 
Scripture and the lordship of Christ 
notwithstanding, passionate personal 
experience is probably as convincing a 
witness as we ministers have.

To speak to grieving parents out of 
one’s own experience of grief, to ad
dress another’s struggle with the will of 
God on the basis of one’s own history, to 
affirm the goodness of God amid trage
dy with a word out of the personal 
depths—all these mean far more than a 
clinically correct response or a coldly 
cited Bible passage.

Passion cannot be overstated as one 
part of theological endeavor. It helps 
give credibility to our words and legiti
macy to the One to whom we bear 
witness.

Theology relates to the lordship of 
Christ, holy Scripture, and church tra
dition.—We Baptists are sometimes 
guilty of having a double norm for au
thority, Scripture, and personal experi
ence. Theoretically, we stand unasham
edly and unreservedly behind the 
Bible. Practically, we are often willing 
to circumvent that or any other spiri
tual authority when a respected leader 
says, "God told me. . . .”

A careful balance of three sources of 
authority must be gained, and I believe 
that can occur without subverting the 
integrity of our stand on Scripture. For 
example, if we give no credence to the 
leadership of the Holy Spirit and the 
spontaneity of His activity in our lives 
and work, we miss an integral part of 
Christian existence. God has saved us 
directly through Jesus Christ, after all. 
No one or nothing else served as an in
termediary in the granting of our salva
tion. God can work directly and speak 
directly. Too rigid a view of Scripture 
would make the Bible into an interme
diary of the sort we have tried to avoid 
in priests, churches, and confessionals.

If we give no credence to the author
ity of Scripture, we are left with only 
undisguised feelings. We shall have 
some valid, and usually minor, dis
agreements regarding the meanings of 
some Scripture passages. On the whole, 
however, we understand what the Bible 
teaches about salvation, the church, 
the person and work of Christ, and eter
nal life, to name only a few key doc
trines. We affirm that no feeling is val
id which violates the intent of God’s 
Word. Theology must relate to the 
Bible.

If we give no credence to church tra
dition, we run another risk. Frankly, 
we have been reluctant to acknowledge 
this as one base of authority. Consider, 
though, what happens when we cease 
to stress religious liberty and the sepa
ration of church and state. In another 
land Baptists, victimized by those who 
were part of a unified church and state, 
were persecuted. When we adopt the 
approach of our former nemeses, we 
stand to become the persecutors! Tradi
tion reminds us to beware, though it is 
hardly the only authority at which we 
need to look. With the lordship of Jesus 
Christ and the authority of holy Scrip
ture, tradition stands as a reminder of 
whence we have come and why we are 
as we are.

Theology is a community project.—I 
know that preachers on occasion are 
wont to go to the mountaintop to re
ceive ten-year plans for their churches. 
Operating a church is simpler that 
way. Middlemen are eliminated. There 
are no committees to engage. There is a 
strong source of authority to which one 
can refer. Too, the preacher, if he is 
charismatic and bright enough, might 
just pull it off. This method of function
ing is not very Baptistic, however. 
Things do not usually work that simply 
in a Baptist church.

The theologian/minister may also go 
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to the mountaintop to receive his theol
ogy. Occasionally a Karl Barth will 
turn out a multivolume theological 
epic. Once in a great while, a Luther 
will turn the theological world on its 
ear. A Calvin will call us to accountabil
ity. A Moltmann or a Pannenberg will 
point out our benign neglect of escha
tology and the future. The fact re
mains, though, that none of these per
sons worked alone. Each was forced to 
act in concert with or in response to 
other thinkers, movements, and trends. 
No minister stands alone—whether a 
pastor, an academician, or a minister in 
different quarters. Theology is decided
ly a community project.

For instance, probably no one has 
had a greater impact on the solidifying 
of my understanding of the resurrec
tion of Jesus than a young man I en
countered in my first pastorate. On 
more than one occasion he and I talked 
for hours about religion, the Christian 
faith, and what it means to be a disciple 
of Jesus Christ.

He forced me to define in absolutely 
clear terms what it means for one to be 
a Christian. When, finally, the line was 
drawn in the dirt, it had to do with pro
fessing belief in Jesus’ resurrection 
from the grave by the power of God.

My friend made me become even 
more pointed, however. He met me on 
the steps of the church one Sunday 
evening, confessing that he thought he 
’’believed enough” about Jesus and the 
resurrection to qualify for membership. 
When I told him that following Jesus 
must mean more than mental assent to 
certain doctrinal propositions, even if 
one of them was the resurrection, he 
turned from me and walked away.

Without question that young seeker 
provided an important and necessary 
community for my post-seminary 
theologizing.

Theology is subject to the limitations 

of its day.—In a day when even the re
vered King James Version of the Bible 
has undergone revision, it should be 
clear to us that our words and expres
sions are subject to the times in which 
we live.

If we wince or raise our eyebrows 
when we hear the words, ’’And thereto 
I plight thee my troth,” is it not possible 
that future generations will raise ques
tions about or look condescendingly on 
our choices of words?

Our older son, for a reason still un
known to us, began calling his grand
mother ’’Bango.” After we discovered 
what he meant by the term, it became a 
kind of curiosity. In fact, his two older 
cousins adopted the term of endear
ment. The strange thing about the mat
ter is that the cousins continued to use 
the term long after our son started say
ing ’’Grandma.”

I wonder if, religiously speaking, we 
ministers latch onto and retain pieces 
of language in the same strange way on 
occasion. For us to believe that the 
words we use to express our deepest 
spiritual feelings will be eternally 
meaningful and valid is the height of 
arrogance.

Precisely because we stand in rela
tionship with One who is the Word and 
who is, therefore, greater than any hu
man words, we should not presume too 
much for those collections of letters 
with which we speak or write. We can 
and will quibble over theological ex
pressions, but we will always be dealing 
with cultural and linguistic factors and 
limitations. That we must accept as 
inevitable.

We do well to take our language seri
ously but not as seriously as the God we 
serve or the gospel of His son Jesus 
Christ. It is They, not our language 
about Them, that are unchanging.

Theology is a function of the 
church.—Some theologians of sorts 
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openly and willingly disassociate them
selves from the church.2 They consider 
the institution unimportant, irrele
vant, or outdated. Their work has noth
ing to do with any ecclesiastical body.

We who understand the church to be 
the bride of Christ, however, cannot 
disassociate the two. We cannot talk 
about one without in some way talking 
about the other.

In truth, therefore, theology is prop
erly and necessarily a function of the 
church. Other Christians, fellow 
churchgoers, provide part of the com
munity about which I spoke above. 
More than that, however, they help em
body the real worship and the feelings 
of awe without which the minister 
would find it more difficult to have so 
great a sense of the God to whom he 
bears witness.

How can a minister hope to express 
to a seeker what it means to be in the 
presence of a holy God without having 
been through worship that inspired the 
same reality? How can a minister use 
the great, comforting words of our 
hymns at a funeral without having 
sensed deeply their meaning as he has 
worshiped? The worship and fellowship 
of the local church provide fertile soil 
for the development of the individual’s 
feelings about life and hope and the 
future.

Conversely, precisely because the 
minister/theologian is committed to 
and a participant in the local church, 
he earns the right to speak words of cor
rection or words of encouragement to 
stay the course during difficult days. 
The trusted and alert minister may ask 
why only a few persons are really given 
the opportunity to make committee de
cisions in the church, for example. He 
may address a heritage of pastoral au
thoritarianism he has encountered. 
Both deal with vital theological issues, 
to be sure.

We who lead our churches have a re
sponsibility to be aware of matters 
within the church which may have er
roneous overtones or implications. At 
the same time, we must allow the God 
we worship and serve to use the church 
to stand in judgment on any notions we 
have unintentionally or unwittingly 
adopted.

A young woman with whom I have 
had occasional conversations grew up 
in the local church. She claims it, and it 
claims her. Her name is on the mem
bership roster; and, though she seldom 
attends worship or anything else, she 
would be offended to think she is not in 
good standing.

An even larger problem than her 
lack of dedication is that she feels any 
religious influence, commitment, or 
background she may have encountered 
will somehow translate into spiritual
ity for her two children, both virtual 
strangers to God and the church. It is 
our solemn responsibility as ministers 
to deal appropriately with persons like 
her, as well as with other circum
stances in which error threatens per
sonal and community spiritual vitality.

The fact remains that we cannot do 
an appropriate work without meaning
ful life in the church and without every 
available interpretive and theological 
tool. Theology which does not live out of 
the church has no valid word for the 
church.

Far too many ministers/theologians 
are confronted with issues and situa
tions without recognizing the theologi
cal overtones of what we face. Return 
with me to the scenarios with which we 
began.

When confronted with the issue of in
fant baptism, the minister is correct to 
consult both Scripture and Baptist tra
dition. In giving his response, he will 
have to be aware of possible unspoken 
questions. An inquirer may actually be 
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saying, "Why would I feel better about 
my child if some formal ceremony took 
place including him?” The theological 
possibilities are endless.

When confronted with the issue of 
congregational involvement in decision 
making, the minister faces the twin is
sues of authority and the priesthood of 
the believer. Theologically, he will 
have to be honest enough with himself 
whether his response is based on scrip
tural grounds or on some American 
success standard.

When confronted with the question 
of what he shall read, the minister de
fines his community of informers. Are 
they all people he knows he can trust? 
Does he look for new ideas from previ
ously unknown sources? In what he 
chooses the minister makes a state
ment about what he believes regarding 
sources of theological truth.

When confronted with a church 
member who wishes to leave her body 
to science, the minister passes on a 
theological judgment that has to do 

with his understanding of Scripture 
and his own feelings about death and 
funerals. He has to ask which truly car
ries greater weight.

The many issues we face are real. 
Dealing with them will be fraught with 
difficulty. Theological discussions will 
sometimes become so emotionally 
charged that issues will remain 
unaddressed.

For ministers/theologians to be true 
to the lordship of Jesus Christ, the au
thority of Scripture and the validity of 
personal religious experience, however, 
we need to be alert to possible prob
lems, to be willing to sort out the con
cerns, and to be able to speak boldly 
and clearly about what . we really 
believe.

‘The Journeys in Faith series of autobiographies has been edit
ed by Robert A. Raines and is published by Abingdon Press, 
Nashville.

2The Southern Baptist theologians whom I know or am aware of 
do not fall into this category. I have more in mind some, though by 
no means all, theologians who teach in institutions that are not 
connected with any church or denomination. I do not intend this 
reference to reflect in any negative way on ministers/theologians 
of my own denomination.
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Rebaptism in the 
Life of the Church
JAMES EMERY WHITE

John Bunyan wrote of the glorious mo
ment of salvation:

He ran thus till he came at a place 
somewhat ascending, and upon that 
place stood a Cross, and a little below 
in the bottom, a Sepulcher. So I saw in 
my dream, that just as Christian came 
up with the Cross his Burden loosed 
from off his shoulders, and fell from 
off his back; and began to tumble, and 
so continued to do, till it came to the 
mouth of the Sepulcher, where it fell 
in, and I saw it no more.1

The Pilgrim's Progress has been 
printed, read, and translated more of
ten than any book other than the Bible. 
The salvation of Christian begins a 
wondrous and instructive journey 
which Christians from countless gener
ations have read to great delight and 
profit. The motif that the Christian life 
(both leading up to and following con
version) is a journey has engaged us all 
at one time or another. We are all en
gaged in our own ’’Pilgrim’s Progress.”

This fundamental understanding of 
the Christian life and faith has either 
been forgotten or become grossly mis
understood. The Christian community 
is currently under a deluge of rebap
tisms. A chronic case of spiritual inse
curity seems the best diagnosis. Salva
tion for some has become more a source 
of doubt and uncertainty which plagues 
the believer’s mind than a fountain
head of assurance and comfort in the 
midst of a desperate generation. The 
salvation experience is something to be 
trusted and relied upon not questioned 

and endlessly reevaluated.
How is this phenomenon to be under

stood? I am convinced that the prac
tices of worship affect the beliefs of the 
practitioners and reciprocally that be
liefs become the norm for worship. It is 
a fascinating and thought-provoking 
theological understanding that there is 
a ’’material interplay which in fact 
takes place between worship and doc
trine in Christian practice: worship in
fluences doctrine, and doctrine wor
ship.”2 After a brief look at the history 
of rebaptism, we will examine some of 
the practices of contemporary worship, 
explore some theological understand
ings which are crucial to this issue, and 
then offer some pastoral suggestions 
which address this rapidly expanding 
phenomenon of rebaptism in the life of 
the church.

The History of Rebaptism
The current phenomenon of rebaptism 
is not new to Christendom, for it fueled 
controversy as early as the second cen
tury. The church in Asia Minor placed 
great importance on the individual who 
performed the baptism, refusing to rec
ognize the validity of what was known 
as ’’heretical” baptism. During the Dio
cletian persecution, some of the bishops 
had surrendered the Scriptures to the 
state authorities. Developing from the 
North African puritanical background 
of Tertullian and Cyprian, some felt 
that the guilt of these "traditors” made 
their sacraments invalid. Consequent
ly, all baptisms which had been per

24 Search



formed by these individuals were in
valid. The church’s holiness could not 
risk pollution; rebaptism was manda
tory. With the brilliant mind and per
suasive pen of Augustine, Christendom 
eventually endorsed the validity of a 
baptism as separate and apart from the 
theology or the worthiness of the minis
ter. The Holy Spirit gives confirmation 
not the bishop (minister).3

In the period known as the Reforma
tion, rebaptism was deemed necessary 
by the Anabaptists for those who had 
received infant baptism, thus raising 
another great issue concerning bap
tism. This is an issue which still con
fronts Christendom and consequently 
plays a significant role in ecumenical 
dialogue. The contemporary Baptist 
practice draws largely from Anabaptist 
understandings and practices. The 
Church of England (as well as the Ro
man Catholic Church) retained infant 
baptism but today offers a "condition
al” baptism in situations when there is 
a question as to the validity of an earli
er baptism. The phraseology used in 
the Church of England for this "condi
tional” baptism begins, "If thou are not 
already baptized, I baptize thee.”4

Rebaptism is inseparable from Bap
tist beginnings, for most understand 
the origins of the Baptist movement 
within John Smyth. In the winter of 
1609, Smyth took water from a basin 
and poured it over his head in the name 
of the Father, and the Son, and the 
Holy Spirit, rebaptizing himself and 
subsequently his entire congregation of 
English Separatist refugees at Amster
dam.5 When in 1644 the Particular 
Baptists issued the first Baptist confes
sion of faith in England (the "London 
Confession”), emphasizing baptism by 
immersion (and consequently the inad
equacy of other forms, thereby necessi
tating rebaptism). Presbyterian Thom
as Edwards exclaimed, "Whosoever re

baptized any that had been formerly 
baptized should be immediately cast 
into the water and drowned.”6 Baptism 
by immersion and rebaptism for con
verts who had previously received in
fant baptism (as mentioned above) con
tinues as the basic practice of most 
Baptist churches today.

The Contemporary Climate
A recent trend (indeed a phenomenon) 
is emerging in contemporary Christian
ity toward the practice of rebaptism. Its 
instigation lies neither in the question 
of infant baptism nor the question of 
the orthodoxy of the administrator. 
Rather, "In the process of an evangelis
tic service, or perhaps through intro
spective soul-searching, many church 
members come to believe that they 
have never had a genuine conversion 
experience at all.”7 This ferment can 
perhaps best be understood by observ
ing some trends in the worship life of 
the church which have influenced (and 
are influencing) those individuals and 
churches which are participating in the 
current proliferation of rebaptism.

