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Daniel L. Akin and R. Scott Pace, Pastoral Theology: Theological Foundations for Who a Pastor Is and
What He Does (Nashville, TN: B&H, 2017).
Daniel Akin is the president of Southeastern Baptist Theological Seminary in Wake
Forest, North Carolina. Scott Pace is a professor of pastoral theology and preaching
at SBTS. In an effort to avoid the pitfalls of pragmatism, moralism, egotism, and
cynicism, the authors advocate a pastoral theology based on sound doctrine.
“Theologically driven ministry refines our ingrained perspective of the pastoral
office, untangles the complexities of pastoral responsibilities, exposes the roots of
pastoral frustration, and renews our passion for pastoral ministry.”
“Pastoral theology establishes a theological framework for ministry that is biblically
derived, historically informed, doctrinally sound, missionally engaged,
philosophically deliberate, and contextually relevant.” (10)
The authors’s stated objective sets for themselves a high goal. Akin and Pace explore
systematic and biblical theology for the sake of pastoral theology, even though much of what they claim applies
specifically to the pastor also applies to all believers — to the priesthood of all believers. Sound doctrine shapes
the church and the people of God even as it shapes pastoral ministry. In their effort to accomplish “the
integration of theology and ministry,” they insist that their approach is “not meant to be a systematic theology
from a pastoral perspective,” but rather a way “to define and assess pastoral ministry from a biblical and
theological perspective” (15-16).
For example they apply their systematic development of the character of God to the pastor in the following
ways: (1) pastors should be holy as God is holy and exhibit “domestic dignity” (1 Tim 3:2), which the authors
claim “supports a masculine restriction to the pastoral office and a biblical definition of marriage” (27).
Therefore, on the basis of their biblically developed doctrine of God the authors argue that pastoral theology
applies to men only. Then they link male only pastors to a theology of marriage. (2) pastors “must exhibit
personal integrity” (Titus 1:7-8) and (3) exhibit spiritual maturity (1 Tim 3:6-7) (37).
All of the attributes of holiness and maturity that the authors apply to pastors in particular ought to be applied
first to all believers. This is how the apostle Paul develops these attributes in his letters. But Akin and Pace
compartmentalize pastoral theology as a separate discipline which leaves the impression that pastors are meant
to be holier and more called than other believers. Instead of developing pastoral theology as a corollary of a
theology of ministry they tend to speak to the pastor in such a way as to spiritualize and professionalize the
pastorate.
The authors challenge the “conventional understanding of the call” that “reserves the work of ministry for a
select few.” They describe this thinking as a “narrow and pragmatically defined understanding of the pastoral
call” that “has resulted in well-meaning, well-intentioned, capable followers of Christ serving in a pastoral
capacity that God never intended for them to occupy” (39). The authors support the universal call of God upon
all of Christ’s followers, but they emphasize that the pastoral call is a high calling (“the magnitude of this honor
cannot be overstated”), a holy calling, and a humble calling (42-43). Nevertheless, the authors don’t go far
enough in challenging “conventional understanding.” They single the pastor out as having a special calling with
a holy and humble character. Since the pastor takes after Moses and Isaiah, the ordinary believer stands below
him.
In their Christological chapter (“The Pastor and God’s Champion”) the authors treat the work of Christ and the
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person of Christ with sections on John 1, Philippians 2, Colossians 1, and Hebrews 1. They rightly emphasize
that Jesus is the head of the church and they offer an important challenge against pastoral overreach:
“What should our response be to Jesus as the Lord of the church? Submission, obedience, and
service. Jesus must have first place in our work. As shepherds of a local church body, we must
relinquish control and submit to his authority and agenda. No personal desires, programs, or
controlling group of people should determine our direction and ministry. As the head of the
church, Jesus must have ultimate authority and leadership in the local church” (71).
With that said, pastoral theology ought to take up the challenge of understanding how this is worked out in
practice, but Akins and Pace leave that to the reader. Issues of every-member ministry, the gifts of the Spirit,
mutual submission in Christ, plurality of leaders, and practical “checks and balances” are issues left for another
day. So much of what the authors say about pastors applies to all disciples — to all baptized persons. A biblical
philosophy of ministry is not exclusively nor even primarily the responsibility and profile of the pastor alone.
The chapter on the Holy Spirit is similarly conceived (The Pastor and God’s Companion). They conclude, “In
many ways our responsibilities as pastors mirror the work of the Spirit” but this should be the aim of each and
every believer, not just pastors (110).
The authors are eager to take foundational biblical and systematic theology and apply it to the pastor’s identity
and practice. This effort is worthwhile if it does not bypass the congregation. Application belongs first to the
body of Christ. Congregational identity and practice ought to precede pastoral identity and practice (139).
The priority we give to “the pastoral office” seems out of line with the NT description of the body of Christ. The
fluid terms of “overseer,” “bishop,” “elders,” “shepherds,” and “deacons,” do not emphasize an institutional
hierarchy as much as a flexible relational structure of responsibility. The authors stress the plurality of leaders
(155-156). Wherever the apostle Paul went he left a team of leaders (Acts 20:28). The authors write, “While
distorted perceptions of the church can undermine the nature of pastoral ministry, a proper understanding of the
church establishes the fundamental truths necessary for a biblical vision of who a pastor is and what he does”
(170).
The authors focus on the theological foundation of pastoral theology does not justify using the Shepherd analogy
exclusively for the pastor (214). It makes sense that leaders in the church should take after the Chief Shepherd,
but it is a distortion of the metaphor to conclude that the church is a passive flock of believers led by one
married man who has the sacred honor of bearing the title “pastor” (230) and who is entrusted with an almost
exclusive privilege of preaching God’s word and leading the church (263).
Akin and Pace’s last chapter on “Familial: The Pastor and God’s Covenant” equates the “gender distinction”
which they rightly argue is “real and essential” (268) with “functional roles based on the created order.”
Apparently, they can only conceive of gender differentiation as expressed by functional roles determined within
a certain cultural setting.
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M. Craig Barnes, The Pastor as Minor Poet (Grand Rapids, MI: Eerdmans, 2009).
Craig Barnes writes, “Few pastors will deny that on Sunday mornings we look
across the pulpit into the pews with a sense of envy. Everyone else in the church
came because they wanted to be there. They’re all free. They don’t have to praise
God even when they feel like cursing today. They could have spent the morning
with the New York Times and a good cup of Starbuck’s without anyone thinking
that their call was in jeopardy.”1
Before leaving the pastorate to become a seminary president, Craig Barnes wrote an
article for The Christian Century, entitled, “Pastor, not friend.”2 Barnes insisted that
it is important for pastors to “maintain healthy friendships outside of the church,”
but in the church, pastors must “maintain a distinction between relationships of
mutuality and those of service as a pastor.” Barnes said that when the elders of the
congregation ordained him to be their pastor, they were “being led by the Holy
Spirit to push me away from them. They were essentially saying, ‘We are setting
you apart to serve us. So you can’t be just one of the gang anymore. Now you have to love us enough to no
longer expect mutuality.’” Barnes continues, “It wasn’t long after I stood up from the ordination prayer that I
discovered this. But the elders have a hard time understanding the holy distance they created by their decision to
make me their pastor.” This is the high cost of ordination, says Barnes, “this lonely status of being surrounded
by everyone in the church while always being the odd person in the room.”
Ordination places the pastor on a one-way street of need-meeting. All the giving, caring,
and responsibility flows in one direction from pastor to people. Barnes paints a bleak, but
realistic, picture of the Christendom pastor who is drowning in obligation and unrelenting
pressure. Barnes envies the freedom of the lay person. “Parishioners are freed by a
spiritual anonymity pastors will never know. Best of all, they’re free to tell the old ladies
with thin lips that they can take a flying leap if they complain one more time. Pastors have
none of these freedoms, and they resent that so much of their individuality was lost on the day of their
ordinations.”3
But does it need to be this way? Is this how the apostles and the early church experienced the household of faith
and exercised spiritual leadership? Barnes loves the Church. There is no doubt about it. He is an insightful,
winsome, communicator of the gospel. Craig is a wise and humble church leader – one of our best. He has
devoted his life to helping people experience Christ’s peace. Barnes is more than willing to pay the high cost
“crowded loneliness.”He insists that this distinction between pastor and people has nothing to do with ego or
power, but everything to do with the pastor’s vocational responsibility. “This is the uniqueness of the ordination
to Word and Sacrament,” he writes. “It has nothing to do with hierarchy and everything to do with the different
apportionment of gifts. The cherished Reformation doctrine of the priesthood of all believers does not mean that
we are all the same. It means that we are all called to fulfill our mission to live in Christ in the places where we
have been called to serve him.”4 However, I question whether we are laboring under a false burden.