The emphasis on decisionism in con
temporary preaching.—If contempo
rary Protestant worship and exposition 
has a central trademark, it is the em
phasis on decisionism. Believers are 
constantly assaulted with a Christian
ity which seemingly demands as its sole 
faith response a "walking of the aisle.” 
Once the step is made and baptism re
ceived, little is left for the believer to do 
to actualize or consummate (much less 
deepen) the relationship. If the faith is 
constantly stressed as a given decision 
at a given point in time (usually in a 
given mode and manner as well), then 
all that is left for the believer to do to 
confirm or express growth in the faith 
is to "walk the aisle” again. Left there, 
it is no wonder that pastors and reli
gious analysts find members contin
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ually seeking rebaptism for renewal. 
Decisionism can lead baptism into "a 
rite of rededication rather than a rite of 
initiation into the Christian communi
ty”8 and the possibility of a person’s de
manding baptism as often as he deter
mines to make a "new start.” This is a 
real danger in the case of the 
perfectionist.9

Modern believers, therefore, are sub
tly encouraged to become "conversion 
prone”—born again, and again, and 
again.10 Sadly, this could also lead to an 
individual’s becoming shy of commit
ment and virtually embarrassed by 
conviction. This is a serious ramifica
tion for the contemporary church. 
Wainwright commented on the need 
for "decision” preaching in certain ar
eas (e.g. in areas of dechristianization 
in Western Europe), but in America its 
overemphasis rules the day.11

The "sacrament alization” of the invi
tation.—Baptists have characteristical
ly recognized only two ordinances, the 
Lord’s Supper and baptism. I do not 
contend that the invitation aspect of 
modern worship services has been for
mally elevated to this status but do ar
gue that the modern emphasis on deci
sionism has led to a disproportionate 
(and inappropriate) position of the invi
tation within the church’s worship ser
vice. This is especially evident in many 
Protestant revivalistic services. Salva
tion is reduced to a "sacrament” which 
embodies a particular, specific re
sponse involving a formulaic utterance 
consisting of the right words and the 
right prayer. The Baptist tendency to 
emphasize "once saved, always saved” 
(which at times emphasizes "event” at 
the expense of "experience”), along 
with the currently fashionable doctrine 
of "perfectionism” in regards to the 
Christian walk has fostered this pro
cess of "sacramentalization,” not to 
mention a blurring of the distinctions 

which exist between eternal security 
and a doctrine of assurance. It would 
appear that for many, Christianity is 
reduced to this moment. Indeed, some 
churches treat it with more formality 
and ritual than the Lord’s Supper. En
tire services are built around this mo
ment—building to its climax with the 
music, sermon, and offertory gestures 
geared toward its success.

Infant baptism and child evange
lism.—The question of infant baptism 
is too involved and weighty a matter for 
a resolution to be sought here (if indeed 
one exists or is even necessary, as some 
religious traditions/understandings as
sert). Origen wrote that the church had 
"received a tradition from the Apostles 
to give baptism even to little chil
dren.”12 Regardless of conviction, few 
are in disagreement about the crisis 
which can occur when adults who were 
converted and baptized as children or 
experienced infant baptism later ques
tion that previous experience (either as 
a result of feeling that they did not un
derstand what they were doing at the 
time, experienced a renewed and deep
ened commitment, or realized a differ
ent understanding of sin and the na
ture of salvation). Frequently, these 
individuals feel that they need to start 
all over again through rebaptism.

It has been observed that while Bap
tists do not practice infant baptism we 
most certainly practice "toddler” bap
tism.13 The average age for baptism in 
Southern Baptist churches has de
creased dramatically in recent times— 
in England and Europe an average age 
of eighteen or nineteen in Baptist 
churches for baptism is common to the 
current Southern Baptist (in America) 
average of eight. In 1985, SBC churches 
baptized more than nine hundred chil
dren ages five and under.14 That num
ber, in 1986, had grown to more than 
three thousand. Without a doctrine of 
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infant baptism to validate this practice 
and counteract the doubts which may 
later arise, Southern Baptists are in
volving themselves in a phenomenon 
which could lead to a mass crisis of 
faith in the next generation.

Absence of instruction/discipleship 
for converts and new members.—In 
many Protestant churches an individ
ual comes forward on Sunday morning 
and is baptized that evening. These in
dividuals are not only prime candidates 
for a later spiritual crisis of severe 
doubt and insecurity (with spiritual 
certainty possibly being sought 
through rebaptism) but are also likely 
to leave the church altogether (which is 
to be held accountable for allowing 
them to enter superficially and without 
preparation). Few Protestant churches 
emphasize any period of evaluation or 
instruction to prospective church mem
bers and/or baptismal candidates. 
Beasley-Murray wrote that "it is to be 
doubted whether any single factor has 
weakened the church in its history so 
gravely as the practice of indiscrimi
nate baptism.”15

Some Theological Understandings
A direct treatment of the repeatability 
of baptism is in order. This will serve as 
an introduction to five pastoral sugges
tions concerning the recent phenome
non of rebaptisms in the church. For 
my understanding, a theology of rebap
tism in the life of the church is found 
within an understanding of the nature 
of salvation, baptism, and 
sanctification.

The nature of salvation.—The nature 
of a salvation experience begins when 
an individual admits spiritual need and 
admits to being a sinner. Once this ac
knowledgment has transpired, the indi
vidual repents (confesses and turns 
away from sin). This must be accompa
nied by belief in the gospel message, 

that Jesus Christ died for us on the 
cross and was resurrected on the third 
day. Finally, reception of Jesus Christ 
into one’s heart and life must occur. Re
pentance and faith are key understand
ings regarding the nature of salvation 
and accordingly the beginnings of the 
Christian life (salvation). This is fre
quently more experience than event 
(though one must not diminish the im
portance of event in the salvation expe
rience). The nature of salvation for the 
Christian is the saving of humankind 
from the power and effects of sin.16 
Consequently, it is not something we do 
but that is done for us through our re
sponse of repentance and faith.

The nature of baptism.—Simply put, 
baptism is an outward sign (both verbal 
and nonverbal) of the inward reality 
(i.e. salvation) which has occurred in 
the life of the individual. The Greek 
verb baptizo tells us little about the na
ture of the event (though nearly all are 
in agreement that etymologically bap- 
tisma means "to dip, plunge, or im
merse”).17 Baptism testifies to the 
death, burial, and resurrection of Jesus 
Christ (see Rom. 6:3,4), with the water 
witnessing to the cleansing work of the 
Word of God (see John 3:5; Eph. 5:26). It 
is primarily an act of obedience and 
witness which is necessary and mean
ingful, but it is not a saving ordinance 
(as is often argued from the salvation of 
the thief on the cross in Luke 23:43).

The rite of baptism with water as the 
symbol of entry into the Christian com
munity has been practiced from the 
day of Pentecost onward (see Acts 
2:38,41). It was closely associated with 
the elements of repentance as well as 
the reception of the Holy Spirit. The 
rite embodies and represents the be
liever’s response and acceptance of the 
gospel.18 The fullest expressions on the 
meaning of baptism are found in the 
Pauline letters (see 1 Cor. 12:12-13; Gal.
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3:26-29; Rom. 6:1-4; Col. 2:9-13).
Baptism, then, is indeed the first 

Christian sacrament, in the sense that 
it is the instrument whereby an indi
vidual is admitted into the fellowship of 
the church.19 Baptism was thus a ’’dra
matic symbol of the new life, akin to 
burial and new life or a disrobing of old 
clothes and an arraying oneself with 
new apparel.”20 But we are on safer 
ground in calling baptism a sacrament 
(even within Protestant circles); the 
term symbol (if construed as mere sym
bol), as Beasley-Murray wrote, ’’must 
be pronounced not alone unsatisfactory 
but out of harmony with the New Tes
tament itself.”21 We can and should 
make ample use of baptism as symbol 
but never as mere symbol; it is a symbol 
with power and deep significance. ’’The 
extent and nature of grace which the 
New Testament writers declare to be 
present in baptism is astonishing for 
any who come to the study freshly with 
an open mind.”22 Baptism centers on 
regeneration and rebirth and offers the 
decisive ritual sign of justification.23 As 
Guthrie observed, it is the ’’transition 
which has occurred from death to 
life.”24 It is indeed the believer’s pro
claiming ’’Jesus is Lord” with every fi
ber of being.

The nature of sanctification.—The 
nature of sanctification is best charac
terized by the term process. From the 
Greek word hagiasmos, word studies 
reveal the basic concept of ’’separa
tion” (usually from evil things and 
ways).25 This separation has in one 
sense occurred (at conversion), is in an
other sense to be pursued in this life 
(the common conception of the pursuit 
of holiness), and in yet a third sense is 
to be awaited (fully actualized at the 
parousia). Thus sanctification is less of 
an activity than it is a status. We, 
therefore, have a process of sanctifica
tion, a continual dynamic of human 

and divine activity which daily turns us 
from sin toward repentance. It is a reg
ular process of growth, increase of 
faith, and deepening of holiness—a re
newal toward the image of God. It be
gins with conversion and continues 
throughout the life of the believer, ’’too 
rich in significance to be confined to 
any single moment of the Christian ca
reer.”26 The words of Boyce ring clear:

It is a growth from the seed planted in 
regeneration, which is constantly 
bringing forth new leaves, and new 
fruit; it grows with increased intellec
tual knowledge of God’s truth, with a 
clearer perception of human sinful
ness and corruption, with stronger 
faith and brighter hope, and more 
confident assurance of personal ac
ceptance with God, with a more heart
felt conception of the sacrificing love 
of Christ, and with a more realizing 
belief in his constant presence and 
knowledge of what we do.27
We must acknowledge that the New 

Testament knows nothing but believ
er’s baptism after an experience of 
grace at an age of’’knowing.” Conver
sion must precede baptism.28 It has 
been noted that in recent Christian 
thinking on central beliefs concerning 
baptism and the Lord’s Supper, per
haps the most significant trend has 
been the ’’emergence, within paedobap- 
tist churches, of theologians who now 
express a preference for patterns of ini
tiation which include a baptism upon 
personal profession of faith by the 
subject.”29

A Christian will grow in understand
ing and commitment. If baptism was to 
mirror new areas of growth and com
mitment, then it would necessitate re
baptism several times a year. This 
would be alien to the nature of both sal
vation and sanctification. Complete 
perfection and satisfaction with our 
spiritual condition will never be 
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achieved during this life, and disso
nance with this reality cannot be as
suaged with continual rededications 
and rebaptisms. Baptism is adminis
tered once for all but has a continuing 
effect as it is "increasingly appropri
ated and understood”; it is seen as the 
"progressive laying hold on, and appro
priation of, what was done once for all 
for a Christian at his baptism.”30 Pas
tors who thunder from their pulpits 
during annual revival services: "Are 
you satisfied with your spiritual life? 
Are you satisfied with your experience 
of conversion?” ask a rhetorical ques
tion which damages the central theo
logical tenets of salvation, baptism, and 
sanctification.

Is there ever a legitimate demand for 
rebaptism? I tend to acknowledge 
Wainwright’s conclusion that a rebap
tism might be allowed in the difficult 
case of one who received infant baptism 
but desires the "seal of assurance” 
made possible through baptism after a 
profession of faith.31 Wainwright ac
knowledged the objections which ac
company this suggestion but concludes 
that "none of these objections carries 
absolute theological conviction.”32 He 
closed the discussion with a caveat:

Yet the gravest hesitation must at
tend any flouting of the traditional 
opinion, which is firmly rooted in the 
historical practice and conscience of 
the universal church even if it is not 
so logically watertight as to demand 
invariable adherence, that the unre
peatability of baptism is needed in or
der to match the unquestioned facts 
that God acted once-for-all in a deci
sive way, no matter how much the 
person may backslide and need to re
pent, in the life of an individual.33

Five Pastoral Suggestions
A characterizing mark of Protestant
ism is the primacy of doctrine in rela

tion to liturgy and worship, establish
ing an essential hermeneutical differ
ence with our Roman Catholic brothers 
and sisters who have traditionally as
serted past and present liturgical prac
tice in order to justify doctrinal posi
tions and developments.34 Both bodies 
of opinion frequently fail to acknowl
edge the insights gained by the other, 
and theology suffers all the more. An 
understanding of the dynamics which 
occur between poles of conviction is far 
past due. Since my perspective is Prot
estant, let me offer some pastoral sug
gestions which may serve as helpful 
correctives to the aforementioned ten
dency of contemporary worship to as
sault our fundamental understandings 
of salvation, baptism, and sanctifica
tion (and consequently rebaptism):

The church must offer opportunities 
for reaffirmation in the life of the be
liever.—Many denominations are insti
tuting a service for the renewal or "re
affirmation” of baptism. In countless 
situations persons feel the need to re
new a baptism whose permanency is 
not in question. In the 1976 Methodist 
"alternate text” for Baptism, Confir
mation and Renewal, several situations 
offer opportunities and occasion for the 
renewal of the baptismal covenant (e.g. 
reaffirmation of faith for a previously 
inactive person, transfer of member
ship from other congregations/denomi- 
nations, establishment of associate 
membership, and new levels of commit
ment or heightened awareness of God’s 
grace which needs to be shared through 
public testimony and thanksgiving).35

This reaffirmation need not be a for
mal service or actual duplication of the 
initial baptismal rite. Opportunities for 
public testimony, confession, rededica
tion, and requests for accountability 
are all tangible moments in the life of 
the worshiping community which allow 
individuals to express God’s working in 

Winter 1989 29



their lives in meaningful and open 
ways. The church can exercise great 
creativity in allowing for the expres
sion of growth and the continual pro
cess of sanctification in the life of the 
believer without violating the once-for- 
all nature of baptism, the finality of the 
cross-work of Christ, or the fundamen
tal understanding of sanctification as a 
process.

The church must offer sound teach
ing and instruction on the problem of 
sin and how to resolve it in the life of 
the believer.—Dietrich Bonhoeffer once 
wrote that the "call of Christ, his bap
tism, sets the Christian in the middle of 
the daily arena against sin and the dev
il .”36 This fundamental understanding 
has been forgotten or misunderstood 
from the dawn of the church; the Chris
tian is not sinless, nor should a Chris
tian be expected (or considered able) to 
attain a state of sinlessness. Only Jesus 
Christ attained that state, and thus 
God was able to reconcile the world to 
Himself. We often fall into a "perfec
tionist” understanding of sanctifica
tion and the Christian life, feeling that 
we are allowed few if any sins after con
version (like the early Tertullian, al
lowing only one postbaptismal sin/ 
repentance).

This does not mean that we sin so 
grace will abound; but it does mean 
that we are to understand ourselves as 
sinful creatures, bound and committed 
to sin and in desperate need of daily 
grace throughout our Christian experi
ence. The question is not whether 
Christians will sin but how Christians 
are to deal with their sin without vio
lating the nature of their salvation 
(which defeated sin and death), baptism 
(the sign of their cleansing from sin), 
and their sanctification (their process 
of growth toward holiness which is fre
quently characterized as "two steps for
ward, three steps back”).

When sin weighs heavily on the be
liever, rebaptism is not the answer. 
Pastoral aid toward seeking God’s for
giveness and then claiming that for
giveness in a spirit of assurance and 
victory over the evil one (in humility 
over the grace bestowed) should be the 
heartbeat of the activity. True rededi
cation is confession of sin (preferably in 
a specific and pointed manner) charac
terized by true brokenness before God. 
This may frequently involve restitution 
to others; thus rededication is both ver
tical and horizontal. The believer 
should claim 1 John 1:9, understanding 
that the debt has been canceled and the 
stain has been bleached. We must not 
forget that the heart of the discussion 
of rededication (and frequently rebap
tism) is the inability of believers to cope 
with the sin in their lives; the question 
of the efficacy of their salvation and 
baptism is not the issue. If rebaptism is 
the answer to sin in one’s life, then this 
could quickly degenerate into a legalis
tic works-righteousness where God be
comes appeased with form rather than 
substance.

The church must offer sound teach
ing and instruction on the problem of 
doubt and how to resolve it in the life of 
the believer.—A host of factors culti
vate doubt in the heart and mind of the 
believer: sinful habits, neglect of God’s 
Word, quenching of the Spirit, and even 
physical and mental exhaustion.37 One 
of the most thorough treatments on the 
dilemma of doubt (and how to resolve 
it) comes from the pen of Os Guinness 
in his In Two Minds. Guinness wrote: 
"To believe is to be 'in one mind’ about 
accepting something as true; to disbe
lieve is to be 'in one mind’ about reject
ing it. To doubt is to waver between the 
two, to believe and disbelieve at once 
and so to be 'in two minds.’ ”38 Guin
ness discusses three basic misconcep
tions concerning doubt: (1) Doubt is 
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wrong because it is the same thing as 
unbelief. (2) Doubt is a problem which 
troubles faith but not knowledge. (3) 
Doubt is something to be ashamed of 
because it is dishonest to believe if you 
have doubts.39

The church needs to allow doubt to be 
manifest and disclosed to promote its 
remedy. At its central point, doubt is a 
matter of trust and assurance. Rebap
tism is not the resolution to the dilem
ma of doubt, and the church must nev
er construe it as such. A series of 
sermons designed around the great 
theme of assurance should be a must 
for every ministerial calendar in an ef
fort to combat the doubts which plague 
the modern Christian mind.