Only the pastor, Barnes believes, can “delve into the soul of the congregation in search of holy mysteries.”5 For
Barnes the uniqueness of the pastor’s vowed commitment distances him from the congregation he serves. “This
is what pastors really mean when they complain about the loneliness of their calling,” Barnes writes. “No one
can do this priestly work for them, or even with them. It is ironic that a profession that surrounds pastors with so
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many people leaves them alone with their own ponderings. And this is the part of the profession that is
completely missed by everyone the pastor serves. . .The pastor is forced to make the solitary journey into the
Holy of Holies to offer exhausted prayers over a cup of tea. There is nothing hierarchical or elitist about this
loneliest dimension of the job.”6
The work that Barnes attributes to the pastor alone is the work that the New Testament attributes to the body of
Christ together. There is no way that one person can or should do everything Barnes insists the pastor should do.
We just don’t have such a one-sided pastoral description of responsibility and authority in the early church. The
traditional model that has been reinforced over time through institutional religion is bound to leave the pastor
feeling alone and trapped. “Spiritual anonymity” among “ordinary” believers is a kind of “freedom” fostered in
the Christendom church that was unknown and alien in the early church. Led by the Spirit of Christ the apostles
envisioned a very different kind of church. They didn’t seek the freedom to tell off thin lipped old lades, but
certainly they sought the freedom of knowing and being known and the freedom to serve one another in love and
truthfulness. Barnes’ description of congregational anonymity and pastoral loneliness is sadly true of many
churches, and undoubtedly many pastors can identify with it. But to conform our pastoral theology to cultural
Christianity and institutional religion means yielding to cultural pressure and religious habit. We need pastors
who lead: pastors who combine authority and humility in a passion for Christ and a love for the household of
faith; pastors who preach the whole counsel of God and offer biblical spiritual direction; pastors who know how
to give and receive in the body of Christ.
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Richard Baxter, The Reformed Pastor (Carlisle, PA: The Banner of Truth Trust, 1656 (2007).
Puritan leader Richard Baxter in The Reformed Pastor (1656) hammered away at
spiritual complacency among pastors. Acts 20:28 was his key text: “Keep watch
over yourselves and all the flock of which the Holy Spirit has made you
overseers.” Baxter warned that God never saved a person for preaching the
gospel. On the contrary, it was possible for someone to be in a position of
offering salvation to others, while refusing it himself. “It is the common danger
and calamity of the Church” for people to become preachers before they became
Christians!7
Pastoral integrity was Baxter’s driving concern. He described pastors who were
“loath to misplace a word in their sermons” but made nothing of “misplacing
affections, words, and actions, in the course of their lives. . .They that preach
precisely, would not live precisely!” “Take heed to yourselves,” he pled, “lest
your example contradict your doctrine . . .lest you unsay with your lives, what you say with your tongues.”8 He
insisted, “We must study as hard how to live well, as how to preach well.”9
Baxter’s focus was on pastors, but there is no reason to exclude any believer from his passionate concern for
self-examination. Baxter appears to have assumed that pastors belong to a higher spiritual order and are subject
to greater accountability, but we do not need to make that assumption. What Baxter says to the pastor ought to
be said to everyone in the congregation. We are all equally responsible to follow the Lord Jesus as committed
disciples.
From his church in Kidderminster, England, Baxter wrote with a passion on pastoral integrity. He had a dowhatever-it-takes, spare-no-cost, attitude to personal holiness. He held preaching in the highest regard, but to
live what was preached was much more important than preaching well. His spiritual direction echoes the Master,
but with the zeal of a plaintiff: “Let me entreat you,” he pleads, “Maintain your innocency and walk without
offense. Let your lives condemn evil. . .Order your families well. . .Exemplify humility and meekness and selfdenial. . .Forgive injuries. . .Abound in the works of charity and benevolence. Go to the poor and see what they
want, and show your compassion at once to their soul and body.”10
Baxter paints a picture of the ministry that is demanding. Like John Chrysostom he underscored the inherent
tensions in pastoral ministry. The full-orbed work of the gospel requires pastors to expound difficult biblical
texts, as well as escape “sly and subtle temptations.” Pastors must remain faithful in spite of encountering
“obstinate resistance” and all types of prejudices and distractions. No one reading Baxter today would conclude
that it was easier to preach the gospel and lead people to Christ in the 17th century than it is in the 21st century.
“We have not one, but multitudes of raging passions, and contradicting enemies, to dispute against at once,
whenever we go about the conversion of a sinner.”11 Baxter contended that we must not shirk our responsibility
to give ourselves to this high calling.
Baxter was tolerant of those who were weak and needed Christ, but intolerant of those who were foolish and
resistant to Christ. He called for action: “Study, and pray, and confer, and practice; for in these four ways your
abilities must be increased. Take heed to yourselves, lest you are weak through your own negligence, and lest
7

Richard Baxter, The Reformed Pastor, ed. William Brown (Carlisle, PA: The Banner of Truth Trust, 2007), 56.
Baxter, 63.
9
Baxter, 64.
10
Baxter, 65-66.
11
Baxter, 68-69.
8

8

you mar the work of God by your weakness.”12
Baxter gave various motives for the necessity of oversight. “Take heed to yourselves” because (1) a holy calling
will not save an unholy person; (2) the “remnants of pride, unbelief, self-seeking, hypocrisy, and all the most
hateful, deadly sins” abide within us; (3) the tempter bears “the greatest malice to those who are engaged to do
him the greatest mischief;” (4) “you cannot miscarry but the world will ring of it;” and (5) those actively
engaged in ministry are more susceptible to certain sins, such as pride and hypocrisy. Baxter would agree with
C. S. Lewis who called pride the Great Sin because “Pride leads to every other vice: it is the complete anti-God
state of mind.”13 Our ancient spiritual mentors agree that no other sin has had as great an impact on pastoral
ministry as pride. “One of our most heinous and palpable sins is pride,” claimed Richard Baxter as he launched
into a lengthy discussion of how pride destroys the ministry of gifted believers, particularly pastors.14
Baxter’s detailed diagnostic on pride exposes the insidiousness of this hidden malignancy. Pride chooses our
friends, controls our mood, changes our voice inflection, ignites our ambition, triggers our insecurities, writes
our sermons, and inspires our envy of gifted believers. Pride is a “constant companion,” “a tyrannical
commander,” “a sly and subtle insinuating enemy,” tirelessly working to make us defensive, insecure,
combative, competitive, and miserable. Pride makes our egos so sensitive that we cannot work together in team
ministry nor accept honest criticism. We love those who praise us, but just let anyone find a flaw or fault and we
become paranoid, thinking that the world is out to get us. The proud care too much for what people think of
them and the very proud couldn’t care less. C. S. Lewis wrote, “The real black, diabolical Pride, comes when
you look down on others so much that you do not care what they think of you.”15
Baxter wrote, “We are so tender, that a man can scarcely touch us but we are hurt; and so high-minded, that a
man who is not versed in complimenting, and skilled in flattery above the vulgar rate, can scarcely tell how to
handle us so observantly,” without offending us.16 Baxter warned that pride is a greater sin than drunkenness or
prostitution. He went so far as to say that a person “may as certainly, and more slyly, make haste to hell, in the
way of earnest preaching of the gospel, and seeming zeal for a holy life, as in a way of drunkenness and
filthiness. For what is holiness, but a devotedness to God and living to him? And what is a damnable state, but a
devotedness to carnal self and a living to ourselves? And does any one live more to himself, or less to God, than
the proud?”17
Baxter warned that pastoral ministry was fraught with traps designed to entice even the most pious person to
selfishness. “We cry down papal infallibility,” but “too many of us would be popes ourselves,” expecting people
to respond to us as if “we were infallible.”18 Baxter quipped, “A proud preacher of humility is at least a selfcondemning man.”19 He denounced the person who “takes up the fame of godliness instead of godliness!”20
In the middle of Baxter’s analysis of pride’s seductive impact on pastoral ministry, he hints but does not develop
a practical remedy. In order to knock down that spirit of competitiveness, vain glory, and envy, Baxter reminds
pastors of the shared gifts of the Spirit in the Body of Christ. He writes,
“Is not every true Christian a member of the body of Christ, and therefore, partakes of the
blessings of the whole, and of each particular member thereof? And does not everyone owe
12
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thanks to God for his [or her] gifts, not only as having himself a part in them, as the foot has the
benefit of the guidance of the eye; but also because his own ends may be attained by his
brethren’s gifts, as well as by his own? For if the glory of God, and the Church’s felicity, be not
his end, he is not a Christian. Will any workman malign another, because he helps him to do his
master’s work? Yet, alas! How common is this heinous crime among the ministers of Christ!”21
Apparently Baxter did not realize that the very humility he called for as an essential remedy to the sin of pride
required redefining his pastoral theology and correcting his over-emphasis on the responsibilities of the pastor.
The legacy of the Roman Catholic sacredotal priesthood left Baxter with an understanding of pastoral ministry
that made too much of the pastor at the expense of the priesthood of all believers. His theology of ministry was
swallowed up by his pastoral theology. His comments on the shared gifts of the Spirit and every-member
ministry hint at the solution we seek to pursue in our theology of ministry. Shared leadership is absolutely
essential to fulfill the mission of God. As long as the pastor is perceived as shepherding a passive flock, the sin
of pride will undermine the ministry.
Baxter’s admonition, “Take heed to yourselves” falls like a hammer blow against spiritual naivete. And although
he singles out pastors, as the public bearers of ministry, we must insist that Baxter’s counsel applies to all who
follow Christ.22 His distinction between public and private Christians is well-intentioned, but mistaken. Baxter’s
philosophy of ministry reinforces the unbiblical division between clergy and laity. He condemns “some private
Christians of good esteem” who “thrust themselves into the ministerial office,” because they “have proved weak
and empty men, and have become greater burdens to the Church than some whom we endeavored to cast out.
They might have done God more service in the higher rank of private men, than they do among the lowest of the
ministry.”23 Baxter was correct in concluding that certain people were ill-suited for pastoral ministry, but
incorrect in implying that Christian ministry in the “private” sector was easier and less significant.
Baxter’s scrutiny of pastoral ministry was necessary and convicting both then and now. Are we to think that the
hypocrisy he sought to expose in pastoral ministry is no longer a problem today? Baxter insisted that outward
excellence in preaching was hardly proof of spiritual maturity. Harboring sin in one’s heart cannot be covered up
by “affected fervency” and “useless bawling.” Baxter didn’t pull any punches: “When preachers tell people of
the necessity of holiness, and that without it no man shall see the Lord, and yet remain unholy themselves, the
people will think that they do but talk to pass away the hour, and because they must say something for their
money, and that all these are but words of course.”24 Today, we read Baxter’s exhortation against pastoral
malpractice and hypocrisy and wonder what pastors’ conference would begin to tolerate his spiritual
bludgeoning. But his emphasis on self-examination is by no means unique in the history of the church.
In The Reformed Pastor, Richard Baxter’s interpretation of the shepherd and flock imagery reinforces the
importance of the active pastor and the passive congregational flock. Although the apostle Paul charged the
elders of the church at Ephesus with the responsibility of oversight, saying, “Keep watch over yourselves and all
the flock of which the Holy Spirit has made you overseers,” Baxter stressed “that every flock should have its
own pastor, and every pastor its own flock.” Instead of entrusting a ministry team with the task of oversight,
Baxter saw a single pastor exercising oversight over a particular congregation. “From this relation of pastor and
flock, arise all the duties which they mutually owe to each other.”25
Baxter acknowledged the burden of this responsibility and advised that congregations ought to be kept small
enough for pastors to fulfill their duties. “God will not lay upon us natural impossibilities: he will not bind men
21
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to leap up to the moon, to touch the stars, or to number the sands of the sea.”26 However, Baxter’s proposed
solution to “natural impossibilities” was not every-member-ministry, the gifts of the Spirit, and the priesthood of
all believers, but smaller congregations. He wrote, “If the pastoral office consists in overseeing all the flock,
then surely the number of souls under the care of each pastor must not be greater than he is able to take such
heed to as is here required.”27 Baxter warned that God would require the blood of so many parishes at the hands
of bishops who tried to do too much.
Nor was Baxter impressed with pastors who gave themselves to preaching and let others carry out spiritual
discipline on the flock. Baxter called for the pastor to know the spiritual condition of every person under his
charge. “Does not a careful shepherd look after every individual sheep?”28 Baxter was not adverse to hiring
ministerial assistants to share oversight responsibilities, and advised pastors to cut their salaries if necessary to
do so. Apparently, it never occurred to him that the body was gifted by the Spirit to look after itself. Instead of
calling the church to every-member-ministry, Baxter envisioned a single minister ministering to a flock small
enough so that the pastor knew everyone personally.
“The only serious problem with Baxter’s classic,” writes George Hunter, professor of church growth at Asbury
Theological Seminary, “is its major assumption. When Baxter wrote, the Christian priesthood had already
modeled vocational narcissism for over a millennium. With clear exceptions, including monarchs, politicians,
rock stars, super-jocks, and supermodels, priests have exceeded most other vocations in the degree to which they
have assumed that the world revolves around what they do.”29 Hunter argues that Baxter’s daunting job
description of the pastor has persisted in the popular imagination of most Protestants. The pastor is called to
serve “as every person’s evangelist, catechist, teacher, overseer, counselor, disciplinarian, liturgist, and
preacher.” He must also minister to the sick, visit from house to house, and preside at weddings and funerals.
For the most part, lay people “are essentially spectators,” or at best, third string players waiting for the chance
opportunity to serve the ordained minister is unable to perform his duties.30
For Baxter the metaphor of the flock is an apt description of a docile, needy congregation, dependent on the
pastor for guidance and correction. By the time he refers to 1 Peter 2:9, he seems blinded to the implications of
the priesthood of all believers. Baxter uses the description of the church as “a chosen generation, a royal
priesthood, a holy nation, a peculiar people,” as an incentive for pastors to be diligent in their work and not to
neglect these valuable, yet needy people. Baxter writes, “What a high honor is it to be but one of them, yes, but a
door-keeper in the house of God! But to be the priest of these priests, and the ruler of these kings—this is such
an honor as multiplies your obligations to diligence and fidelity in so noble an employment.”31
Most pastors at some point in their ministry have had to deal with these conventional expectations. It never
seems to fail but a few lay leaders see it as their responsibility to hold their pastor accountable for living up to a
Baxter-style pastoral job description. They virtually excuse themselves of any ministry responsibility while
taking it upon themselves to make sure that the pastor is doing all that is expected of him. Pastors often feel like
failures, because they cannot satisfy the excessive demands and burdens placed upon them. But ironically they
are often rendered powerless by lay leaders who treat them as employees. They act as if the pastor works for
them, because they are paying the pastor’s salary. Such pastors have all the traditional burdens without any of
the traditional authority.
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Dietrich Bonhoeffer, Life Together: A Discussion of Christian Fellowship (San Francisco, CA:
HarperCollins, 1954).
Dietrich Bonhoeffer wrote Life Together in 1938 for the Confessing Church’s illegal
clandestine seminary to guide twenty-five young pastors. His counterculture vision
for Christian community challenged German Christendom and its capitulation to
Hitler and Nazism. Life Together is a compelling guide to unlearning a form of
Christianity that does away with Christianity and destroys life.32 Bonhoeffer begins:
“Behold, how good and how pleasant it is for brethren to dwell together in unity!”
(Psalm 133:1).33 The privilege of Christian community is a gift, not to be taken for
granted. “The physical presence of other Christians is a source of incomparable joy
and strength to the believer.”34 The Christian “comes to others only through Jesus
Christ” who is the singular source of salvation and righteousness. 35 They come
together “as bringers of the message of salvation.”36 Community is a “divine reality,”
not a human ideal. “One who wants more than what Christ has established does not
want Christian brotherhood [community].”37
This spiritual reality is based on “the clear, manifest Word of God in Jesus Christ,”
rather than the “dark, turbid urges and desires of the human mind. The basis of the
community of the Spirit is truth; the basis of human community is spirit of desire.”38 For
Bonhoeffer, life together is centered in Christ. Christians learn to pray the Psalms,
understand the Bible, sing in unison, and pray together. They know the hospitality of the
kitchen table and the Lord’s Supper. They know how to work and fulfill their
responsibilities, and they know how to forgive one another.