The church must handle the evange
lism and professions of faith of children 
with great restraint.—Now by restraint 
I do not mean that we are to refrain 
from implanting the gospel into the 
lives and hearts of our children. My 
wife and I have the evangelization of 
our children as the top priority in our 
understanding of our role and responsi
bility as parents. What I am suggesting 
is commonsensical restraint which 
tries to refrain from seeking baptism 
for our children solely as a cure for our 
anxieties and concerns over our chil
dren’s spiritual welfare. It is no magi
cal rite which automatically writes 
their names in the Book of Life and im
parts a guardian angel to be by their 
sides. When I was a child, there was a 
time to walk the aisle and get "dunked” 
(as we spoke of it in true Baptist piety), 
ranking alongside puberty and receiv
ing a driver’s license as fundamental 
rites of passage in Southern life and 
culture. This sociocultural understand
ing is what fuels much of "toddler” bap
tism in Baptist life today and fosters re
ligious uncertainty among adults.

It has recently been related to me 
that one large church in Texas no long

er accepts children for decisions of faith 
or for baptism without at least a year of 
evaluation and instruction with both 
child and parent(s). For my under
standings this is a needed and healthy 
step that many churches should 
consider.

The church must institute a period of 
instruction/discipleship for new mem
bers and baptismal candidates.—The 
rapid initiation present in the New Tes
tament church (to be understood from 
the perspective that these were Jews 
and God-fearers steeped in the Old Tes
tament law and prophets) came, in the 
later centuries, to be greatly length
ened. Davies wrote that in the early 
church baptism was preceded by a pe
riod of instruction and fasting.40 Ac
cording to Hippolytus in The Apostolic 
Tradition, the usual length of the cate- 
chumenate (instruction in the funda
mentals of the Christian faith) was 
three years. In the fourth and fifth cen
turies, this period of preparation was 
typically reduced to the time of Lent.41 
This served many purposes, not the 
least of which was the prevention of in
dividuals mistaking the "sway of emo
tion for faith.”42 This is a recent omis
sion (at least in Baptist life), and yet its 
institution is desperately needed in our 
contemporary climate. The instruction 
of converts is always necessarily and 
should not be absent prior to baptism 
(much less end with baptism).

I might suggest a one- to three-month 
period of discipleship/instruction to be 
instituted for all professions of faith 
and new members. Not only would this 
give the church a period of evaluation 
but would also allow the candidate to 
evaluate the church. After this period 
(if the prospective member continues in 
his or her professed commitment), a 
more formal, permanent acceptance 
could be actualized. This would ensure 
that temporary emotionality does not 
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substitute for professions of faith.
As recently mentioned to me, it 

would also help to eliminate the vast 
number of "ghosts” on church member
ship rolls throughout our denomina
tion. Today we have churches with 500 
members, 250 who come on Sunday 
morning, 100 on Sunday evening, 50 on 
Wednesday evening, and 2 for visita
tion. Something is definitely wrong. 
This is primarily a phenomenon in 
America, for in places such as Korea or 
South America morning attendance is 
greater than the membership! Trans
ferring this trend in American church
es to the business format, where em
ployees failed to show up, would be 
disastrous. There is a great difference 
between a sanctified club and a church 
of God’s people.

Unfortunately, one cannot help but 
observe the emphasis on quantitative 
barometers for gauging success in min
istry. A time period set aside for new- 
member orientation or prebaptismal 
discipleship before the full membership 
will be at odds with the rapid tallying of 
growth and prestige in ministry (fre
quently gauged by numbers of bap
tisms). Seldom is there an ambitious 
minister (who may view the current 
church as a stepping-stone to greener 
pastures) who will seriously counsel 
spiritual inquirers to go home to think 
deeply concerning the nature of what 
they are contemplating and the im
mense cost and commitment involved, 
much less be willing to establish a pe
riod of instruction and discipleship 
(even thirty to ninety days) before full 
membership in the church is granted. 
This is a sad commentary on contempo
rary ministry but one I regretfully 
must affirm as frequently realistic.

The plethora of rebaptisms which 
currently sweep evangelical Protestant 
Christianity is symptomatic of mis
placed emphases within our worship 

life. Our emphasis on decisionism in 
preaching, the sacramentalization of 
the invitation, the growing acceptance 
of "toddler” baptism, and the absence 
of structured discipleship contribute to 
the growing phenomenon. The dynam
ics of these practices can be retained 
only if pruned of excesses and balanced 
with sound doctrine and teaching. The 
spread of religious uncertainty began 
with the church and can only be effec
tively eradicated by the church. If not 
curbed, the church will be guilty of a se
rious weakening of the gospel and the 
spiritual superficiality of an entire gen
eration. We must not continually "re
crucify” Jesus Christ to appease our re
ligious uncertainty/insecurity because 
of our mistaken notions of salvation, 
baptism, and sanctification. Rebaptism 
is the symptom of a greater disease, and 
the integrity of the church is at stake in 
regard to how we respond to this phe
nomenon which is threatening to per
meate our denomination.
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The Dilemma of
Church Administration:
Toward a Solution
ELEANOR F. TERRY

Who does the administration of the 
church? If the pastor assumes the re
sponsibility, he often risks being ac
cused of concentrating too much on 
earthly matters and not enough on the 
spiritual. If someone else has the re
sponsibility, the pastor often is the deci
sion maker anyway. The whole concept 
of church administration is often 
viewed negatively, but why? What is 
there about the nature of the church, 
its organization, and its mission that 
make it so difficult to administer clear
ly and effectively? Perhaps looking at 
the nature of organizations and where 
the church fits into the structure will 
provide a beginning point for this 
discussion.

Organizations are created by persons 
who want to concentrate their re
sources on common endeavors and car
ry out their tasks as efficiently as pos
sible.1 In the management sciences, 
reference is made to three kinds of 
organizations: for-profit, governmen
tal, and not-for-profit. Churches fit into 
the latter category. Public organiza
tions are "concerned with merging 
change in pursuit of publicly defined 
societal values.”2 The church, then, can 
be considered, in the context of the 
above definitions, as a not-for-profit 
public organization.

Management experts generally 
agree that not-for-profit organizations 
are by far the most difficult to adminis
ter. The church, being both a spiritual 

organism and a human organization, is 
even more difficult to manage, due to a 
number of factors.

• Not-for-profit organizations exist 
to render a service, whereas for-profit 
organizations exist to show a profit.

• In a not-for-profit organization vol
unteers tend to relate to the organiza
tion in an avocational manner as op
posed to the career-oriented employee 
of a for-profit organization.

• Sometimes the not-for-profit orga
nization tends to serve only the second- 
level goals of its members.

• Not-for-profit organizations are of
ten unclear about the various groups of 
persons in the community they wish to 
serve.

• Objectives in a nonprofit organiza
tion are often too diffuse to provide a 
sharp focus for management (the pur
pose or dream is hard to define).

• The varied expectations and im
precise measurements of success can 
create nearly unmanageable work cli
mates in nonprofit organizations.

• Not-for-profit organizations pro
duce intangibles; the benefits to the 
members are often indirect and some
times vague.

• Not-for-profit organizations gener
ally function at a high level of competi
tion in the local community where de
mands for time, money, and allegiance 
of constituents is overwhelming.

• The mission of the not-for-profit 
organization is often unattainable ex
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cept in the long duration.
• Not-for-profit organizations gener

ally pay their leaders poorly and often 
recruit volunteers on an "any warm 
body will do” basis.

• Not-for-profit managers often lack 
basic political skills which they need, 
such as consensus building.

• Not-for-profit managers are some
times caught between the ongoing long
term nature of the mission and the vol
unteers who are there only for a short 
while.3 As a public organization, the 
church takes on unique administration 
complexities also. Because it is a ser
vice-oriented institution, the ultimate 
outcomes of some church functions are 
often hard to define, and, as such, are 
difficult to fit into a sharply defined 
management style. Service is an intan
gible and can mean different things to 
different persons, making it hard for 
management to formulate a clear focus 
on ultimate ends. The congregationally 
based church has a pluralistic method 
of arriving at decision making; but be
cause it is a service organization and its 
tasks are largely implemented by vol
unteers, decision making can be diffuse 
and, again, out of focus. The high de
gree of visibility creates a level of ac
countability which, while potentially 
good in itself, can sometimes stifle cre
ative leadership due to the diverse and 
pluralistic nature of the constituency. 
In other words, it is impossible to please 
all the people all the time! In addition, 
as a public organization, the church re
flects the values of the society it repre
sents; but because it is both a human 
and a spiritual organization, it has a re
sponsibility in both dimensions.

It might be said, then, that church 
administration is both ministry and 
method, people and paperwork; it is 
"persons in process” and the wise use of 
tangible resources; it is a science in
volving procedures and techniques to 

be learned through study and practice. 
It is also an art, calling for relational 
sensitivity, intuition, and timing— 
skills developed through experience 
and training. It involves a local, earthly 
organization; it involves a spiritual or
ganism, which ultimately is respon
sible to the God it worships and whose 
teachings it seeks to emulate. It strad
dles both the physical/temporal and 
the spiritual/eternal. It requires a style 
of management that is practical, 
knowledgeable, and relevant to the 
world in which it exists. But it also re
quires from its managers an awareness 
of and a deep commitment to its spiri
tual nature and purpose.

Perhaps the appropriate question at 
this point is, What is the church, and 
what is its purpose? Historically, the 
church has moved slowly and rather 
painfully from its primitive beginning 
in the apostolic age to its present level 
of complexity. Theology seeks to ex
plain the many-sided doctrinal aspects 
of the church, while ecclesiology deals 
with the sciences of church organiza
tion and management. Sociology clari
fies the church as a significant social in
stitution, while psychology recognizes 
it as an important factor in human be
havior. Education defines it as an insti
tution of learning; economics recog
nizes its potent force in business, 
industry, and politics. The word 
church, then, has been used in the ge
neric sense, as the family, the school, 
and the state.4

We live in an age of inquiry; we are 
interested in the immediate world we 
live in and in the universe far beyond 
our sight and grasp. But, fused with the 
questions of how, why, and when, is the 
question, For what purpose? We ask 
this not only about star-wars technol
ogy and black holes in the universe but 
also about the state, the school, the 
press ... and the church. When asked to 
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attend its functions, work for its goals, 
and finance its activities, people re
spond, "For what purpose?” In answer
ing that question the church defines it
self and provides the guidelines for 
management—the how of church ad
ministration. In other words, church 
administration is inextricably joined to 
the basic nature and function of the 
church. How the community and the 
church see its reason for existence, its 
task in the world in which it lives, re
lates directly to the organizational 
structure it designs for itself. The work 
of the church will always reside in its 
nature and mission. It may have free
dom as to how it organizes its work 
around its mission, but it does not have 
freedom to organize its work apart 
from its mission.

Before deciding how the church will 
do its work, it must determine what it 
wishes to accomplish through its work, 
taking into account that its work is 
done in a particular environment 
where there is interaction between peo
ple, their patterns of living, and the 
ways in which church and society inter
face; that the work of the church is 
done by members in interaction with 
their environment; and that the work 
of the church is directed both inward to 
itself and outward to others.

What, then, is the church?
It is idealism in action.—The teach

ings of Jesus Christ combine both the 
practical and the ideal. His idealism, 
both in example and life, embody per
fection; and the flawlessness of His 
character and ethics has stood the test 
of time and examination. His practical
ity, at the same time, has produced re
sults that support His idealism. The 
church is Jesus’ answer of how to put 
His idealism into practice. The church, 
made up of those whose lives have been 
changed by their faith in Christ and 
His teachings, provide an atmosphere 

not for the achievement of perfection 
but for an honest commitment to seek 
it continually. Through a church made 
up of such aspiring persons, Christ’s 
idealism is practically demonstrated.

The church is a dynamic group, more 
than just the aggregate number of mem
bers belonging to it.—It is more than 
just an organization, existing to accom
plish a given end. It is an organism, 
composed of living parts, each of which 
is vital to the completeness of the 
whole. As such, persons form a dynam
ic group where powers are developed 
and released that are not possible apart 
from their integration. The individual, 
however, is not absorbed into the 
group. His identity and worth as an in
dividual are heightened; yet he is more 
than just an individual as a result of 
the unity of the group to which he 
belongs.

The church is a community of love.— 
The desire for harmony, for coopera
tion, for community with others, lies 
deep within the heart of persons. Just 
as some forces pull people apart, other 
forces bind them together. The church 
offers the common interest, linkage, 
and cooperative activities that bind 
persons together in a shared faith to 
work toward a common goal.

The church is a servant of human
ity.—A church ministers to human 
need. The church may be well aware of 
and supportive of the social service 
agencies in its community, but these 
agencies cannot take the place of a 
church with its cooperative ministries. 
No secular agency can replace the min
istry of a church as it seeks to reflect 
the love of God through compassion 
and concern. The perception that soci
ety has of a social service agency and its 
work for the good of humanity is differ
ent from the meaning and value of a 
church that serves in order to fulfill a 
biblical mandate for persons to do unto 
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others as they would have others do 
unto them.

The church is the school of Christ.— 
The Christian religion is a teaching re
ligion, and the Christian church is a 
teaching church. "A church is a school 
in an experiential, creative sense, con
taining the formal and the transmis
sive, the informal and the experien
tial.” The formal procedure is evident, 
but the church functions best as a 
school when it uses life situations for 
teaching and learning purposes. As life 
presents problems, the church can be 
the school through which the answers 
are found.5

The church, then, has ample oppor
tunities to serve as the transmitter of 
the highest of societal values. First and 
foremost, the basic value it promotes is 
the spiritual, or religious, dimension of 
persons. The church assumes that per
sons are complex beings and that one 
part of that complexity is their spiri
tual nature. Abraham Maslow suggest
ed a^hierarchy of needs” which is dis
cernable in human development. The 
hierarchy includes survival needs, safe
ty and security, a sense of belonging 
and love, the need for self-esteem, and 
self-actualization. While it is not appro
priate in this article to explore these in 
detail, it can be said that Maslow’s 
work indicates that persons have both 
spiritual and physical needs.6 The 
teachings of Christ and the words con
tained in the Scriptures emphasize the 
need all persons have for relationship 
with God, and the church is the agency 
through which that relationship can be 
found.

The church also promotes other soci
etal values. One of these is the example 
of democracy in action. The church is a 
spiritual democracy with a government 
of the people, by the people, for the peo
ple. In such a church, the rulers become 
the ruled. Leadership, because it is se

lected by the people, is amenable to 
them. Authority is necessary, but it is 
tempered with humanness. The will of 
the majority, while determinative, is 
respectful of the rights of the minority. 
Differences of opinion are resolved in 
open discussion, free from violence or 
coercion. A church should exhibit to 
the world the best possible example of 
intelligent self-government, one that 
provides an acceptable model for orga
nized society.

A Christian church should set the ex
ample of democracy in action. If a de
mocracy will not work in church life, 
how can it be expected to work in soci
ety and the state? This is not to say that 
there should be a relationship between 
church and state other than that the 
church looks to the state for the promo
tion of its rights, but that the church 
should defend, teach, and practice the 
principles of good citizenship, including 
(1) respect for personality, (2) protec
tion of minorities, (3) the right to ex
press many and varied common inter
ests, (4) freedom of discussion, (5) 
devotion to truth, (6) democratic, deci
sion-making processes, (7) voluntary 
sacrifice for the common good, (8) com
passion for the less fortunate that 
translates into corrective action, (9) in
dividual participation in activities, (10) 
financial and personal support for its 
functions, and (11) respect for every in
dividual and the sanctity and quality of 
human life.

The ideal is for every church member 
to participate in the democratic pro
cess, which is the decision and action by 
all members of the body who choose to 
be involved in the conduct of the affairs 
of the church. In order to do this, skills 
in the democratic process must be 
learned by all church members. This is 
accomplished through leadership 
which provides to the members facts 
based on trustworthy information and 
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unbiased statements of the issues in
volved, explores alternative possibili
ties, reasons together toward a solu
tion, devises practical ways and means 
to implement plans, and confirms a 
plan through trial. In this way, individ
uals learn to do teamwork, discovering 
in the process the strength and satisfac
tion of achieving together.7

Some pastors and churches fear this 
democratic process. Although it is slow
er and riskier than a hierarchical 
method, it has the advantage of devel
oping every member into an intelli
gent, autonomous disciple. The easier 
way, of course, is for the pastors, dea
cons, and "inner circle” to discuss, de
cide, and then inform the congregation; 
but this is not the best way.

Obviously, the development of this 
kind of Christian democracy resides 
with the leaders of the church. Usually 
the pastor is the chief administrative 
officer of the church. Even if another 
person is designated to be administra
tor, decisions are often made with and 
implemented through the pastor. Ask 
anyone in a church to whom they turn 
when they have a problem, personal or 
otherwise, and the answer usually is, 
"the pastor.” Whether the pastor wish
es to be the chief administrative officer, 
the perception of the average church 
member that he is often relegates this 
responsibility to him. The pastor leads 
simply because of who he is and what 
he does. Being the pastor throws him 
into a leadership position. His task, 
then, as leader, is complex, because not 
only must he think about what will 
work and how to accomplish it, but he 
must also ask what is the right thing to 
do and how to do it in the right way. In 
other words, he has a moral responsi
bility in leadership. This means that he 
cannot, in integrity, manipulate people 
or make them do things they would not 
do otherwise. He cannot ramrod his 

own ideas through the church. He is a 
leader not a tyrant, authoritative not 
authoritarian.

Moral leadership links the leader 
with the follower. This means that a 
good leader must think about the needs 
of the congregation, but it also means 
that a good leader will dialogue with 
his congregation. A good leader not 
only will talk with them but also will 
listen to them with a willingness to re
spond. Some pastors "listen” to the con
gregation but have no intention of act
ing on what they hear. They are being 
both unresponsive and deceptive. 
When the pastor sees the need to exer
cise authority, he will do so, but with 
the responsibility of helping church 
members see the advantage of a change 
not merely to ramrod his idea through. 
Moral leaders recognize three ideas: (1) 
that it is the people’s church not just 
the pastor’s organization, (2) the priest
hood of all believers, which calls each 
member to individual responsibility, 
and (3) the symbol of ordination, that 
the minister is called to serve the 
church not to run it.8

This concept of sharing ministry af
firms that the activities of the church 
are to be shared by all members. Minis
try in this context is understood as do
ing the work of the church in proclaim
ing its message and pursuing its 
programs in the world in which it finds 
itself, in the name of the Christ of the 
church. It is not the domain of the pas
tor or the staff. The task of the pastor is 
to equip and enable the church to per
form its functions. The basic ingredient 
of the relationship between church 
member and staff must be equality, and 
the basic method must be teamwork. 
The church must not have first- or sec
ond-class citizens. Relationships must 
be based on trust and confidence, which 
can only happen when staff and mem
bers perceive one another as believers 
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with differences in role not rank.9
Because a church is a living organ

ism, it goes through several predictable 
stages in its life cycle. Church leaders 
have a responsibility to take a long, 
hard look at the organization, where it 
is, and where it is likely to be going. In 
other words, a part of their moral re
sponsibility is to guide the organization 
into the future as well as to lead it in 
the present.

According to Dimock, organizations 
have four stages. The first is entrepre
neurship. When a church is in this 
stage, it exudes a high level of energy, 
commitment to purpose, efficiency, 
confidence, and imagination. It is not 
afraid to launch new ministries into 
untried areas.

The second stage is administration. 
Often this is the peak stage in the 
church’s development because the en
ergy of innovation is joined with order
ly procedure. Dynamic steadiness, ini
tiative, and order are evident.

The third stage is bureaucracy. The 
goals of the church by this time have 
been obscured by the organizational 
structure, as the means become the 
ends in themselves. Organization, pro
cedures, and rules are elevated to a ped
estal; morale becomes low, often to the 
point of inertia. Innovation comes to a 
halt; the needs still exist, but the ser
vice is not forthcoming.

The fourth stage is renewal.10 Lippitt 
defined organizational renewal as a 
process by which the organization initi
ates, creates, and confronts needed 
changes in order to remain viable, to 
adapt to new circumstances, to solve 
existing problems, to learn from past 
experiences, and to move toward great
er maturity. It calls for a high desire for 
truth and understanding, even when 
painful, and for a change of mind and a 
willingness to change, even when diffi
cult.11 At the center of this renewal is 

leadership, because this stage is a delib
erate one, brought about by an effort of 
will. Once again the church experi
ences an infusion of entrepreneurship; 
old bureaucratic pathologies are elimi
nated and replaced with inventiveness 
and humanness; taking risks again be
comes the order of the day. The church 
at this stage literally shakes itself, 
looks within, and seeks to regain the 
energetic personality it once had.12

An example of such a renewal is the 
Edmundson Road Baptist Church in St. 
Louis, Missouri. In a one- and one-half 
year study, according to Larry Howard, 
pastor, the church examined every pro
gram, goal, philosophy, purpose, hope, 
dread, fear, confidence, and motive re
lated to the church. The church literal
ly turned itself inside out to reexamine 
the meaningfulness of what it is and 
what it wants to be. The result of this 
study has been a reorganization, an in
fusion of excitement about who they 
are and where they are going, and a re
newed sense of commitment to the 
challenge of "providing leadership into 
the next century” in their community. 
In short, this church has experienced 
the renewal stage, as a result of the 
leadership of the pastor and staff, who 
sensed the life stages the church was 
going through.13

Ordway Tead said: "Nothing less 
than the cultivation of whole men is 
what our society is dedicated to. Noth
ing less than this, therefore, has to be 
shared as a responsibility by adminis
trators who have themselves become 
wholesome enough to know how their 
labors combine the creative demands 
both of self and society.”14

A philosophy of church administra
tion might be summed up in this way. 
While administration is concerned 
with organization, management, effi
ciency, conservatism, and economy, its 
basic underlying concern must be for 

Winter 1989 39



persons. The ultimate aim of a good 
church administrator must be the en
richment of growing persons, the en
hancement of the selfhood of people. 
This involves, first of all, the meeting of 
fundamental spiritual needs, individ
ually and collectively, according to the 
teachings of Scripture and the dogmas 
of the church. Further, it seeks the 
highest level of discipleship for each 
member of the church, including 
church leaders, through sharing minis
try—its planning, organization, and 
implementation. Never let it be said 
that the administration of a church is a 
handicap to its spiritual functioning. 
Serving demands ways and means of 
servanthood; ministering requires ad
ministration. There is simply no other 
way for the church to be what it wants 
to be and should be. Good church ad
ministration, then, is a fine art, com
bining an imposing body of special, in
dividual talents on behalf of a creation 
which is integral to civilized living to

day. This creation, the church, is com
prised of the ongoing cooperation of nu
merous organizations through which 
human individuals are gaining many of 
their necessary and rightful satisfac
tions.15 Would that all churches would 
strive toward this goal!
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“The Lord is not slack concerning His 
promise, as some men count slackness: 
but is longsuffering ... not willing that any 
should perish, but that all should come to 
repentance” (2 Pet. 3:9).
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Spiritual Principles 
of Church Health
SHARON JOHNSON and PHILIP M. VAN AUKEN

The Book of Acts is the most frequently 
used Scripture for church growth. It 
records the explosive beginnings of the 
church in Jerusalem at Pentecost (see 
Acts 1—2), its continuing growth 
through the witness of Peter and John 
(see Acts 3—5), the enduring impact of 
Stephen’s martyrdom (see Acts 6—7), 
the scattering of the church of Jerusa
lem under Paul’s persecution and Phil
ip’s consequent impact in Samaria (see 
Acts 8), and the subsequent spread of 
the church through Paul and Barnabas 
(see Acts 9—28).

Luke was the author of both Acts and 
the Gospel of Luke. The two books actu
ally are one account, stretching from 
the birth of John the Baptist in Luke 1 
to the death of Paul in Acts 28. The Gos
pel of Luke is less frequently used as a 
reference for church growth. In Luke, 
however, the foundational ideas are 
laid that support the growth found in 
Acts. The Gospel of Luke is prescrip
tive, whereas the Book of Acts is de
scriptive. The Gospel of Luke focuses on 
why things happened in the church 
while the Book of Acts focuses on what 
things happened in the church. The 
Gospel of Luke turns our attention to 
principles, while Acts turns our atten
tion to practices.

Much literature has been developed 
on the phenomenon of church growth. 
Its focus has been to develop positive 
prescriptions by describing the prac
tices or actions necessary for managing 
church growth. Its thrust has been on 
what the church must do to be success

ful. By contrast, our focus is on the phe
nomenon of church health—on deter
mining what the church must be to be 
successful.

Church growth and church health 
are related concerns but deal with dif
ferent agendas. Church growth re
quires a sensitivity to the organization
al dynamics of planning, 
communicating, motivating, control
ling. Church health requires a sensitiv
ity to the spiritual dynamics of service, 
holiness, outreach, and worship.

The Gospel of Luke provides a num
ber of insights into the spiritual princi
ples of church health. Beginning in 
Luke 11, Jesus turned His attention to 
the church of His day—the syna
gogue—and leveled a variety of charges 
against that church. So strong was His 
condemnation that one of the syna
gogue leaders remarked to Jesus, 
"Teacher, when you say this, You in
sult us too” (11:45, NASB).1

Jesus’ charges all pointed to a sick, 
unhealthy church. The church was ac
cused of being internally corrupt (see 
11:39), being oblivious to its own faults 
(see 11:40), wasting energy on trivia 
(see 11:42), getting caught up in ego 
massaging (see 11:43), being spiritually 
dead (see 11:44), being rule-bound with 
excessive bureaucratic baggage (see 
11:46), being hypocritical (see 11:47-51), 
and stifling personal growth (see 11:52).

Let’s direct our attention to ten key 
principles of church health developed 
by Jesus in Luke 11—12.

The healthy church is characterized 
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more by the quality of its spirit than the 
quantity of its success (see Luke 11:24- 
26, 12:4-5).—Here Jesus focused atten
tion on the spiritual battle of the 
church. Jesus warned of the threat the 
church faces from the malevolent spir
its of Satan. Earlier, in Luke 4:1-13, 
Jesus was tested by Satan in the wilder
ness. Satan made three appeals: turn
ing stones to bread, ruling over the 
world, and protecting Him in leaping 
off the Temple. These appeals speak to 
the spirit versus the success dilemma 
facing the church:

One tendency in seeking success is to 
reduce everything to "bread”—to the 
measurable, the immediate, and the 
short-term. The temptation is to get 
caught up in the temporal realities of 
budgets, attendance, and buildings and 
to forget the more fundamental, spiri
tual battles that threaten the church.

Another tendency in seeking success 
is to focus on means rather than ends. 
The temptation is to get caught up in 
methods and programs of church 
growth and to forget the more funda
mental spiritual issues of why we want 
to grow, what we are growing toward, 
and from whom the growth comes.

A third tendency in seeking success 
is to attempt the dramatic and showy. 
The temptation is to get caught up in 
marketing and publicizing the church 
and to forget the more fundamental 
call of God to ordinary service and quiet 
holiness.

The healthy church is characterized 
more by what it waits for than by what 
it works for (see Luke 10:38-42, 11:5-10, 
12:35-38). We live in an era that prizes 
activity and motion. The assumption is 
that a healthy church is busy. Yet 
Jesus’ call is to a quiet anticipation, a 
reaction to God’s will rather than an 
anticipation of it. In Luke 10:38-42, 
Jesus commented on the busyness of 
Martha versus the waiting and listen

ing of Mary: "Martha, Martha, you are 
worried and bothered about so many 
things; but only a few things are neces
sary, really only one, for Mary has cho
sen the good part” (NASB).

In Luke 11:5-10, we read of Jesus’ 
command to ask (and keep on asking), 
to seek (and keep on seeking), and to 
knock (and keep on knocking). It is in
structive to note that Jesus began with 
the word "ask” (the Greek word used is 
aiteo, suggesting the attitude of a hum
ble supplicant) and closed with the 
phrase "the door shall be opened” 
(NASB). The implication is that we are 
first the requestors and recipients of 
God’s action and only secondarily ini
tiators of our own action.

In Matthew 25:1-13, Jesus told the 
parable of the ten virgins who took 
their lamps and went to await the com
ing of the bridegroom. The five foolish 
virgins had not brought sufficient oil; 
and while they had gone for more oil, 
the bridegroom came. The door was 
shut as the wedding feast began. When 
they returned, the foolish virgins were 
not admitted to the feast. Jesus admon
ished: "Be on the alert then, for you do 
not know the day nor the hour” (v. 13). 
In a reference to a wedding feast (Luke 
12:35-40), Jesus implored, " You too, be 
ready; for the Son of Man is coming at 
an hour that you do not expect” (v.40).

In Luke 12:42-47, Jesus told about 
the trusted servant who was unpre
pared for his master’s return: "And 
that slave who knew his master’s will 
and did not get ready or act in accord 
with his will, shall receive many 
lashes” (v. 47).

The waiting implied in these verses is 
from the Greek word prosdechomai, 
which means "to look for with a view to 
favorable reception.” It is the waiting 
of one who knows the master will act 
and waits for clear and specific direc
tion from the master. The healthy 
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church waits for God to reveal His will 
and exercise His power in His time and 
in His way.

The healthy church is characterized 
more by what it proclaims than by what 
it programs (see Luke 11:23; 12:8-9, 
NASB).—We have a tendency to evalu
ate a church in terms of how much it is 
doing—in the numbers and variety of 
its programs. In Luke 12:8-9, Jesus fo
cused the church’s attention on its call 
to proclaim: "And I say to you, every
one who confesses Me before men, the 
Son of Man shall confess him also be
fore the angels of God” (v. 8).

The primary role of the church is to 
proclaim the gospel. That purpose must 
permeate everything the church does. 
Each program and activity must clear
ly and directly contribute to that pur
pose. The church is not first of all a so
cial or charitable organization; it is the 
proclaiming body of Christ. While the 
church does engage in social and chari
table programs, it does so as a vehicle 
through which to reach others with the 
message of grace and forgiveness 
through Jesus.

The healthy church is characterized 
more by its compassions than by its pas
sions (see Luke 10:27-37; 11:46; 12:6-7, 
NASB).—There is a tendency to judge a 
church by the intensity and favor of its 
people and programs. Particularly in 
charismatic circles there is an equating 
of church effectiveness with the degree 
of emotion with which worship is car
ried out.

In the three passages cited above 
from Luke, we catch a glimpse of the 
quiet compassion that Jesus taught 
should characterize the church. In 
Luke 10:27-37 (NASB), we read the par
able of the "good Samaritan” who met 
the needs of his "neighbor” quietly and 
compassionately. In Luke 11:46, NASB, 
Jesus condemned the religious leaders 
for their lack of compassion: "For you 

weigh men down with burdens hard to 
bear, while you yourselves will not 
even touch the burdens with one of 
your fingers.” And in Luke 12:6-7, 
Jesus gave some idea of the depth of 
God’s compassion by noting that God 
cares even for the sparrows sold as tem
ple sacrifices and cares so much more 
for us that He knows the very hairs on 
our heads!

The healthy church has at its heart 
two responses, to love God and to love 
other human beings (see Luke 10:27, 
NASB). Neither of these responses 
need be characterized by loud, emotion
al displays. God’s call is to a caring, 
sharing ministry—an intimate compas
sion for others. The depth and breadth 
of that compassion are the measure of 
the healthy church.

The healthy church is characterized 
more by what it is confident of than 
what it is competent in (see Luke 11:11- 
13; 12:32).—As churches grow in size, 
they tend to put greater emphasis on 
training and developing skills. A great
er premium is placed on placing "com
petent” people in the right slots so that 
the church’s performance will be guid
ed by topflight, proven "experts.”

Jesus chose as His core leaders men 
who were not "competent” in the usual 
sense. Peter, whose sermon on Pente
cost so stirred the city of Jerusalem, 
was chosen as a relatively inarticulate 
Galilean fisherman. Perhaps as reveal
ing was Jesus’ choice of Judas, His 
eventual betrayer. What led Jesus to 
select these "incompetents” as His al
lies? We find in John 2:23-25 this obser
vation: "Now when He was in Jerusa
lem at the Passover, during the feast, 
many believed in His name, beholding 
His signs which He was doing. But 
Jesus, on His part, was not entrusting 
Himself to them, for He knew all men,. 
. . for He Himself knew what was in 
man” (NASB).
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Matthew Henry commented on this 
passage: "He [Jesus] knew all men, not 
only their names and faces, as is pos
sible for us to know many, but their na
ture, dispositions, affections, designs, 
as we do not know any man, scarcely 
ourselves. . . .We know what is done by 
men; Christ knows what is in them.”2

Jesus focused on what He was confi
dent that God could do through His peo
ple. In Luke 11:11-13, Jesus spoke of 
God’s readiness to give "good gifts” to 
His children if they would ask, seek, 
and knock. And in Luke 12:32, Jesus 
again affirmed God’s desire to give to 
His children: "Your Father has chosen 
gladly to give you the kingdom.”