The spiritual life of individual believers is held in tension with the body life of the whole community. The
transformation of the community of believers is never sacrificed for the sake of the individual nor is the
individual sacrificed for the sake of community. What is good for the individual is good for the body and what is
good for the body is good for the individual.39 The Day Alone follows The Day with Others: “Let him who
cannot be alone beware of community” and “Let him who is not in community beware of being alone.”40
Personal solitude consists of meditation on the Bible, prayer, and intercession. This is necessary to prepare for
the “life-and-death” combat with evil that is waged in community. All Christians are called to the ministry of
holding one’s tongue, the ministry of meekness, the ministry of listening, the ministry of helpfulness, the
ministry of bearing (forbearing and sustaining), the ministry of proclaiming (“the free communication of the
Word from person to person, not by the ordained ministry which is bound to a particular office, time, and
place”), and the ministry of authority. The truly remarkable achievement of Life Together is that although its
original context was designed for pastors Bonhoeffer meant it for the priesthood of all believers.
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Martin Bucer, Concerning the True Care of Souls, Trans. Peter Beale (Carlisle, PA: The Banner of Truth
Trust, 2009).
Martin Bucer (1491-1551) began as a Dominican, studying Thomas Aquinas and
Erasmus, but at the disputation of Heidelberg in 1518 Bucer embraced Luther’s
theology of the cross and soon became
committed to the new evangelicalism (Wright,
xi). He was a leader in the reform movement in
Strasbourg until 1549. He fled to England and
influenced Thomas Cranmer’s second edition of
the Book of Common Prayer (1552). He
unsuccessfully tried to mediate the “Supperstrife” between the Lutherans and the Zwinglian
Swiss. He found a kindred spirit in Melanchthon
and he influenced Calvin. “Buceran patterns of
evangelical practice and teaching were adopted
in all the strongholds of Reformed
Protestantism” (Wright, xiii).
Bucer published his treatise on True Pastoral Care in 1538 to help pastors
cast off the papal yoke and submit to the yoke of Christ (xv). Bucer believed that pastoral ministry held together
three essential truths: the discipline of Christ (as opposed to just church discipline), the Word, and the
sacraments. He believed that all Christians should look after one another for the sake of spiritual growth and
maturity. It is important to keep in mind that Bucer’s ministry was set in a state-church context. Wright explains,
“The state being the city, and the church in theory co-terminus with it, with virtually the whole population
baptized. . . .Bucer’s ecclesiology always lived in some degree of tension between these two poles. . . . majority
church/people’s church and the confession church/community of believers...” (xviii). Bucer insisted on the
universality of infant baptism.
You can imagine the implications of pastoral care in a city that sought to baptize every infant. In theory
everyone was a Christian and needed to be brought into the sheepfold. And the civil authorities were supposed
to be on board for a healthy and holy Christendom. With that said, Bucer’s approach to ministry was based on a
strong appeal to the teaching and practice of the early church. Bucer endeavored to “carry forward the citywide
church in his pursuit of a church of true believers” (Wright, xxi).
What is impressive about Bucer’s pastoral theology is that it begins as a theology of ministry and it was written
to all believers. “The church of Christ is the assembly and fellowship of those who are gathered from the world
and united in Christ our Lord through his Spirit and word, to be a body and members of one another, each
having his office and work for the general good of the whole body and all its members” (1). Bucer lays out the
NT case for every member ministry at the outset (2-7): 1. “One body, partaking of one Spirit, of one calling as
being called to one hope and awaiting one salvation, recognizing one Lord, having one faith, all having passed
through one baptism. . .” 2. “The Spirit of Christ is present and effective in each believer, working for the
general well-being of the whole body and all its members. And so every member, because he is a member of
Christ and an instrument of the Holy Spirit, is appointed to a particular beneficial work and activity in the body
of Christ. . .” (5). 3. “Christians are to look after one another most faithfully not only in spiritual but also in
temporal matters, so that no one among them should lack any good thing. . .” (6).
Christ is the head of his Church (9-15) and he “ordains in his church his appointed ministers” (23). Bucer
stresses the plurality of church leadership (26-30). “. . .Everyone should be concerned about people’s needs in
such a way that he wishes to use his own possessions for the sake of Christ’s kingdom, and no one should suffer
lack” (32). Bucer keeps front and center the dynamic relationship between spiritual and temporal needs and
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everyone’s responsibility to meet those needs. Pastors ought to proclaim the whole word of God (33).
The church needs a plurality of gifted elders to meet “the great and far-reaching nature of the work and ministry
of the pastoral office” (35). Bucer concludes that “from the time of the apostles, the elders were entrusted with
the episcopal office” (37). Elders, pastors, bishops, are interchangeable terms for Bucer. “The church’s ministry
requires many sorts of gifts, therefore it is necessary to have many sorts of people in it” (55). Bucer laments that
“the church’s ministry is provided only by those who are learned or teachers, and not by other God-fearing and
truly zealous Christians” (57). Although he sees only men serving in the ministry, at lease Bucer acknowledges
that “the Lord desires to have a group of people involved in the ministry of the church and uses many and
different sorts of people in it, who also come from all classes and types. And this is the fundamental and
essential reason why it is necessary to ordain many sensible and zealous men of God of all classes and types to
the care of souls, if it is to be carried out correctly and well” (59). Bucer calls for earnest prayer, attention to the
Holy Spirit, great seriousness, and diligent care and testing for the selection of elders/pastors (60-68).
The Christendom challenge is especially highlighted in Bucer’s seventh chapter on “How the Lost Sheep Are to
Be Sought.” Since society is nominally Christian the pastoral challenge is how to get these lost sheep into
Christ’s sheep-pen (76). Bucer stresses the inclusiveness of the gospel’s appeal to all people. Those who are not
the elect and do not belong “will reveal themselves when, having been diligently sought, invited and urged to
come to Christ, they despise the salvation offered to them and reject it” (77). Every means possible (doctrine,
exhortation, warning, correction, discipline, comfort, sacraments, holy assemblies, common prayer,
thanksgiving, and caring for the poor) ought to be used to compel people to come to Christ. Once again in this
context Bucer stresses the “allness” of the body of Christ.
“From this it may be concluded, first, that all Christians, as they are all members and
instruments of Christ, and it is Christ, not themselves, who is to live in their whole lives (each
according to his calling and ability as Christ lives in each), are to serve the Lord above all and
with the utmost diligence in order that all his lost sheep should be faithfully sought and led to
him and brought into the fellowship of his church. Indeed we pray for this before everything
else: Your kingdom come (Matt 6:10).” (79-80)
Bucer argues that political rulers have a responsibility to urge people to come to Christ. They do not preach or
minister the word and sacraments, nor apply church discipline but they are responsible for supporting faithful
ministers, educating and disciplining the young, and encouraging godliness. Bucer envisioned a functional
theocracy where “fines” and “severe penalties” are levied against “schismatics” and “particular sects” (81).
Those who had been baptized were not allowed to separate from the church. The state’s responsibility was to use
external punishment to forcibly impose obedience. Although rulers cannot impose beliefs, they can impose
obedience. Bucer went so far as to say that if the state enforced slavery, it ought to enforce religion. Bucer, “If
an appointed ruler is glad to compel by force natural people to remain with their natural masters, despite the fact
that no-one can be faithful against his will and compulsion by itself cannot instil faithfulness in anyone, why
should not one even more use force (which after all is all of Christ), as much as the Lord will grant, in order that
they remain with Christ and serve him?” (84).
Bucer said, “No-one is to be pressed to say that he believes what he does not believe, and still less to come to the
Lord’s table if he has no desire to do so. . . .But also no-one who has been born and baptized into Christ among
Christians is to be allowed not to hear the teaching of his Christ and to live publicly in opposition to it,
blaspheming against it and making it odious to others” (85).
It is not difficult to see how this Christendom mind-set impacted the testimony of the church. Bucer believed
rulers were responsible for assuring outward conformity to the law of God among unbelievers. Bucer has an
interesting section on missions and the need to evangelize “Jews, Turks, and other heathen” (86). He challenged
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colonial imperialism with its priority on territorial expansion and materialism at the expense of winning souls to
Christ (87-88).