The healthy church is fully confident 
of God’s provision. God can and does 
use talented people. But God’s ability to 
work through a church is dependent 
not only on available skill or compe
tence but also on faith. We should nev
er forget that God’s chief desire is to re
veal Himself—not to display the 
talents of His spiritual children.

The healthy church is characterized 
more by prayer than by its performance 
(see Luke 11:1-4).—A church in prayer 
is in its most distinctive state. Prayer is 
both the distinctive act and the distinc
tive attitude of the church. In Luke 
11:1-4, Jesus’ disciples made this re
quest, "Lord, teach us to pray” (Luke 
11:1, NASB). Jesus’ response was short 
but offers a model of the healthy 
church at prayer:

'Father.”—The healthy church is 
born of and dependent on the grace and 
power of God.

'Hallowed be Thy name. ”—The 
healthy church exists to glorify God’s 
being and God’s activity.

'Thy Kingdom come. ”—The healthy 
church is an instrument of God in the 
world. Its loyalty is to God; its charter is 
from God.

"Give us each day our daily bread. ”— 

The healthy church is in no way self- 
sufficient. It is totally dependent on 
God’s purposes, on God’s provisions.

"And forgive us our sins, For we our
selves also forgive everyone who is in
debted to us.”—The healthy church is 
an instrument of God’s power to heal 
relationships—between God and per
sons and, therefore, between persons. 
Forgiveness is the church as 
peacemaker.

"And lead us not into temptation. ”— 
The healthy church is ever mindful of 
its own tendency to err apart from 
God’s grace. It acknowledges its funda
mental weakness yet knows that in 
that weakness God can and will reveal 
His strength.

We live in an era that prizes perfor
mance and achievement. The healthy 
church understands that its role is to be 
a channel for God to perform through 
and for God to achieve His purposes 
through. Prayer positions the healthy 
church to be God’s instrument.

The healthy church is characterized 
more by its discernment than its deci
sions (Luke 12:54-57).—Often we find 
ourselves evaluating a church by how 
wise or timely its decisions are. The 
budget committee is praised if its bud
get projections come close to actual 
gifts and expenditures. The personnel 
committee is praised for its insightful 
handling of a new staff insurance pro
gram. We are sensitive to the results of 
the decisions made in a church.

Less visible is the church’s capacity 
to discern—to spot spiritual challenges, 
to establish spiritual priorities. In Luke 
12:56-57, Jesus clearly articulated the 
church’s primary need to discern: "You 
hypocrites! You know how to analyze 
the appearance of the earth and the 
sky, but why do you not analyze this 
present time? And why do you not even 
on your own initiative judge what is 
right?” (NASB).
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The word "analyze” in this passage 
comes from the Greek word dokimazo, 
which often meant to assay metal, to 
test or scrutinize so as to ascertain a ba
sis for approval. In particular Jesus 
seems to be calling for the church to dis
cern those things which are of God’s in
tent and action, and which are not.

The healthy church is characterized 
more by its commitment to openness 
than by its concern for operational effi
ciency (see Luke 11:33-36; 12:2-3). —Sec
ular organizations have a driving need 
for efficiency; communication is used to 
ensure uniformity and compliance. In 
the church, communication serves not 
to force uniformity but to enhance in
teraction. The church is not a religious 
mechanism; it is the organic body of 
Christ. For the church, openness in all 
it does is to be an essential characteris
tic. Such openness may well result in 
what appears to be much useless dis
cussion and much wasted time. But the 
church exists to do God’s will not to be 
simply a goal-oriented, efficiency-driv
en organization. God is much more con
cerned with transparency in our deal
ings with one another and with the 
world.

In Luke 11:33-36, Jesus called for the 
church to "be full of light” (v. 36, 
NASB). In Luke 12:2-3, He noted that 
there will be a time when "whatever 
you have said in the dark shall be heard 
in the light” (v. 3, NASB). Christ Him
self was called by John "the light of 
men” (John 1:4, NASB), perhaps hear
kening back to Isaiah’s prophecy, "I 
will also make You a light of the na
tions So that My salvation may reach to 
the end of the earth” (Isa. 49:6, NASB). 
In Jesus’ Sermon on the Mount, He 
called for His disciples to be "the light 
of the world” (Matt. 5:14, NASB).

The healthy church maintains an 
openness that maximizes visibility and 
sharing. It is not willing to sacrifice 

participation merely for the sake of 
smooth operations. Its primary concern 
is not operational efficiency; rather, it 
is openness. The church is a community 
not a company, an organism not an 
organization.

The healthy church is characterized 
more by its godly priorities than by its 
human popularity (see Luke 11:43; 
12:49-53).—A church’s success is some
times gauged by the crowd drawn to its 
programs. Since the growing church is 
customarily viewed as an effective 
church, it is easy to get caught up in the 
process of developing more and more 
activities to appeal to the varied con
gregational segments. The assumption 
in many churches is that more is bet
ter—more space, more people, more 
budget, more programs. In Luke 12:49- 
53, however, Jesus addressed the inher
ent conflict between God’s priorities 
and human popularity: "I have come to 
cast fire upon the earth; and how I wish 
it were already kindled! But I have a 
baptism to undergo, and how distressed 
I am until it is accomplished! Do you 
suppose that I came to grant peace on 
earth? I tell you, no, but rather divi
sion” (NASB).

The church today is called upon to 
place a priority on God’s holiness. In a 
real sense the church stands opposed to 
the worldly system. Too often the 
church announces a one-sided message 
of love and forgiveness while avoiding 
its calling to confront the world’s sinful 
and hostile rebellion against God. In 
Romans 1:18-32, Paul spoke of the bat
tle line drawn between the church and 
the world: "For the wrath of God is re
vealed from heaven against all ungodli
ness and unrighteousness of men, who 
suppress the truth in unrighteousness” 
(NASB).

Today more than ever the healthy 
church must be characterized by what 
it stands against. It must champion 
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causes of holiness, sacrifice, and justice 
in a world increasingly hostile to such a 
message. Seeking to be popular and ac
ceptable must inevitably compromise 
the church and damage its capacity to 
be used of God.

The healthy church is characterized 
more by the quality of its motives than 
the quantity of its money.—Many 
churches show a noticeable concern for 
money—getting it and spending it. 
Church programs for the year are often 
tagged to expected revenues. Wise 
stewardship, we are told, demands that 
churches be fiscally conservative. Luke 
12 contains a rather long discourse con
cerning Jesus’ view of money. "Be on 
your guard against every form of greed; 
for not even when one has an abun
dance does his life consist of his posses
sions” (v. 15, NASB). "But seek for His 
kingdom, and these things shall be add
ed to you” (v. 31, NASB). "For where 
your treasure is, there will your heart 
be also” (v. 34, NASB).

The church must be aware of any ten
dency to spend too much time and ener
gy on issues of financing. While the 
church needs to handle money respon
sibly, there is a tendency to elevate, for 
instance, the finance/budget commit
tee, to the place of the most important 
committee. In too many churches the fi
nance committee acts de facto as the 
program committee, making decisions 
as to what the church’s program agen
da will be.

The healthy church is sensitive to the 
spiritual implications of financial mat
ters. Too often budget decisions are 
made without real spiritual discern
ment. Budgets should reflect spiritual 
priorities. Furthermore, when a church 
is experiencing financial difficulties, it 
ought to trigger the prayerful search 
for spiritual as well as fiscal causes.

The healthy church knows that its 
handling of money sends a message to 
the world. A church that piles up debt 
beyond its ability to pay "advertises” 
that the Christian community is irre
sponsible and out of control. A church 
that spends 90 percent of its budget to 
finance internal operations "adver
tises” that the Christian community 
has little vision and limited faith.

Churches are healthy to the extent 
that they serve God spiritually. Even 
though numerous organizational mea
sures of church health can be cata
loged, it is the spiritual attributes that 
really matter to God.

Jesus was speaking to churches as 
well as individual Christians when He 
entreated us to seek first the kingdom 
and righteousness of God. In so doing, 
the local church will thrive spiritually 
in the body of Christ and will indeed 
have all things added to it.

‘From the New American Standard Bible. Copyright © The 
Lockman Foundation, 1960, 1962, 1963, 1968, 1971, 1972, 1973, 
1975, 1977. Used by permission. Subsequent quotations are 
marked NASB.

2Matthew Henry, Commentary on the Whole Bible (Grand Rap
ids, MI: Zondervan, 1960), 315.
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Parenting by Grace: 
a Unique Parent 
Enrichment Program
DIXIE RUTH CRASE

The significance of parent-child rela
tionships is difficult to exaggerate. Par
ents are the first and foremost influ
ence in children’s lives. The widespread 
and long-term impact of the parental 
model is evident throughout an individ
ual’s lifetime.

The awesome responsibilities associ
ated with parenting are not easily as
sumed. Although many in our society 
may suggest that parenting is a natural 
activity requiring little preparation for 
success, national statistics reveal oth
erwise. The number of families influ
enced by divorce, poverty, alcoholism, 
teen parents, single parents, and/or 
working parents reminds us that par
ent education, enrichment, and sup
port are essential.

What types of parent enrichment 
programs are available? How effective 
are these programs? How does Parent
ing by Grace compare with other 
programs?

Types of Programs
Parent education programs are de
signed for expectant parents, first-time 
parents, foster parents, intact families, 
divorcing parents, teen parents, and 
single parents. Also available are pro
grams for families of exceptional chil
dren—hearing-impaired children, au
tistic children, hyperactive children, 
handicapped children, and problem 
children. Parent education programs 
may reach parents of children prior to 

birth, through the early years, during 
adolescence, or into adulthood. Parents 
may have high-level occupations and 
extensive education or be low-income, 
unemployed, minority, and/or single 
parents.

Parent education programs vary ac
cording to the needs of parents and chil
dren. Preschool intervention programs 
recognize the critical nature of the 
early years in children’s development. 
Parents of school-aged children may 
participate in curriculum-related par
ent education enabling parents to help 
children with their homework.

Other parent education programs 
are designed to prevent child abuse and 
neglect. Informing parents about 
health problems and community con
cerns (e.g. sexually transmitted dis
eases, drug abuse, welfare rights, con
sumer affairs, alcoholism, sickle-cell 
anemia, and dental care) form the 
agenda for other parent education pro
grams. Some programs have been de
veloped to reduce parental stress levels 
or to influence children’s religious 
education.

Goodson and Hess have identified 
four types of parent-participation, edu
cational programs: (1) parents as policy 
makers, (2) parents as more effective 
teachers of their children, (3) parents 
as supporting resources for the school, 
and (4) parents as better parents.1

Parent education programs vary ac
cording to the content and/or format.
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Programs may include helping parents 
to (1) understand children’s develop
ment, (2) guide and encourage children 
in their development, (3) understand 
themselves better as they assume pa
rental responsibilities, (4) practice 
more effective ways of enhancing the 
parent-child relationship.

Powell described family support pro
grams that take a broad approach to 
parent education by focusing on the 
whole picture of family life. They "are 
usually designed to help families pre
vent problems rather than to repair 
damaged parent-child relations.”2

Programs are sponsored and oper
ated by schools, colleges and universi
ties, churches, hospitals, child-care cen
ters, libraries, social agencies, health 
centers, mental-health agencies, and 
organizations specifically designed for 
parent education. Some programs are 
highly structured with specific parent
ing skills being taught by child-develop
ment and family-life experts. Other 
programs depend on a self-help model 
with group facilitators.

What type of program is Parenting 
by Grace? It is designed for parents of 
preschoolers, children, and youth. The 
parents’ guide is written on the eighth
grade reading level. A well-prepared 
leader guides parents through a variety 
of meaningful activities and sessions.

Parents and/or children with special 
needs could profit from Parenting by 
Grace as a "starting place.” Basic prin
ciples of loving, teaching, and disciplin
ing children provide a foundation for 
healthy parent-child relationships.

The purpose of Parenting by Grace is 
to help adults become better parents. 
The course is designed to help parents 
understand and use God’s gift of grace 
as they love, affirm, discipline, and 
guide their children to mature, respon
sible Christian living.

Parenting by Grace has three inter

locking elements or parts in its design: 
(1) individual study of the parents’ 
guide with appropriate activities (2) on- 
the-job experience with related assign
ments which put into practice the 
guidelines and principles, and (3) group 
sessions which provide a setting where 
parents can examine and discuss their 
experiences in parenting.

The leader or facilitator of a Parent
ing by Grace course need not be a high
ly trained person in the areas of parent
ing and teaching. However, 
preparation to lead a Parenting by 
Grace group is beneficial.3

Effectiveness of Programs
Comparing results from different pro
grams is difficult because of (1) lack of 
clarity about program goals and effects 
to be measured, (2) wide variations in 
program implementation, and (3) inad
equate process and outcome measures.4 
"Studies of parent education programs 
have found strong short-term effects on 
children. Children’s IQ has been exam
ined most frequently and has been 
found to increase as an apparent result 
of the parents’ program participation.” 
Long-term results are more difficult to 
identify.5

Program effects on parents have not 
been studied as often as effects on chil
dren. Studies of popular parent educa
tion programs generally have exam
ined changes in parental attitudes 
toward childbearing. A recent critique 
of forty-eight investigations of parent 
effectiveness training, behavioral, and 
Adlerian programs found some 
changes in parental attitudes; but 
these changes were not always consis
tent and seemed to depend on the as
sessment tool.

Efforts to compare the effectiveness 
of popular parent education programs 
focused on child management skills 
have failed to identify a superior model.

48 Search



In fact, no convincing evidence has ap
peared that any one program is signifi
cantly more effective than another.

A program designed to reduce paren
tal stress actually increased stress. Par
ents suggested that their stress levels 
had slightly increased because they 
were dissatisfied with their old parent
ing habits but had not yet been able to 
make or stabilize changes in 
parenting.2 * * 5 6

2Douglas R. Powell, "Parent Education and Support Pro
grams,” Young Children, March 1986, 47-48.

^Parenting by Grace Leader’s Notebook (Nashville: Convention 
Press, 1986), 24.

“Lois Pall Wandersman, "New Directions for Studying the In
teraction Between Parent Education and Family Characteristics” 
(Paper presented at the Biennial Meeting of the Society for Re
search in Child Development, Detroit, Michigan, April 21-24, 
1983), 16.

5 Powell, 48-49.
eSusan B. Thierman, "A Pilot Study of Effects of Parenting 

Classes” (Portions of paper presented at the Fairbanks Associa
tion for the Education of Young Children, Fairbanks, Alaska, Jan
uary 23-25, 1986), 1-33.

7Judith Cooney, "Parent Education: a Focus on the Issues,” 
School Counselor, November 1981, 97-102.

8Lawrence H. Ganong and Marilyn Coleman, "Evaluation of 
the Use of Volunteers as Parent Educators,” Family Relations, 
January 1983, 117-22.

9Richard James and George Etheridge, "Training for Inner City 
Parents in Child Rearing: Why Fried Chicken Franchises for Par
enting Don’t Work” (Memphis, TN: Mid-South Teacher Corps 
Project, 1981), 1-17.

Cooney agreed that no one best way 
has emerged for conducting parent edu
cation groups.7 Ganong and Coleman 
reported no significant differences be
tween volunteer and professionally led 
parent education groups on child gains 
or parent satisfaction.8

James and Etheridge’s program for 
inner-city parents utilized two models: 
(1) Becker’s "Parents Are Teachers: a 
Child Management Program” and 
"Systematic Training for Effective Par
enting: STEP.” They concluded that 
prepackaged parenting programs 
present so many problems that it is 
more practical for parent educators to 
design their own program to fit a specif
ic situation.9

Do these "mixed results” from par
ent education programs mean that cur
riculum content is unimportant? Will 
any format or model work with any 
population group? Are skills and per
sonalities of program staff as important 
as curriculum content? How can the ef
fectiveness of Parenting by Grace be 
evaluated?

Parenting by Grace was developed as 
the result of a great deal of study, plan
ning, research, and testing. Early in the 
formation of 1982-85 Strengthen Fam
ilies Emphasis, parent enrichment was 
identified by Southern Baptists as an 
area of concern. A design team made up 

of professionals representing child de
velopment, theology, curriculum devel
opment, family counseling, pastoral 
ministries, and pediatric medicine 
came together to develop parent en
richment. A design paper was complet
ed which laid the theological founda
tion for the project. After the 
development of an educational model, 
the materials for the field test were pro
duced. More than 2,250 parents partici
pated in field tests.