The second half of Bucer’s True Pastoral Care concentrates on restoring stray sheep, healing the hurt and
wounded sheep, and strengthening weak sheep (97-171). Bucer observes that there is very little direction in the
NT for how to organize the church. He writes, “It should be carefully noted with regard to this and all the
outward practices of the church that our Lord Jesus has spelt out very little of all the outward things which we
are to do; and those things he has laid down, he has allowed to be dealt with in just a few words” (114).
Bucer concludes with an emphasis on how the healthy and strong sheep are to be guarded and fed (176-210).
Once again he stresses every-member ministry in a Christendom context:
“Each Christian is to help and counsel the other to the best of his ability, so that he may be
protected against all evil and provided with all that is good. But those who are principally to
concentrate on this are those who have some authority over others, such as fathers of families,
masters of apprentices, and above all civil rulers. But since we are dealing here particularly with
the care of souls and the ministry of the spiritual pastoral office which are to be exercised by the
ministers of the church, we have only referred to those texts which speak of the guarding and
feeding which is to be carried out by the elders of the church” (176-177).
Bucer’s texts for this chapter are John 21:13-17; 1 Peter 5:1-4; Acts 20:18-21, 26-28; 1 Thessalonians 2:5-12; 1
Corinthians 5:2, 6-7a, 11-13. However, the exclusive application of these texts to elders is not absolute. Bucer
believed leaders ought to model belief and behavior for all believers.
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John P. Burgess, Jerry Andrews, and Joseph D. Small, A Pastoral Rule for Today: Reviving and Ancient
Practice (Downers Grove, IL: IVP, 2019).
Since pastors do not “have sufficient wisdom to sustain faithful ministry by
themselves” they need the wisdom of great pastors who have gone before, like
Augustine, Benedict, Gregory the Great, John Calvin, John Wesley, John Henry
Newman, and Dietrich Bonhoeffer. These leading pastors have a great deal to teach us
about the necessity of theological friendships and meaningful community (Augustine),
about the spiritual disciplines and the monastic way of life (Benedict), about
character, holiness, humility, and service (Gregory), about the benefit of the company
of fellow pastors (Calvin), about the shape of the Christian life (Wesley), about the
spiritual disciplines and importance of the mind (Newman), and about life together
(Bonhoeffer).
The authors apply the lessons of these great pastors to today’s lonely, overworked,
and insecure pastors. They seek to help the pastor in ways that seemingly either bypass overlook the
congregation. This is pastoral theology minus the household of faith’s Spirit-gifts, every-member ministry,
shared leadership, and abiding fellowship. The office of the ordained pastor is an entity outside the realm of
Bonhoeffer’s description of life together. Pastors are a unique breed of professionals, set-apart and set-above the
congregation.
Ironically, pastoral theologies have a way of separating the nature and purpose of pastoral ministry from the
theological and practical context of congregational identity. Instead of embedding pastoral theology in a
theology of ministry and integrating pastoral work with the work of disciple-making, the priesthood of all
believers, and God’s mission, the church is an aggregate of passive believers. The gravitational pull of
denominational church work, institutional maintenance, and religious success by the numbers runs contrary to a
pastoral identity shaped by the New Testament. Instead of unlearning the processes that cater to the religious
consumer and the organization, pastors are taught that everything related to “ministry” depends on them. It is not
uncommon for pastors to be addressed in the following way:
“Demands on your time and energy include regular visitation and successful stewardship programs, membership
growth and an efficient committee structure, presbytery [denominational] service and good sermons, community
outreach and an attractive church school program – the list is endless. People expect you to be available,
personable, and wise, successfully negotiating the new challenges that each day of ministry brings. But that is
not all. You know better than anyone else that you live out your ministry amid competing understandings of
ministry itself. You are expected to be preacher, teacher, therapist, administrator, personnel director,
organizational manager, entrepreneur, and CEO – all at the same time. What is at the center of your ministry?
What at the periphery? You worry that you cannot get everything done or satisfy every expectation. But beneath
those worries is a question: Of all that I expected to do and be, what is worth doing and what is the core of my
vocation?”
“Pastoral isolation intensifies uncertainty about what really matters. While most pastors are constantly in touch
with people, opportunities for deep fellowship among pastors are rare. Isolation appears even more intense when
we remember that pastors need theological friendships to sustain them and hold them accountable to the gospel.
Too few pastors gather on a regular basis to encourage and build up one another in the gospel. Pastoral
loneliness contributes to the personal and ecclesial disasters of sexual misconduct, alcohol abuse, and financial
impropriety.”41
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Each time this litany of pastoral overwork, identity confusion, and personal isolation, is expressed, it exposes the
false premise on which today’s pastoral ministry rests. Unwittingly the collective and compounded effect of
religious tradition, cultural expectation, and professional pride, has created an impossible position that cannot be
found in the Bible. It owes its existence to the legacy of the medieval sacredotal priesthood and a socio-political
Christendom. This unhealthy understanding of pastoral ministry generates either guilt and insecurity or pride
and ambition in all who attempt it. This is why we insist that a biblically shaped understanding of the church is
basic to being true pastors. The disciple-making household of faith is necessary for pastors to pastor.
A biblical pastoral theology needs to go back to the New Testament’s understanding of the significance of God’s
mission, the importance of discipleship, the shared gifts of the Spirit, the involvement of every-memberministry, and the plurality of spiritual leaders. Without these commitments the church has a titular head of a
human organization that offers spiritual services to passive recipients of religion. When tradition, culture, and
human nature persists in putting someone other than Christ in place of Christ then everyone suffers.
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John Calvin, Institutes of the Christian Religion, vol. 2, Books III-IV. Edited by John T. McNeill
(Louisville, KY: Westminster John Knox Press, 2006).
Calvin’s pastoral theology is embedded in his
theology of church and ministry. The 16th
century Swiss reformer began Book IV with the
expressed purpose of stating “the external
means or aims by which God invites us into the
society of Christ and holds us therein” (1011).
The division within Christendom between the
corrupt Roman church ruled by the papacy and
“the true church” is the fault line that Calvin
wrestles with throughout Book IV.
Calvin claimed that pastoral ministry is “the most useful exercise in humility” for both pastor and people. God’s
choice of human preachers proves that God hid “the treasure of his heavenly wisdom in weak and earthen
vessels (2 Cor 4:7) in order to prove more surely how much we should esteem it” (1054). However, the humility
of “a puny man risen from the dust” entrusted with preaching the gospel did not in any way diminish the
significance of pastoral ministry (Eph 4:10-15). “For neither the light and heat of the sun, nor food and drink, are
so necessary to nourish and sustain the present life as the apostolic and pastoral office is necessary to preserve
the church on earth” (1055). Calvin wrote, “It is not my present intention to set forth in detail the gifts of the
good pastor, but only to indicate what those who call themselves pastors should profess. That is, they have been
set over the church not to have a sinecure [a position or office that requires little work] but, by the doctrine of
Christ to instruct the people to true godliness, to administer the sacred mysteries and to keep and exercise
upright discipline” (1059).
Calvin held that the terms used for those who “rule the church” were interchangeable: “bishops, presbyters,
pastors, and ministers” (see Titus 1:5; 1 Tim 3:1; Phil 1:1; Acts 20:17, 28). He stressed the plurality of leaders:
“Each church, therefore, had from its beginning a senate, chosen from godly, grave, and holy men, which had
jurisdiction over the correcting of faults” (1061). Calvin was adamant on the role of women: “Women could fill
no other public office than to devote themselves to the care of the poor. If we accept this (as it must be
accepted), there will be two kinds of deacons: one to serve the church in administering the affairs of the poor;
the other, in caring for the poor themselves” (1061).
Calvin discussed the pastoral call as an outer and inner call, stressing that the office is to be received without
“ambition or avarice, not with any selfish desire, but with a sincere fear of God and desire to build up the
church. This is indeed necessary for each one of us if we would have our ministry approved by God” (1063). “In
two passages [Titus 1:7; 1 Tim. 3:1-7] Paul fully sets forth what sort of bishops ought to be chosen. To sum up,
only those are to be chosen who are of sound doctrine and of holy life, not notorious in any fault which might
both deprive them of authority and disgrace the ministry [1 Tim. 3:2-3; Titus 1:1-7]. The very same requirements
apply to deacons and presbyters [1 Tim. 3:8-13]” (1063). Calvin’s discussion of qualifications underscores the
plurality of leaders in the church. He continues by emphasizing congregational approval. “We therefore hold that
this call of a minister is lawful according to the Word of God, when those who seemed fit are created by the
consent and approval of the people; moreover, that other pastors ought to preside over the election in order that
the multitude may not go wrong either through fickleness, through evil intentions, or through disorder” (1066).
In Book IV, chapter V, Calvin showed that the ancient form of church government was completely overthrown
by the tyranny of the papacy and by monstrous abuses. Calvin wrote, “Today there is no order of men more
notorious in excess, effeminacy, voluptuousness, in short, in all sorts of lusts; in no order are there masters more
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adept or skillful in every deceit, fraud, treason, and treachery; nowhere is there as great cunning or boldness to
do hard. I say nothing about their arrogance, pride, greed, and cruelty. I say nothing about the dissolute license
of their entire life. The world is so wearied with bearing these abuses that there is no danger that I should seem
to exaggerate unduly” (1097).
Calvin stressed the distribution of church income to the poor and discussed “a most beautiful deception” in
twisting Scripture to transfer the glory from Christ’s kingdom to “the delicacies of the table, splendor of apparel,
a great retinue of servants and magnificent palaces” (1100). Calvin’s understanding of Peter’s commissioning
underscored his conviction of humble, sensible pastoral leadership and every-member ministry (1104-1107). The
Church has only one foundation, only one head, Jesus Christ, our great High Priest. Pastors function as
moderators, not monarchs; mentors, not masters (1109). In chapter VII - XIII, Calvin traced the orgin and
growth of the Roman papacy, followed by its heresies, corruptions, and abuses. His ecclesial theology is
developed in contrast to the Roman church. Pastoral leadership in preaching, worship, and governance is set
over and against the practice of the Roman church. This pattern continues with his explanation of the sacraments
(chapters XIV-XIX).
In Book IV, chapter XX, Calvin explores the relationship between spiritual and civil authorities. There is the
authority “that resides in the soul or inner man and pertains to eternal life” and the authority that “pertains only
to the establishment of civil justice and outward morality” (1485). He begins, “For although this topic seems by
nature alien to the spiritual doctrine of faith which I have undertaken to discuss, what follows will show that I
am right in joining them, in fact, that necessity compels me to do so. This is especially true since, from one side,
insane and barbarous men furiously strive to overturn this divinely established order; while, on the other side,
the flatterers of princes, immoderately praising their power, do not hesitate to set them against the rule of God
himself. Unless both these evils are checked, purity of faith will perish” (1486).
Calvin pushes back against the radical reformation and its over-realized eschatology. He challenged the notion
that “nothing will be safe unless the whole world is reshaped in a new form, where there are neither courts, nor
laws, nor magistrates, nor anything which in their opinion restricts their freedom” (1486). Calvin distinguished
between “this present fleeting life and that future eternal life” and separated “Christ’s spiritual Kingdom” from
“civil jurisdiction” (1486). He described the purpose of civil government: “Civil government has as its appointed
end, so long as we live among men, to cherish and protect the outward worship of God, to defend sound doctrine
of piety and the position of the church, to adjust our life to the society of men, to form our social behavior to
civil righteousness, to reconcile us with one another, and to promote general peace and tranquility” (1487).
Calvin’s Christendom perspective of civic government fulfilled a divine mandate between the temporal order
and the coming Kingdom of Christ. Government’s divine mandate “prevents idolatry, sacrilege against God’s
name, blasphemies against his truth, and other public offenses against religion from arising and spreading among
the people; it prevents the public peace from being disturbed; it provides that each man may keep his property
safe and sound; that men may carry on blameless intercourse among themselves; that honesty and modesty may
be preserved among men. In short, it provides that a public manifestation of religion may exist among Christians,
and that humanity be maintained among men” (1488).
Calvin claimed that governments – all governments – were ordained by God. “Let no man be disturbed that I
now commit to civil government the duty of rightly establishing religion, which I seem above to have put aside
outside of human decision. For, when I approve a civil administration that aims to prevent the true religion
which is contained in God’s law from being openly and with public sacrilege violated and defiled with impunity,
I do not here, any more than before, allow men to make laws according to their own decision concerning religion
and the worship of God” (1488).
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The absence of a separation of church and state and the implications of a state-church are embedded in Calvin’s
understanding of government. Calvin draws on the OT and the NT in making his case that government is
ordained by God. “The Lord has declared his approval of their offices. Accordingly, no one ought to doubt that
civil authority is a calling, not only holy and lawful before God, but also the most sacred and by far the most
honorable of all callings in the whole life of mortal men” (1490). He elaborated on his high view of magistrates:
“To sum up, if they remember that they are vicars of God, they watch with all care, earnestness, and diligence, to
represent in themselves to men some image of divine providence, protection, goodness, benevolence, and
justice” (1491). Calvin believed government was required to implement both Tables of the Law: “No
government can be established unless piety is the first concern; and that those laws are preposterous which
neglect God’s right and provide only for men. Since, therefore, among all philosophers religion takes first place,
and since this fact has always been observed by universal consent of all nations, let Christian princes and
magistrates be ashamed of their negligence if they do not apply themselves to this concern” (1495).
Ironically, Calvin’s biblical interpretation of political submission to the governing authorities seems oblivious to
first-century hostility to the followers of Christ. His political theology does not take into account a theology of
persecution. He discusses the government’s role in taxation, waging a just war, and just litigation. He believes
that God’s ordained natural law is reflected in governmental authority, even when princes and magistrates may
be evil: “I am not discussing the men themselves, as if a mask of dignity covered their foolishness, or sloth, or
cruelty, as well as wicked morals full of infamous deeds, and thus acquired for vices the praise of virtues; but I
say that the order itself is worthy of such honor and reverence that those who are rulers are esteemed among us,
and receive reverence out of respect for their lordship” (1510).
Calvin calls for submission to those who “rule unjustly and incompetently” because they “have been raised up
by [God] to punish the wickedness of the people; that all equally [good and bad magistrates] have been endowed
with that holy majesty with which [God] has invested lawful power” (1512). Calvin is emphatic on this point,
even though his reasoning is an extrapolation without solid biblical foundation and is questionable by Calvin’s
own logic (see 1520). “In a very wicked man utterly unworthy of all honor, provided he has the public power in
his hands, that noble and divine power resides which the Lord has by his Word given to the ministers of his
justice and judgment. Accordingly, he should be held in the same reverence and esteem by his subjects, in so far
as public obedience is concerned, in which would hold the best of kings if he were given to them” (1513). “We
owe this attitude of reverence and therefore of piety toward all rulers in the highest degree, whatever they may
be like” (1516). Calvin sees the order of submission extending to husbands over wives and children over parents.
“Suppose husbands most despitefully use their wives, whom they are commanded to love and to spare as weaker
vessels (1 Pet 3:7). Shall either children be less obedient to their parents or wives to their husbands? They are
still subject even to those who are wicked and undutiful” (1516).
Calvin’s divine right of kings is presented as an absolute, regardless of the king’s wickedness. Only at the end
does he acknowledge an exception, “that such obedience is never to lead us away from obedience to him [God],
to whose will the desires of all kings ought to be subject, to whose decrees all their commands ought to yield, to
whose majesty their scepters ought to be submitted. And how absurd would it be that in satisfying men you
should incur the displeasure of him for whose sake you obey men themselves! The Lord, therefore, is the King
of kings, who, when and above all men; next to him we are subject to those who are in authority over us, but
only to him. If they command anything against him, let it go unesteemed. And here let us not be concerned about
all that dignity which the magistrates possess; for no harm is done to it when it is humbled before that singular
and truly supreme power of God” (1520) (Daniel 6:22-23; Hosea 5:13; 1 Kings 12:30; Acts 5:29; 1 Cor. 7:23).
Calvin’s political theology would have been better served by beginning with “We must obey God rather than
men” (Acts 5:29) rather than imposing the worldly authority of the “divine right of kings.”
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John Chrysostom, Six Books On the Priesthood (Crestwood, New York: St. Vladimir’s Seminary Press,
1977).
John Chrysostom provides a retrospective look into the pressures felt by those
contemplating the priesthood at the end of the fourth century. In 371, the church
authorities in Antioch tried to recruit John and his best friend Basil for ordination.