Research results of the field tests 
were used to develop a church use plan, 
resources, training, and promotion for 
this new Southern Baptist Parent En
richment program. In June 1986, Par
enting by Grace was officially launched 
at Ridgecrest and Glorieta Baptist Con
ference Centers during Church Train
ing weeks. A network of trainers was 
established to provide guidance to 
churches who conduct Parenting by 
Grace courses. The widespread use of 
the materials in the last year is testi
mony to this unique and valuable tool 
for parent enrichment.

‘B. Goodson and R. Hess, "The Effects of Parent Training Pro
grams on Child Performance and Parent Behavior” (Stanford, 
CA: Stanford University, School of Education, 1975), 1-82.
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The Coming Crisis 
in Education 
for Southern Baptists
ARTHUR L. WALKER, JR.

Southern Baptists have faced three ma
jor crises in the life of their educational 
efforts. Each one of these crises had a 
life-threatening potential. The fourth 
crisis, which probably will be faced 
within the next decade, could threaten 
the Baptist identity of many local 
churches and perhaps even further 
challenge the nature of the Southern 
Baptist Convention.

Some may wish to charge that crisis 
is an overused word that has lost much 
of its meaning. The word is much used, 
and some have a tendency to see a crisis 
in every circumstance. This has been 
true in a special way among Southern 
Baptists because of the situation which 
has arisen as a variety of forces become 
aware of the significance that can be at
tached to being the largest non-Roman 
Catholic denomination in the world.

I would defend the use of the word 
crisis as it applies to the situation de
scribed in this paper. My defense is 
much the same as that of Louis Du
mont. He wrote:

It is true that the tendency to see cri
ses everywhere is strong in modern 
ideology and that, if crisis there be, it 
was not born yesterday but has been 
there for quite some time; . . . yet, . . . 
the twentieth century crisis ... has re
cently gone through an intensifica
tion, deepening, or generalization.1 
The first crisis in the life of the edu

cational efforts of the Southern Baptist 
Convention in many ways led to the 

founding of organized Baptist life in the 
United States and in the early individ
ual state conventions. This crisis cen
tered around Baptist beginnings in edu
cation and the general concern about a 
paid ministry. Separate Baptists, with 
their own genesis in the Great Awaken
ing, were suspicious of an educated and 
paid ministry. They felt that the two 
characteristics went hand in hand and 
resulted in "hirelings.” They saw con
trasted with the evangelists of the 
Great Awakening the educated minis
try which was unable to bring many in 
the frontier conditions to a conversion 
experience. The combined efforts of 
Oliver Hart, Richard Furman, W. B. 
Johnson, and Luther Rice were re
quired to bring early Baptists of the 
South to an awareness of a need for col
leges which would both train educated 
ministers and educated congregations. 
These men, who are honored today by 
Southern Baptists as founding fathers, 
prayed earnestly and at times futilely 
that their Baptist brethren would join 
them in educational efforts. We so take 
for granted the results of their efforts 
and commitment that we do not recog
nize the contribution of these men in 
overcoming the first crisis in Southern 
Baptist educational efforts.

The second crisis in Southern Baptist 
life came at the conclusion of the Civil 
War in the 1860s. The obvious differ
ence over economic and sociological 
concerns which centered around slav
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ery often cause modern-day Southern 
Baptists to be unaware that the Civil 
War came dangerously close to destroy
ing the structure of Southern Baptists 
with their attendant specific ecclesiolo- 
gy and theology. Many of the educa
tional institutions which had opened in 
the various state conventions of the 
South prior to the beginning of the war 
were unable to reopen following the 
conflict and the period of reconstruc
tion. Endowments were wiped out, 
buildings were destroyed, spirits were 
broken, and Southern Baptists were 
impoverished. Not only did the Baptists 
of the northern states seek to reestab
lish their influence in missions, but 
many also felt that Southern Baptist 
young men could only receive adequate 
education by going to the institutions of 
the stronger, industrial North. Isaac 
Taylor Tichenor’s salvation of the 
Home Mission Board and his rallying of 
Southern Baptists to mission support 
had a counterpart in the leadership 
which Tichenor and his supporters 
gave to the educating of a Baptist min
istry in the culture and ecclesiology 
which Southern Baptists held dear. 
The same kind of rally which was evi
denced in the reestablishment of mis
sion endeavors under Tichenor’s lead
ership has been pointed to by Leon 
McBeth in his History of Southern Bap
tist Higher Education as a significant 
overcoming of the second crisis in the 
life of Southern Baptist education.2

The third crisis in the life of South
ern Baptist education came as the re
sult of the success of the spreading in
terest in education in American 
culture. As the United States became 
industrialized, became aware of its in
ternational responsibilities through 
World War I, and came under the influ
ence of new educational philosophies, 
the educational system of the country 
became stronger. Many of the state- 

supported institutions of post-second
ary education had been greatly influ
enced by the denominational education 
that had made such a great contribu
tion to the life of the nation. Denomina
tional education in general began to 
struggle for a reason to exist.

Southern Baptist education was not 
exempt from this influence, and many 
Southern Baptist institutions began to 
think that their greatest purpose was 
simply to give excellent education with
out an awareness of a responsibility for 
Christian commitment. Educational in
stitutions throughout the South be
came enamored with their reputation 
as centers of learning without seeing 
that this alone was not an adequate 
reason for denominational colleges to 
exist. Excellence was required, but ex
cellence of faith was needed to go along 
with the excellence of academic 
pursuits.

For two decades Southern Baptist 
educational leaders called upon South
ern Baptists to find more adequate rea
sons for Southern Baptist education. 
The results were the Baptist Educa
tional Study Task (B.E.S.T) of the 1960s 
and the National Colloquium held in 
Williamsburg, Virginia, in 1976. Both 
were sponsored by the Education Com
mission of the Southern Baptist Con
vention. Particularly out of the Collo
quium came the awareness that a 
return to an emphasis on the Christian 
purposes of the institutions was a 
necessity.

The coming educational crisis in the 
life of Southern Baptists is only slightly 
different from earlier crises. This crisis, 
too, embodies the reasons for Christian 
higher education. It goes a step further, 
however, and also encompasses the 
need for relating Christian higher edu
cation to the cultural interests and re
quirements of the various constituen
cies of Southern Baptist life in the last 
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part of the twentieth century. In addi
tion to this, the coming educational cri
sis also involves Southern Baptist con
cepts of ministry training and the ways 
in which the education of their minis
try influences the theology and ecclesi- 
ology of both the local church and the 
denomination.

Following the Reaffirmation in 1944, 
the Southern Baptist Convention con
sidered itself free of territorial limita
tions within the United States. The 
work of the conventions spread ulti
mately to all fifty states. By 1963, a 
Southern Baptist church was located in 
every state. The spread of Southern 
Baptist work had been greatly imple
mented by the shifting of large num
bers of Southern Baptists because of 
the opportunities offered in industry, 
business, and education plus the mili
tary assignments which had resulted 
from the mobilization of the nation 
throughout World War II.

This spread of Southern Baptist work 
and emphasis accentuated a need in 
Southern Baptist life which has yet to 
be met. The need for Southern Baptists 
to make disciples, establish churches, 
and strengthen Baptist organizational 
life in conventions without their own 
Baptist college to a certain extent has 
continued to require the immigration 
of Baptist leaders from other parts of 
the Convention. As the new state con
ventions have become stronger and 
leaders from within the states have 
arisen, local Southern Baptists have 
been required to return for higher edu
cation to the more limited ’’Southern 
confines” of the Convention prior to its 
spread to national scope.

Obviously, some leaders arising in 
the new Baptist conventions have been 
unable, because of costs and ministry 
demands, to seek out the kind of tradi
tional Southern Baptist education 
which has historically strengthened 

the Southern Baptist ministry. This on 
occasion has added a new dimension. In 
some cases local Baptist leaders have 
not had the opportunity for the addi
tional courses in Baptist history and 
doctrine which would strengthen their 
ministry. At the same time, this en
larged educational background has also 
brought to Southern Baptists an in
creased plurality in direction among its 
leaders and has brought additional 
philosophical bases to those shaping 
the thought of local Baptist churches. 
While this has brought a strength and a 
widening of understanding of relation
ships of denominations, it has also had 
inherent within it a weakness. Some 
Southern Baptists did not understand 
themselves and their Convention.

Identity as a Southern Baptist and 
an understanding of the Convention 
will be required if the Convention is to 
remain strong in all of the geographical 
areas of its work. Such strength will re
quire the common educational back
ground and the attendant common un
derstanding of heritage and purpose 
which can be strengthened by local 
Baptist colleges. The great cost of be
ginning and operating such institu
tions, particularly within the new, nu
merically weaker and more scattered 
conventions creates an obvious prob
lem. The problem and the circumstance 
both contribute to the coming educa
tional crisis in the light of Southern 
Baptists.

Within the geographical confines of 
the early borders of the Southern Bap
tist Convention, the Convention life 
and the understanding of Southern 
Baptist heritage was obviously greatly 
strengthened by the growing number 
and influence of Southern Baptist col
leges. Southern Baptist understanding 
of its own destiny prior to World War II 
was to a large extent the result of the 
thinking and the leadership of those 
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who had a heritage in Southern Baptist 
education. The new challenge is not one 
of indoctrination but of an opportunity 
for understanding one’s own heritage 
and the values of that heritage.

The challenge of meeting the new cri
sis in the educational life of Southern 
Baptists will involve a tremendous in
vestment. The cost of beginning and op
erating educational institutions in to
day’s society may seem to many totally 
prohibitive. Yet there are ways in 
which the new educational crisis can be 
met. Obviously, Southern Baptists to
day are numerically stronger and have 
a greater influence in the national life 
than was true in the earliest stages of 
Convention history. The economic 
wealth of Southern Baptists today has 
never been determined. The strength 
which arises from being the largest 
non-Roman Catholic Christian group in 
the world in itself has dimensions 
which have not been totally under
stood. The solution lies not in a lack of 
strength or in a lack of wealth but in 
the common problem which faces need 
around the world. It is a matter of dis
tribution. The solution to distribution 
is to be found in understanding and 
commitment.

The single greatest deterrent to the 
development of new educational insti
tutions is the awareness of the impor
tance of such development. Southern 
Baptists have historically taken for 
granted the contributions of their edu
cational institutions. The historical ret
icence to recognizing the values of an 
educated ministry still exists in many 
quarters of Southern Baptist life. The 
fear that education will in some way 
weaken faith rather than strengthen it 
continues to be an overwhelming obsta
cle in Southern Baptist commitment to 
education. Rather than realizing that 
their commitment to the gospel in
volves the application of the gospel to 

all areas of truth, some Southern Bap
tists at times withdraw and fear that 
learning will destroy faith.

If this fear can be overcome, South
ern Baptists have the dedication, the 
strength, and the resources to face the 
new educational crisis which lies before 
them. The great cost of beginning and 
operating educational institutions can 
be met in a variety of ways. As has been 
true in other areas of Southern Baptist 
life, the new demands may well require 
new methods. This should not be sur
prising because that simple truth is al
ready recognized in many areas of 
Southern Baptist evangelism and 
church growth.

In the new challenge, it may well be 
that the answer can be met through the 
establishment of regional schools in 
which one or more state conventions co
operate in providing Christian higher 
education (at the post-secondary level). 
The regional schools may include coop
erating conventions in states where no 
Baptist college is currently located. 
This would be the most obvious coop
erative arrangement. Some such con
ventions may not feel financially 
strong enough to support a Baptist col
lege alone. By working with other state 
conventions in the same geographical 
area, it is conceivable that enough 
strength would be available to under
gird the institution.

In other regions it would be neces
sary for conventions which have no col
lege to seek a "partner” arrangement 
with a convention already related to a 
Southern Baptist college. Since virtual
ly every state convention involved in 
the educational enterprise feels that its 
resources are stretched to the limit in 
the support of an educational institu
tion, such an arrangement will require 
a tremendous commitment to the 
awareness that education is a singular
ly significant part of the mission enter
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prise of the local church and of a state 
convention. It could well be, however, 
that in the "'partner” arrangement 
state conventions will simply recognize 
the possibilities of new educational 
practices whereby extension work and 
distant campuses can be the arrange
ment of a sponsoring institution.

Other state conventions without a 
Baptist-supported college may find that 
the solution to their problem is to find 
an institution within the borders of the 
Convention which is theologically ac
ceptable and with which a cooperative 
arrangement may be established. The 
arrangement with such a private or 
church-related college may be estab
lished simply through the support of a 
chair of Bible or an "in-service guid
ance” program by which ministerial 
students and church leaders as well as 
local church members who are interest
ed in that kind of educational experi
ence may find the training that is 
needed for their life and ministry. Per
haps far more significant than any of 
the preceding discussion is the need for 
Southern Baptists to recognize the 
threat which is faced by its constituen
cy in the large geographical areas 
where Southern Baptist understanding 
and ministry is already at a disadvan
tage and where Southern Baptist insti
tutions of high quality are not a part of 
the total ministry and witness of South
ern Baptist life.

Along with the new conventions and 
the increasing number of Southern 
Baptists in new conventions who do not 
have the opportunity and the advan
tage of studying in a Baptist college, is 
the additional problem of the increas
ing number of pastors who have not 
had early experience with Baptist life 
and have not had an early opportunity 
to test their own faith and call to minis
try. This has resulted from the decreas
ing number of pastors who have had 

the advantage of studying in a Baptist 
college. Once again the solution to this 
particular demographic problem is to 
be found in the commitment of South
ern Baptists to the conviction that 
Southern Baptist higher education is in 
fact a part of the total ministry of 
Southern Baptists.

Perhaps one of the greatest advan
tages for ministerial students who have 
the privilege of studying in Southern 
Baptist colleges is the opportunity for 
testing commitment and call. Southern 
Baptists are equally concerned that 
those who are called to ministry not be 
discouraged from that call and that 
those who are not called not seek to ful
fill a ministry for which there is no di
vine initiative.

The study on "Utilization of Trained 
Ministers” conducted at the instigation 
of the Southern Baptist Convention in
dicated that a relatively high percent
age of those whose only educational 
background was in a Baptist college 
were able to submit an early sense of 
call to an examination which caused 
them to become aware that life-style 
and ministry was not necessarily for 
them. At the same time, those who had 
been to Baptist colleges and had that 
experience of testing their call were 
able to remain within ministry with 
greater commitment and greater perse
verance. The total meaning of all of this 
study is certainly not yet known.

The decreasing number of pastors 
who have had the advantage of study
ing in a Baptist college does require an 
effort to reinforce the value of the op
portunity for other Southern Baptists 
to study in the environment of the 
church-related and Convention-sup
ported institutions. Educational insti
tutions in today’s society are constantly 
challenged by the growing secular phi
losophy of the society and the stresses 
that this places upon personal faith.
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By no means do I intend to imply that 
the faith of Baptist young people 
should not be challenged by contact 
"with the real world.” However, indi
viduals who wish for such education 
should have an opportunity to learn 
any field of human endeavor within a 
sympathetic Christian environment. 
The same type argument could be ap
plied to the stress of the moral stan
dards of present society which are 
placed upon personal morality of Bap
tist young people. In addition to these 
stresses, which are fairly general, the 
Baptist college can provide for those 
who study within it an experience with 
Baptist conventions, an early ground
ing in theological understanding, and a 
lessened influence of teachers who at
tempt to lead their "better” students 
into "other” disciplines and life com
mitments. All of these concerns should 
make Southern Baptists aware of the 
crisis which is faced by the decreased 
percentages of their young people who 
have an opportunity for study in Bap
tist-related higher education.

To a lesser degree a third factor is a 
part of the growing crisis in Southern 
Baptist education. Several factors have 
contributed to what seems to be a grow
ing interest in the development of state 
Baptist divinity schools. This particu
lar movement seems to arise out of 
theological interests and geographical 
partisanship. Perhaps as much as any 
other one thing the interest in Baptist 
churches and conventions in keeping 
many of their better young people in 
the geographical area has motivated 
the move to increase the opportunities 
for graduate study in the various state 
colleges. Probably this particular devel

opment has arisen out of a lack of un
derstanding of the total educational in
terest and commitment of the Conven
tion as much as any other one factor. 
The need for Southern Baptists to reex
amine their educational involvement 
may be reflected in the lack of under
standing of the importance of the edu
cational enterprise to the interests of 
the Convention.