They were in their mid-twenties and the prospect of being called into pastoral
leadership was, for them, momentous. Fast forward twenty years to when John
Chrysostom, now Antioch’s renown pastor and the great “golden mouth” of
preaching, writes a Treatise on the Priesthood. This classic work explains why he
deceived Basil and hid when the authorities came for them. After two decades of
ministry, he offers his reasons for that famous refusal. He explains his fear of
pastoral ministry, and expresses how utterly unworthy and overwhelmed he felt by
the prospect of pastoral responsibility.
The Treatise is written as a dialogue between himself and
Basil. He assures Basil that it was not out of arrogance and pride that he made his decision
to flee, but just the opposite. He was not ready to be entrusted with the grave responsibility
of watching over “the rational flock of Christ.” He could hardly look after himself, much
less the Body of Jesus. John claimed, “the infirmity of my spirit renders me useless for the
ministry.”42 He feared that if he undertook this responsibility, he would provoke Christ
whom he loved and bring down judgment upon himself. If he had accepted a high political
or military position, everyone would have accused him of great folly. How much greater
his guilt and his arrogance, if he had sought to be a pastor in Christ’s eternal kingdom!
In some respects, John’s high-view of the priesthood was too high and we suffer today from the legacy of his
priestly inflation. Sacerdotalism and asceticism added to the burden of the office. In John’s day, the priesthood
was exaggerated into something that it was never intended to become. John compared the priest consecrating the
Mass to Elijah calling down fire on Mount Carmel. The modern tendency has been to secularize the office and
turn pastors into entrepreneurial visionaries and executive administrators. The ancients spiritualized the office
and separated the clergy from the laity in ways that rightly strike some as superstitious.
John’s vision of pastoral ministry would have been helped by understanding the priesthood of all believers. If he
had grasped a theology of the gifts of the Spirit and every member ministry, some of the pressure he felt would
have been lifted. He would have been better off including women in ministry and resting in the truth that there is
only one mediator between God and humanity, the man Christ Jesus. His interpretation of the Mass meant that
the priest played an essential role in the salvation of his congregation. “Only by means of these holy hands, I
mean the hands of the priest,” who lift up the body and blood of Christ are people saved.43 This put enormous
pressure on the priest to be altogether righteous: “The priest, therefore, must be pure as if he were standing in
heaven itself, in the midst of those powers.”44
For John, the New Testament priesthood represented something of the awe-inspiring glory of the Old Testament
Holy of Holies. The priesthood played an essential role in mediating salvation. John writes, “Anyone who
considers how much it means to be able, in his humanity, still entangled in flesh and blood, to approach that
blessed and immaculate Being, will see clearly how great is the honor which the grace of the Spirit has bestowed
on priests. It is through them that this work is performed, and other work no less than this in its bearing upon our
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dignity and our salvation.”45
The burden of the priesthood was too much for John. He felt exposed and vulnerable. Who in their right mind
would choose to be subject to God’s greater judgment and susceptible to everyone’s criticism and envy?
Chrysostom complained that people were ready to pass judgment on the priest as if he wasn’t human, as if he
was an angel, free from every type of infirmity. John did not challenge the priestly pedestal he assumed it.
“Everyone wants to judge the priest, not as one clothed in flesh, not as one possessing a human nature, but as an
angel, exempt from the frailty of others.”46 John claimed he would never be foolish enough to captain a ship or
command an army. How then was he able to lead the church, a responsibility infinitely more important because
people’s very souls hung in the balance? He was terrified that his spiritual and moral incompetence would be
discovered immediately and people would condemn him for putting eternal destinies at risk.
John’s sacerdotal priesthood represented an office far above all other types of work and demanded of the priest a
spirituality that was like that of the angels. Centuries later a German monk was almost driven mad by the same
pressures that Chrysostom felt. But in Martin Luther’s case, a theological conversion saved not only his soul, but
helped restore the biblical meaning of ministry, not only for pastors but for all Christians.
John Chrysostom viewed the superiority of the pastor over his flock in almost ontological terms: the very being
of the priest was on an altogether different plane than mere mortals. However, there was a dramatic downside to
this high calling. John held that the pastor was responsible for not only his own sins but the sins of people. Like
the ancient prophet Ezekiel, John held that the pastor was responsible for speaking out and dissuading people of
their evil ways (Ezekiel 3:17-19). If he did not warn them, he would be held accountable for their sins and their
blood would be upon him. John insisted that the pastor by virtue of his office “stands in the most utmost peril for
the sins of others.”47
This is why he claimed it was much easier to live as a monk in the wilderness, than a pastor in the city. The
monk had only himself to worry about, but the pastor was morally and spiritual responsible for everyone in the
flock. The reason John initially fled his ordination was because he shuddered at what one could expect to suffer
“who will have to answer for so many.” As he said, “My reason for hiding was not arrogance or vainglory, but
fear for my own safety and a clear view of the responsibilities involved.”48 John laid on the office of the pastor a
tremendous burden of conscience.
Thankfully, the Reformation went a long way in correcting these unbiblical notions, but the distinction between
pastor and people remains in the church today. Instead of an ontological or mystical superiority, there is now a
functional superiority. The difference between the shepherd and his flock is not between “rational man and
irrational creatures” but between pastor as conscientious parent and congregation as infant child.
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R. Robert Creech, Pastoral Theology in the Baptist Tradition: Distinctives and Directions for the
Contemporary Church (Grand Rapids, MI: Baker, 2021).
R. Robert Creech is professor of Pastoral Leadership and director of pastoral
ministries at Truett Theological Seminary, Baylor University. He served as senior
pastor of University Baptist Church in Houston. He offers “a distinctively Baptist
pastoral theology” that draws on Baptist theologian James McClendon’s emphasis
on continuity between the primitive NT church and the church on judgment day.
Creech writes, “McClendon converts this vision into a principle of biblical
hermeneutics he calls ‘this is that.’ On the day of Pentecost, Peter declares ‘this’ (the
events occuring in Jerusalem) is ‘that’ spoken by the prophet Joel (2:16-21). Such a
principle, ‘this is that,’ expresses the essential Baptist vision regarding the church
and its life. Baptists understand ourselves as directly connected, through the Spirit
and the Word, to the primitive church of Acts and the eschatological church at the
end of the age” (4). The “this is that” fulfillment motif becomes the guiding principle
giving shape to Creech’s pastoral theology.
He begins with the shepherd/flock analogy as “the most powerful biblical influence
shaping our understanding of Baptist ministry. . . .Shepherd imagery is especially
important for understanding pastoral work because Baptists have largely settled on the
word ‘pastor’ or ‘shepherd’ to designate our congregational leaders” (15). He sees the
various NT titles used for leaders (elder, overseer, bishop) as interchangeable with
pastor or shepherd providing the strongest link to Christ’s leadership model. “The title
‘pastor’ is rooted in relationship. . . .The shepherd’s affection for the flock extends
even to a willingness to sacrifice on their behalf. Love, care, sacrifice, and protection are not mere
administrative responsibilities” (26). “Although no single biblical text speaks about being called into ministry,”
Creech links the call to discipleship to the call to pastoral ministry (29-32). “Baptists have always recognized
this universal call to discipleship and to service. For every believer, baptism is their moment of ordination to
ministry, in a sense. To follow Christ is to minister in his name, serve others, bear witness to his love, and tell
his story” (36). “The ‘this’ of a Baptist pastor’s testimony to a call from God is an echo of the ‘that’ of the
biblical call stories” (48).
Ordination is a challenging subject for Baptists. “During the past four centuries, Baptists have not fully agreed
about whether ordination is biblical and, if not, whether we should practice it at all. We have disagreed about
who is to be ordained, who is to ordain, and who is to participate in the laying on of hands. . . .Some have come
to understand ordination more sacramentally. Others have seen it as mere practicality. . .” (50). Creech writes,
“Given James McClendon’s principle of a ‘this is that’ reading of Scripture at the core of the Baptist vision,
ordination as a ceremony setting apart those who profess a call to ministry and who have demonstrated abilities
has little coreepondence to biblical practices. On the contrary, careful exegesis raises the substantive issue of
how Baptists justify our contemporary ordination practices scripturally” (55). He goes on to say that pragmatic
needs have tended to shape Baptist practice. There is no sacerdotal sense to Baptist ordination. It is act that
recognizes that pastoral work requires recognition, cooperation, and support from the congregation (69). Creech
writes:
“Our practices regularly bump up against our professed principles. We advocate for the
priesthood of all believers, yet we set some apart in a nearly sacerdotal role. We argue for the
autonomy of the local church but turn to others to ordain our pastors. We reject apostolic
succession but often have only those who are ordained lay hands on the candidate. We confess a
conviction regarding the separation of church and state, yet our ordained ministers find
themselves intrinsically caught up in the state’s affairs as recipients of its benefits” (72).