More than any other one motivation, 
the commitment to the total cause of 
the gospel and the kingdom of God 
must be the basic motivation for educa
tional institutions. Partisanship and 
selfish interests must be laid aside as 
dedicated Southern Baptists look to the 
opportunities which lie before us and 
the task which is ours as we fulfill our 
place in the kingdom of God. Theologi
cal educators and leaders of the various 
state Baptist convention colleges must 
all see the common enterprise which is 
theirs.

Beyond any kind of institutional in
terest must be a commitment to the 
production of the best leaders possible 
for Southern Baptists—both ministers 
and laypersons. If this is done, the com
ing crisis in education for Southern 
Baptists will be met with greater en
thusiasm and with a greater opportu
nity for success than any of those faced 
previously.

Optimism is the only true Christian 
attitude. God will undergird our ef
forts, and the fulfillment of His pur
poses is promised if only we will seek 
first His kingdom.

‘Louis Dumont, From Mandeville to Marx (Chicago: University 
of Chicago Press, 1977), 10.

2Leon McBeth, History of Southern Baptist Higher Education 
(Nashville: Education Commission of the Southern Baptist Con
vention, 1966), 23.
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Who Is My Neighbor?
ROBERT PARHAM

Few questions have been asked more 
often, sparked more turmoil, and pro
duced more excuses than the question, 
"Who is my neighbor?” (Luke 10:29, 
RSV).1 It is a deeply troubling question, 
for the answer demands so much from 
us at such inconvenient times.

An already tough question becomes 
even more jarring when it is asked in 
the context of a crisis pregnancy. The 
answer jolts us into a new awareness 
about how the second great command
ment to love our neighbor applies to the 
issue of abortion.

Sanctity of Human Life Sunday is a 
time which Southern Baptists have set 
aside in 1989 to think about the rela
tionship between the national crisis of 
abortion and the Bible’s mandate to 
love our neighbor.

Think about how you would answer 
the following questions: Is the unborn 
child a neighbor? Is the teenager in 
East Tennessee who is pregnant and 
homeless a neighbor? Is the profession
al woman in Georgia who has just had 
an abortion a neighbor? Is the male col
lege student in Texas who refuses to 
bear any responsibility for an out-of- 
wedlock pregnancy a neighbor?

Next, think about how you can love 
your neighbor who faces the issue of 
abortion. Can you speak in defense of 
the unborn child in a society that 
places little value on children? Can you 
open your home to a teenager who 
wants to carry her child to term but has 
no home of her own? Can you offer for
giveness without guilt to a woman who 
has had an abortion? Can you love an 
irresponsible male college student who 

views women as sexual objects and re
fuses to accept any responsibility for 
his sexually permissive behavior? Can 
you accept someone who disagrees with 
you on abortion?

Think about a statement adopted in 
1987 by a diverse group of Southern 
Baptists:

• Human life from conception is 
sacred.

• Abortion at any stage of pregnancy 
is ending human life.

• In those incidents in which this di
vine ideal is not fulfilled, there can be 
redemption in God’s grace.

Therefore:
• Let us speak . . . against abortion 

on demand and . . . encourage alterna
tives to abortion.

• Let us pledge ourselves to be com
passionate, aggressive agents of God’s 
grace in nurturing human life.

Not only is Sanctity of Human Life 
Sunday a time to think about abortion 
and love of neighbor, it is also a time to 
commit oneself to concrete action: Edu
cate your children about Christian val
ues concerning sex. Work at a Baptist 
home for children. Lobby for restrictive 
abortion laws in your state legislature. 
Support a special emphasis in your 
church on the sanctity of life. Offer fi
nancial support to those facing crisis 
pregnancies.

On Sunday, January 15, 1989, think 
about the relationship between abor
tion and love for your neighbor. Then, 
act!

‘From the Revised Standard Version of the Bible, copyrighted 
1946, 1952, © 1971, 1973.
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“And who is my neighbor?”
(Luke 10:29 RSV)
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January 15, 1989

Sponsored by the Christian Life Commission of the Southern Baptist Convention
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Supervision—Providing 
a Support System
WILLIAM I. LONG

Approximately 5,063 missions and cha
pels are in operation across the South
ern Baptist Convention.1 An effective 
system of supervision is needed if pas
tors of these missions are to lead their 
congregations to become dynamic, 
healthy churches. The Home Mission 
Board seeks to assist pastors of small, 
new congregations by providing a 
framework for supervision.

'The Quarterly Review 47.4 (July 1987): 30.
2Doran McCarty, The Supervision of Mission Personnel (Atlan

ta: Home Mission Board, 1983), 21.

Doran McCarty, in The Supervision 
of Mission Personnel, defined supervi
sion as "providing a support system for 
the enrichment of personhood and to 
assist in the performance of tasks.”2 
Three distinct considerations evolve 
from this definition.

First is the development of a personal 
support system.—This system is often 
misinterpreted as one of monetary sup
port and one to control the mission pas
tor or his church. Accepting the need 
for supervision is a step toward trust 
building in the relationship of supervi
sor and supervisee.

Development of a personal support 
system can be complex because of sev
eral entities’ involvement in support
ing a mission church. Support may 
come from cosponsoring churches, as
sisting churches, the association, the 
state convention, and SBC agen
cies (HMB, Sunday School Board, etc.). 
Each entity is accountable for its in
vestment in the mission congregation. 
Thus, the support system must be fully 
defined if effective supervision is to 
take place.

Enrichment of personhood is a second 
goal in developing a support system.— 
Supervision should be seen as enhance
ment of rather than as a threat to the 
personhood of the mission pastor. The 
supervisor and the mission pastor must 
agree on a system of supervision best 
suited for personal growth. Both the su
pervisor and the supervisee need to 
grow through the time and effort in
vested in the supervision experience.

A third consideration involves assis
tance in the performance of tasks.—The 
task of the mission congregation is to 
reach, teach, win, and develop people 
and to help them grow to Christian ma
turity. The ultimate goal is for the con
gregation to grow to spiritual and fi
nancial health and self-support. 
Supervision should be seen as a minis
try rather than as a job. The results will 
be the personal growth of the mission 
pastor and the growth of the mission 
congregation.

Usually the supervisor is the pastor 
of the sponsoring church or the chair
person of the missions development 
council of the sponsoring church. The 
associational director of missions may 
be the supervisor.

Most successful church starting ex
periences grow out of the implementa
tion of a workable and meaningful sys
tem of supervision.
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Book Reviews
A Silence to Be Broken: Hope for 
Those Caught in the Web of Incest. 
Earl D. Wilson. Portland: Multnomah, 
1986. 139 pages. Paperback. $6.95.

Earl D. Wilson, Ph.D. and psycholo
gist, has written a unique book by 
speaking directly to Christians and the 
church about the issue of incest, the 
pain of the family, and the hope for 
healing. Using his own professional ex
pertise and many Scripture passages, 
Wilson addresses what families in 
which incest has occurred can do to be
gin the healing process and how caring 
Christians can help. His book presents 
a message of spiritual and emotional 
hope to victims, offenders, family mem
bers, and caring friends.

Chapter headings are the following: 
(1) "It Happens to Christian People 
Too,” (2) "Understanding the Roots of 
Sexual Abuse,” (3) "Understanding the 
Impact of Incest,” (4) "Meeting the 
Needs of the Victim,” (5) "Dealing with 
the Issue of Responsibility,” (6) "Under
standing the Needs of the Offender,” (7) 
"Forgiveness and Redemptive Heal
ing,” (8) "Sources of Help: Professional 
and Nonprofessional,” (9) "What Can 
the Church Do to Help?” and (10) 
"Hope Prevails,” followed by "A Prayer 
for Healing.”

The author attempts to break into 
the powerful denial system which sur
rounds the subject of sexual abuse. He 
touches on societal and individual be
liefs which contribute to and perpetu
ate incest. Using examples of individ
uals and families he has treated, 
Wilson presents the painful issues en
countered from the perspective of the 
victim, the offender, the offender’s 

spouse, and other family members. His 
approach is full of God’s mercy and 
grace while, at the same time, stating 
openly the fact of the accountability of 
the offender and other parent.

Chapter 5, "Dealing with the Issue of 
Responsibility,” is a particularly strong 
chapter, speaking clearly to the incest 
victim about his or her own sense of 
guilt and feeling of responsibility for 
what happened. In discussing the diffi
cult and complex issue of forgiveness, 
Wilson states: "Before you can forgive 
another person for anything, it is neces
sary to evaluate exactly what has hap
pened to you. With incest this means 
acknowledging several things: broken 
trust, physical pain, fear and humilia
tion, intruding images and psychologi
cal confusion, altered dreams, and shat
tered self-esteem” (p. 88). As he states 
the need for acknowledging and accept
ing the feelings of anger, fear, and re
sentment, he also encourages and gent
ly urges the victim toward forgiveness 
and restoration of a more healthy rela
tionship with God. The beginning of 
chapter 10 denotes the feelings toward 
God which many incest victims have 
and the difficult questions of why God 
would allow such an awful violation to 
happen to an innocent and unprotected 
individual.

Wilson’s description of "a helping 
church” and confrontation of attitudes 
of some Christians which might prove 
detrimental to healthy family relation
ships is, again, one which gently urges 
toward openness, spiritual growth in a 
nonjudgmental and grace-filled atmo
sphere, and one of healthy intimacy 
with God.

In summary, Wilson lovingly and 
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carefully presents the issues of incest 
from attitudes which may precipitate 
such behavior to hope for forgiveness 
and healing. However, many of the sig
nificant statements in the book seemed 
understated and somewhat buried. Be
cause the book was written for a broad 
spectrum of persons impacted by incest 
(the victim, the offender, family mem
bers, etc.), the particular needs of the 
victim were present but sometimes ob
scured. The book would likely be help
ful for Christian friends of an incest vic
tim and for ministering persons. It also 
would be an excellent study book for 
small groups in a church who are seek
ing to become helping, caring individ
uals to family members of an incestu
ous family.

Jan C. Lundy
Staff counselor 

Pastoral Counseling & Education
Center 

Dallas, Texas

The Churches of China: Taking 
Root Downward, Bearing Fruit Up
ward. Britt E. Towery, Jr. Waco: Long 
Dragon Books, 1987. 300 pages. $7.95.

Written by the China liaison director of 
Cooperative Services International, the 
Foreign Mission Board of the SBC, this 
book is an update on the Chinese Prot
estant churches. This second edition, 
revised, adds two new chapters—a brief 
survey of the difficult years following 
the 1949 Communist "liberation” and a 
message from Bishop К. H. Ting, which 
presents a helpful Chinese perspective 
on the growth and independence of the 
churches in China. The second section 
of the book gives a selective listing of 
church addresses and additional infor
mation on the provinces, autonomous 
regions, and municipalities of China. 
Informative and interesting photo

graphs and illustrations add to the 
book’s appeal. Photographs of key 
Christian leaders and facsimile pages 
of a Chinese hymnbook most used in 
China are good examples. The type
script text does not distract from the 
high readability of Towery’s book.

The author’s Preface to the first edi
tion contains an important caveat: De
spite his extensive experience with, 
and knowledge of, China, he still can
not present China from a Chinese per
spective. I would note, however, that 
his obvious love for China and the Chi
nese makes his writing attractive and 
credible. This is captivating reading of 
what Towery intends to be a general in
troduction "to those just now discover
ing China.”

Chapter 1 is an effective entree not 
only to the book but also to the tumul
tuous Cultural Revolution (1966-76), 
which even now influences Chinese so
ciety and has required forgiveness of 
Chinese Christians toward those who 
persecuted them during that time. 
Towery’s treatment of the Cultural 
Revolution provides a good general un
derstanding of the near anarchy un
leashed by the rampaging Red Guard 
youth and the traumatic attacks on 
Christians and church shutdowns. He 
notes accurately that all of China suf
fered and that the Cultural Revolution 
was not primarily an antireligious cam
paign. A drawback to accurate under
standing of the Cultural Revolution, 
however, is that Towery neglects to 
present the guiding role of Chairman 
Mao in the Cultural Revolution.

A concise summary of missions his
tory in chapter 3 cites earliest Chris
tian involvement in China, the colonial 
involvement of Western nations in Chi
na, the Taiping Revolution, the Boxer 
Rebellion, and twentieth-century mis
sions in China. Southern Baptist mis
sionaries I. J. Roberts, Polly and Glenn 
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Morris, and Pearl Johnson are noted. 
Few Southern Baptist missionaries at
tempted to understand the aims of the 
Communist revolutionaries before 
1949, and most were basically anticom
munist, favoring the Nationalist re
gime. This was true of most mission
aries during that time. The "Three- 
Self’ concept of the Protestant 
churches is compared favorably to the 
historic Baptist ideal of local church 
autonomy.

Subsequent chapters analyze reli
gious developments of the thirty-five 
years since the Communist takeover. 
Especially helpful are the vignettes of 
Three-Self and non-Three-Self Chris
tian leaders, such as К. H. Ting, Wang 
Mingdao, and Watchman Nee. The nar
rative is enriched with testimonies and 
impressions of Chinese Christian pas
tors and laypersons in response to vari
ous historical periods. The Three-Self 
Patriotic Movement is explained sim
ply and fairly. This movement originat
ed out of a Christian desire to be self- 
governing, self-supporting, and self
propagating—that is, to have Chinese 
churches not relying on missionary or 
other outside Christian support.

Churches began to reopen for wor
ship in 1979, three years after the ar
rest of the Gang of Four which was re
sponsible for much of the 
destructiveness of the Cultural Revolu
tion. Towery stresses the attitude and 
fact of unity among "post-denomina
tional” churches. Contrary to past criti
cisms of Three-Self leadership, "house 
churches” are highly valued by all Chi
nese Christians. Through 1984, more 
than ten thousand home meeting 
points existed, and more than thirty- 
four hundred churches had been 
opened or newly built. The number of 
churches today is approximately four 
thousand.

Chinese Christianity is producing a 

growing body of uniquely Chinese the
ology even as the growing churches re
quire more biblically and theologically 
trained ministers. Seminaries and lay- 
training institutes are developing to 
meet the needs. The China Christian 
Council has worked since 1980 to pro
vide more training and resources for 
church workers. Many of these semi
naries and their presidents may be con
tacted through the names and address
es provided.

The chapter on Christianity in a 
Marxist society is important for its 
evenhanded presentation of Chinese 
Christians’ perceptions of their church
es, the people and future of China, and 
the Communist government. Towery 
takes to task those outside China who 
make slanderous and unsubstantiated 
accusations about Three-Self leaders 
and participating churches. Can Chris
tianity properly exist in a Marxist soci
ety? The message is that it can, fruitful
ly and joyfully. Most readers may be 
surprised at the extent of conditional 
freedoms enjoyed at this time.

Further encouragement comes from 
the work of the Amity Foundation, 
which was initiated by Chinese Chris
tians in 1985. The work of Southern 
Baptists’ Cooperative Services Interna
tional is also discussed. These are pro
grams full of opportunity for specially 
trained Christians who may wish to 
serve in China. "Missions” as such is 
not possible in China today, but Ameri
can Christians still may be servants to, 
and coworkers with, Christian and non
Christian Chinese.

Exciting possibilities for correspon
dence and prayer present themselves 
in the listings of Chinese churches. 
These names, addresses, and brief de
scriptions of church locales suggest pos
sibilities for fellowship and spiritual 
support across international 
boundaries.
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The Christian seeking basic under
standing and options for action will 
benefit much from this book. Here is 
fascinating testimony of the work of 
God in growing churches in a Marxist 
country. Information regarding South
ern Baptist involvements is appreciat
ed and expected, given the author’s 
longtime work with that denomination. 
Finally, one may ask what Chinese 
Christians want most from other Chris
tians. Emphatically, they request 
prayer. I heartily recommend this book 
because of its positive tone; its relevant, 
up-to-date information; and its appre
ciative evaluation of the churches of 
China.

Jerry L. Summers
Student 

North Texas State University 
Denton, Texas

Counseling in Times of Crisis. Jud
son J. Swihart and Gerald C. Richard
son. Waco: Word Books, 1987. 190 
pages. $12.95.

Counseling in Times ofCrisis is the sev
enth volume of Resources for Christian 
Counseling Series published by Word 
Books. Judson Swihart has a Ph.D. in 
human development and family studies 
from Kansas State University; and 
Gerald Richardson, D.Min., is presi
dent of the Growing Edge Counseling 
Center in Arcadia, California, and is a 
licensed marriage, family, and child 
counselor.

As I began reading this book on coun
seling, I have to admit I was skeptical. 
Several books I have used on this sub
ject have not been very helpful. Many 
books present counseling in a laborato
ry environment that seems to have lit
tle relationship with real-life situa
tions. These books left me thinking, 
"How will I ever use this in real life?”

But that was not what I found as I be
gan reading Counseling in Times ofCri
sis. The theses for the book can be 
found in the introduction:

We believe that pastors and counsel
ors who have a background of infor
mation on crisis and crisis counseling 
techniques will be better able to re
spond to these calls for assistance. We 
recognize the extreme importance of 
sound biblical training and the work 
of the Holy Spirit in all counseling 
practices. This is the foundation of 
your ministry. But by acquiring pro
fessional skills and adding them to 
this spiritual foundation, you can be 
even more effective in the healing 
process.
Finally, someone has written a book 

recognizing that I exist and that the 
work I do is valid.

The book begins by describing exact
ly what a crisis is. Crisis counseling is 
different from other types of counsel
ing. A crisis can include job loss, unex
pected pregnancy, a spouse’s being un
faithful, or death. An important 
element to remember is that a crisis is 
how a situation is perceived by the 
counselee and not the counselor.

Another refreshing aspect of this 
book is its focus on crisis counseling. At 
least 70 percent of the counseling I do is 
because of some kind of crisis.

The authors move from developing 
the foundation to what they call, "the 
framework.” This part of the book is di
vided into five chapters. It contains spe
cifics about counseling in the midst of 
crisis. Case studies are followed by a 
section called discussion. At the end of 
each discussion section, the authors list 
"common feelings and issues for coun
selors to address.”

The way the book is designed will 
continue to be helpful as I use and re
use it from time to time. It will be easy 
to go quickly to the needed information 
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when I begin ministering in a new 
crisis.

The last part of the book deals with 
techniques to use as a crisis counselor.

While I was reading this book, my 
wife’s father died after only a two
month illness. Many of the things we 
were experiencing were mirrored in 
this book. How affirming I have found 
that to be.

At the end of the book is an appendix 
with lists of verses for encouragement. 
How often I have wished for just such a 
list. Many times when a member of our 
church is in the midst of a crisis, I find I 
am also dealing with feelings of my 
own. Sometimes my mind has gone 
blank, and I wondered how effective my 
ministry was.

As much as you and I would like to 
avoid crisis, that doesn’t seem possible. 
"Crises are a part of life. They are not 
something to be avoided but rather 
should be seen as points of movement. 
The idea is not to try to discover ways to 
avoid crisis but rather to learn how to 
utilize them to produce growth rather 
than dysfunction” (p. 12).

Some crises I have experienced I 
hope never to experience again, but the 
facts are that I learned from them and 
am a better person today because of 
them. How exciting this insight is as we 
help others in the midst of crisis to real
ize the new growth and strength that is 
within them.

Gary K. Douglas
Pastor 

First Baptist Church 
Paris, Missouri

Conversations with Paul. Wolfgang 
Trilling. New York: Crossroads, 1987. 
116 pages. $12.95.

Wolfgang Trilling, noted Catholic 
scholar and, since 1971, visiting lectur

er at the Protestant Seminary at Leip
zig (East Germany), is also the author 
of a two-volume commentary on the 
Gospel of Matthew. Conversations with 
Paul is a translation of the 1973 publi
cation of Mit Paulus im Gresprach.

The following two sentences serve as 
the thesis of Conversations with Paul. 
"I did not want to write a Theology,’ a 
’biography’ of the apostle Paul, or even 
an ’introduction’ to his writings and his 
work. I wanted to start a conversation 
with him and to introduce above all a 
Catholic readership to this conversa
tion in the light of its traditions and 
sensibilities” (p. x). The reason Trilling 
felt this book was necessary is the ne
glect of Paul by so many Catholics.

Conversations with Paul is directed 
toward this audience in the same way 
that Gunther Bornkamm’s Paul (pub
lished in 1971) was for Protestants. One 
would expect Trilling’s biblical quota
tions to be taken from the New Ameri
can Standard Bible; however, he quotes 
from the Revised Standard Version. 
The exegesis is rather shallow, more 
like exegesis in a homily than exegesis 
in a sermon.

Given the conversational purpose of 
Trilling’s book, the outline is less sys
tematic and more like an informal dis
cussion than many books about Paul. 
Chapter 1, "First Impressions,” justi
fies Trilling’s position that Paul is 
"alien” to many Catholics and rein
forces the necessity of the book for its 
intended audience. Chapter 2, "I Have 
Seen the Lord,” reflects Paul’s conver
sion experience on the Damascus Road 
(although Trilling does not use the 
word conversion). Chapter 3, "Two 
Eras,” is a brief introduction to the 
Jewish concept of "the present (evil) 
age” and "the age to come” which Trill
ing points out began with Jesus’ coming 
but has not yet been completely ful
filled. Trilling continues his discussion 
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of the tension of time in chapter 4, "An 
Old Adam and a New Adam,” in apply
ing the tension between sin and righ
teousness to persons, especially in light 
of Jesus’ purpose. In chapter 5, "God on 
the Gallows?” the author introduces a 
brief theology of the atonement. Chap
ter 6, "Reflections on 'Resurrection,’ ” 
presents conclusions on what Jesus’ 
resurrection meant to Paul’s life: the 
power of God, a confidence in God, and 
living for God.

In chapter 7, "What Is the 'Righ
teousness of God’ and 'Justification’?” 
Trilling writes in a unique way (for 
many Catholics) by stating, "Baptism, 
too, [like justification] must always be 
seen in connection with faith” (p. 77). 
Again Trilling writes, "Catholics need 
to understand the Fathers of the Refor
mation particularly in the way in 
which they saw the whole of faith pre
served or endangered at this point of 
the sola gratia [grace alone], and were 
essentially right in doing so” (p. 78).

In chapter 8, "The Age of the Spirit,” 
the period of time between Jesus’ first 
and second comings is discussed with 
an emphasis on the life of the individ
ual through the power of the Holy 
Spirit. This discussion is continued in 
chapter 9, " Tn the Spirit’—'in Christ’ ” 
with a more universal application—all 
the church. The emphasis of chapter 
10, "The Body of Christ,” is summed up 
in the last sentence of the chapter: 
"The community receives the body of 
Christ which has been given so that it 
may itself be and become a body, a body 
which similarly . . . seeks to become 
what was so often asserted at Vatican 
II, a serving church” (p. 105). Chapter 
11, "Jesus’ Life and Death in Us,” con
tinues with this idea of service to God.

Conversations with Paul is written in 
a popular, easy to read, informative, 
and nontechnical style (The twenty- 
nine notes appear at the end of the 

book.) designed to introduce Catholics 
to Paul. The most significant contribu
tion Conversations with Paul makes is 
in this area. Another significant contri
bution is that the discussions Trilling 
presents reflect Christian thought (as 
opposed to Catholic, Protestant, or Bap
tist thought). Given the objective of the 
book, the lack of exegesis is 
understandable.

Conclusions in Conversations with 
Paul are difficult to locate. This is per
haps due to the purpose of the book. 
Nevertheless, those conclusions formu
lated and expressed by Trilling are in 
general agreement with the theology of 
many Baptists. The emphases of faith, 
righteousness (the longest chapter of 
the book), and service to God on the ba
sis of regeneration reflect traditional 
Baptist views.

On the one hand, Conversations with 
Paul may serve as a good introduction 
to Paul’s thought. Conversations with 
Paul is written on an adult level; I 
would not recommend it for high-school 
youth. On the other hand, this would 
not be a good book for an in-depth study 
of Paul’s thought due to its brevity and 
lack of exegesis.

John E. Dent, Jr.
Instructor of Greek 

and New Testament
Clarke College 

Newton, Mississippi

The People Called: the Growth of 
Community in the Bible. Paul D. 
Hanson. San Francisco: Harper & Row, 
1986. $31.95. 564 pages.

This is a serious book, formidable in 
length and content. It is for the person 
interested in digging behind the obvi
ous in the Bible. Despite its heavy in
tent, the book is readable. The minister 
and the highly interested layman could
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gain insight from Hanson. I do not con
sider myself a scholar, but I found Han
son’s writing style within the parame
ters of my understanding.

Having said this, I must hasten to say 
that this book is written to engage the 
biblical scholar and to join the current 
discussion in biblical theology. The idea 
of ’’community” in the Bible is old yet 
new. Hanson takes a new look at com
munity in the Old Testament, between 
the testaments, and in the New 
Testament.

Hanson sees:
The most fundamental characteristic 
of such a notion of community . . . [as] 
based on the pattern of divine initia
tive and human response. That is, 
forms of community arise as a people, 
peering into the heart of life and seek
ing to align itself with God, who is 
ceaselessly active to create fellowship 
where there is alienation, to reconcile 
where there is enmity, to redeem 
where there is bondage, adopt those 
structures of community that best 
equip it to incarnate God’s purpose in 
its own life (p. 3).
He goes on to say, ’’The biblical no

tion of community therefore finds its fi
nal unity and focus in worship of the 
one true God. From that center alone, it 
derives its understanding of what is 
true, just, and good, along with the 
courage and power to stand on the side 
of truth and justice, whatever the cost” 
(p. 5).

After a general statement about the 
nature of the book, Hanson opens with 
’’The Birth of the Yahwistic Notion of 
Community.” The patriarchal narra
tives of Genesis and Exodus 1—15 are 
used in chapter 2. Hanson continues re
searching the Yahwistic Notion 
through early Israel, the age of the 
kings and early prophets, the Northern 
and Southern Kingdoms. The Exile was 
a time of crisis and reformulation of the 

idea of community. The ideas of Eze
kiel, Second Isaiah, and the Priestly 
Document are examined. In the next 
chapter Hanson explores attempts to 
reconstitute community and covers Is
rael’s move to Torah in the restoration 
of Israel and the interbiblical period. 
There is also a witness to an alternative 
vision in Joel, Ruth, and Jonah.

The idea of community is then ex
plored in the teachings of Jesus and the 
early church. The last chapter draws 
out the contemporary implications of 
the biblical idea of community.

Hanson does not believe that Torah 
was opposed to gospel in the beginning. 
He puts it this way:

Torah originated as a response to gos
pel; that is, to God’s saving activity on 
behalf of Hebrew slaves, who, within 
the context of their new freedom, 
sought to create patterns of communi
ty that were consistent with the righ
teousness and compassion of Yahweh 
revealed in the exodus. Nowhere in 
the literature of this period do we find 
righteousness to be a prideful posture 
on the basis of which the mortal 
sought to prove worthiness before 
God. Righteousness and compassion 
were rather qualities of a life-style 
that found their unity in humility be
fore God; that is, in worship (p. 80).
In an unusual commentary on this 

passage, Hanson illustrates his defini
tion with the story of Tamar and Judah 
(see Gen. 38).

Many conservative scholars will not 
agree with some of Hanson’s conclu
sions. Here are some examples:

’’These considerations lead us to des
ignate the Decalogue as the ’charter’ of 
the covenant community. Although it 
probably was not handed down in its 
present form by Moses, it embodies and 
immortalizes for all ages the essence of 
the covenant community ideal that 
originated in the band of freed slaves 
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led by Moses” (p. 56).
"Although Jesus himself did not es

tablish the early church, there is no de
nying that his life and teaching had a 
decisive impact on the thinking of those 
who gradually began to define the char
acter of a Jewish community centered 
around the confession that Jesus of 
Nazareth was the Christ—that is, the 
Messiah sent by God to redeem the 
world” (p. 383).

"It seems likely that both the title 
'Son of Man’ and the title 'Messiah’ 
were first applied to Jesus by the disci
ples in the post-Easter period as they 
used every resource offered by their 
tradition to explain the significance of 
this unique person” (p. 416).

I would hope that none of us would 
allow differences of opinion to keep us 
from reading this book. There is much 
to learn. There is much to consider. 
Hanson has done us a service in tracing 
community through the entire Bible 
and the interbiblical period. I am not 
capable of offering a critique of all of 
Hanson’s conclusions. I will leave that 
to you.

One of the interesting points of the 
book is what Hanson calls "Witnesses 
to an Alternative Vision.” In chapter 
10, the Books of Joel, Ruth, and Jonah 
are pulled together and seen to repre
sent a dissent or protest against the 
Ezra-Nehemiah-Chronicles movement. 
Joel, Ruth, and Jonah are seen as hold
ing up the older Yahwistic ideal of Yah
weh who transcended national bound
aries and who reached out to all people. 
Hanson felt these books were written 

late, perhaps in the fourth century BC. 
This view shows the vitality of the 
"Yahwistic Notion” to claim adherents 
throughout the Old Testament and in
fluence the New Testament.

In a final chapter, this book speaks to 
contemporary implications of commu
nity. Hanson says, "Perhaps the single 
most important source of renewal for 
contemporary communities of faith lies 
in the rediscovery of their identity as 
'the people called’ ” (p. 467). The 
church today needs to rediscover its 
roots going all the way back to exodus, 
the Exodus of Israel and the exodus of 
the cross. The church is a descendant 
"of a four thousand year history of 
God’s seeking to form with humans an 
abiding and blessed relationship” (p. 
467).

One criticism concerns the physical 
makeup of the book. At $31.95 the read
er expects a good book. My copy had a 
number of black marks and streaks in 
it. There were also some faded places 
and some broken type. This was only 
true in the first part of the book. I also 
realize that I may have gotten the one 
bad copy. I just felt that the book should 
have been nicer for the price.

There is much to be learned from this 
book. However, the reader should be 
forewarned that this book is on the cut
ting edge of scholarship. If you must 
agree with everything an author says, 
this book may not be for you.

Forrest W. Jackson
Pastor 

South Gate Baptist Church 
Nashville, Tennessee
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Chapter 14

THE Lord will have compassion/ on Jacob;once again he will choose# Israel and will settle them in their own land.лAliens' will join themand unite with the house of Jacob.
Now Southern Baptists everywhere have a

Bible designed especially for them.
The Disciple's Study Bible is a captivating 

work that traces the paths of 27 Christian doc
trines through the Scripture, as told in footnotes 
that undergird every page with new insights into 
ageless truths.

The New International Version text insures 
its accuracy. And a long list of study features 
insures its usefulness.
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Make your next Bible selection 
significant This one is.
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or Mail Order Center... 
where your satisfaction 
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Kids think Vacation Bible School is a time for fun activities, neat craft 
projects, playground games, and refreshments.

But you know Vacation Bible School is also a serious means of reach
ing lost persons for Christ.

This year, let us help you plan your successful VBS. These resources 
can help.

VBS Plan Book 1989—Includes pas
tor’s involvement, record book, 
achievement standard guide, worker 
enlistment and training, curriculum 
overview, Joint Service, and VBS 
report forms.
(5706-7) $1.50

VBS Joint Service Book 1989— 
Includes pledges, music, and mission/ 
evangelistic emphasis features.
(5706-14) $.85

Ideas for VBS Enrollment/Promo
tion—Provides guidance on pre
enrollment and follow-up plus promo
tion ideas used by churches.
(5706-42) $3.25

Involving Youth in Vacation Bible 
School—Provides help in reaching, 
enlisting, and keeping youth involved 
in VBS.
(5706-13) $1.80

To order VBS materials:
Write Customer Service Center

127 Ninth Avenue North
Nashville, TN 37234

Call toll free: 1-800-458-BSSB
Monday-Friday
7:30 a.m.-4:00 p.m. (Central
Time)

Visit the Baptist Book Store serving you! 
Your satisfaction is guaranteed!

Reaching and Teaching Through 
Vacation Bible School—Provides gen
eral and age-group workers with 
administrative help to plan, promote, 
and conduct VBS activities.
(5163-17) $3.90

VBS Joint Service Kit 1989—Con
tains all items necessary for conduct
ing a joint service in VBS: Joint Serv
ice Book, filmstrip, and a cassette 
tape.
(5706-16) $15.20

VBS Promotion Kit 1989—Contains 
seven different ll"xl7" four-color 
posters for age group VBS promotion 
and general awareness items such as 
streamers and posters, plus 30 pieces 
of clip art for use in church and com
munity promotion.
(5706-17) $5.70