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On the topic of women in ministry Baptists are as diverse and conflicted as they are on ordination. Creech is in
favor of women pastors. He writes, “A theology of pastoral ministry limiting the pastorate to men needs to come
to terms with a more thorough articualtion of the priesthood of all believers. Scripture assigns both priesthood
and prophecy to men and women in the New Testament. What do pastors do that exceeds the privileges of
priesthood and prophecy? What is it that male believer-priests can do as pastors that female believer-priests
cannot?” (90).
Baptist preaching has a clear “this” is “that” equation with the prophets and the apostles. The call to preach has
tended to eclipse the call to pastor. Creech indicates that only recently has the term “pastor search committee”
replaced the “pulpit commitee” (100). “Confidence in the Bible as God’s Word is the deepest and most
cherished of Baptist convictions. It lies at the heart of James McClendon’s ‘this is that’ Baptist vision. The
essential question of doctrine and practice for Baptists has been ‘What does Scripture say?’” (103). Creech’s
strong support for Baptist belief in Biblical authority seemed contradicted or compromised by his positive regard
for Baptist Harry Emerson Fosdick’s preaching (107-108). It is difficult to comprehend Fosdick and Stephen
Olford as compatible expressions of Baptist preaching.
Baptists have a strong sense of sentness and witness. For many, cross-cultural missions is only minutes away.
Creech writes, “Our task in a post-Christian, post-modern world is to bear witness to a culture that no longer has
even the slightest Christian assumptions to which we may appeal. Responding to the Baptist vision, pastors will
see themselves as missionaries, witnesses sent to such a world and time” (119). “Pastors take responsibility for
igniting the congregation’s passion for missions and evangelism. . . .The goal of pastoral leadership in witness
and evangelism is to create and sustain a culture of ‘sentness,’ in which all believers identify as priests and as
ministers sent into the world to serve” (130).
Priestly access and responsibility are important to Baptists. Creech says that “priestly ministry bears a noticeable
resemblance to sacerdotal ministry” (135). He describes the Old Testament Levitical priesthood, draws attention
to priestly service in the NT and especially Hebrews, but he does not make a “this is that” connection. He
implies that baptism and the Lord’s Supper are priestly acts. He seems to want to connect pastoral leadership in
worship to the Old Testament priestly function. The Lord’s Supper and Baptism are much more than “mere
symbols” (145). However, he locates these acts in Jesus’s actions. “The ‘this’ of the moment of baptism is a
direct response to the ‘that’ of Jesus’s Great Commission. . . . The ‘this’ of the Lord’s Table is a direct response
to the ‘that’ of Jesus’s instruction: ‘Do this in remembrance of me.’ . . . . In the enactment of this sign given by
Jesus, pastors once more occupy a priestly role. At that moment the pastor represents Christ, breaking the bread
and sharing the cup. The pastor stands in for the entire congregation of believer-priests, any one of whom might
just as well be narrating the story and sharing the elements with the rest. Most commonly, however, the privilege
falls to the pastor” (151). I would frame this differently. There is a difference between officiating and being a
stand-in for Jesus. In our repeated celebration of Holy Communion, Christ is not there as Jesus was at the Table.
He is there in the Body of Christ; he is there in the Holy Spirit; but he is not there in the pastor. We celebrate
Holy Communion in anticipation of the Lord’s coming (1 Cor 11:26). Creech reasons that the pastor’s
responsibility is to “magnify the role of these signs” (152). But that is not done with how the table is set or how
he pours the wine or intones the words of institution. It is done through preaching the Word.
The apparent move away from Baptist “primitiveness” continues with Creech’s discussion of pastoral care. He
quotes Wayne Oates who describes the pastor as “the functional representative of God the Father, God the Son,
and God the Holy Spirit—of God at work in the world through the church” (155). To imply that the pastor is the
functional representative of God before the people is to carry us back to the OT priesthood in ways that are not
reflected in New Testament ecclesiology. Creech writes, “When Baptist pastors engage in caring for human
hurts and hopes, in listening to human hearts, in ministry to human brokenness, in taking the compassion of
Christ into the ordinary events of human life, they follow the example of the Good Pastor, Jesus, and of his
apostles. The ‘this’ of their pastoral care is the ‘that’ of the biblical examples of Jesus and the early church”
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(159). I am grateful that pastors care and show compassion the way Jesus’s did, but the instead of saying “When
Baptist pastors engage in caring,” why don’t we say, “When believers engage in caring. . .” I agree that the kind
of care people need is gospel-oriented. It is care given in the light of the gospel, in the name of Jesus, with the
authority of the Great Commission, and in the context of the body of Christ (167-168). Creech is most right
when he says, “A CEO model of ministry that leaves the pastor running a religious business falls short of the
models of ministry offered by Jesus and the early church” (172).
Spiritual formation through teaching the whole counsel of God is another Baptist priority. There is a difference
between numbering converts and making disciples. Creech writes, “Pastors may not be the only teachers in the
congregation, but teaching is one of the indispensable roles belonging to our calling. Feeding the sheep is part of
the shepherd’s task” (178). “Given the Baptist vision, the teaching ministry of the pastor is the ‘this’
corresponding to the ‘that’ of the examples of Jesus and the early church. Even as the first Jerusalem church
‘devoted themselves to the apostles’ teaching’ (Acts 2:42).”
Pastoral authority is in tension with servanthood. “Baptists wrestle with this tension as we attempt to connect
‘this’ of contemporary pastoral leadership to the ‘that’ of the early church” (193). Creech offers a warning, “The
tension between the poles of servanthood and authority or pastoral authority and believers’ priesthood can result
in either a disempowered, anemic pastoral leadership or a religious dictatorship” (201). “The biblical model, the
‘that’ corresponding to the ‘this’ of contemporary church life, is servant leadership marked by affection for God
and for the church that is affirmed by congregational respect and trust” (208).
Creech ends with an emphasis on pastors sharing ministry, the role of the laity, and equipping the saints for the
work of ministry (Eph 4:11). He draws on 1 Peter 2:9-10 as the foundational text. I am wondering why this
comes at the end rather than the beginning. In the early church didn’t it come first. But here after everything has
been discussed (calling, ordination, preaching, witness, worship, ordinances, shepherding, spiritual formation,
servant leadership), the laity come into the picture as a group that need equipping. Creech is right when he
writes, “Professional ministers often view the laity as volunteers who support the pastor’s ministry by their
faithfulness. That understanding is the obverse of an equipping perspective. Equipping pastors view their task as
supporting the ministry of the laity” (222). Creech’s description of lay ministry at University Baptist Church
where he served as senior pastor offers a great model of flourishing lay ministry/pastoral ministry (225).
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Glenn C. Daman, Shepherding the Small Church: A Leadership Guide for the Majority of Today’s
Churches (Grand Rapids, MI: Kregel, 2008).
Glenn Daman has served as the pastor of small churches in Washington, Oregon,
and Montana. Seventy-five percent of America’s churches have an average weekly
attendance of 150 or less. He writes to encourage the small church pastor by
emphasizing effectiveness through transformed lives, faithful service, cultural
understanding, theological grounding, and shared vision.
Shepherding the Small Church reads like an “everything-you-need-to-know” church
manual. Daman stresses that effectiveness does not depend on numbers, programs,
cultural expectations of success, and implementing a format of a successful church.
Instead, effectiveness depends on transformation, biblical and theological integrity,
faith and faithfulness, relationships, service, and relevancy.
Building toward effectiveness begins with knowing your culture, followed by
developing a biblical based foundational theology, a biblical defined character, a
mission strategy that includes witnessing, teaching, and ministering, and finally,
developing a vision by identifying the focus of the church and “a strategy for accomplishing its biblical mission
and purpose” (26). I am surprised that Daman priortizes knowing culture before laying a theological foundation.
His approach reflects the 1990s church growth emphasis on vision, contextualization, and strategies.
There is a labor intensive, step-by-step approach to cultural and demographic assessment that seems more
market-oriented than people-oriented. Pastors with an engineering bent will throw themselves into Daman’s
approach, but it may not help the cause. With Daman’s concerns in mind, a prayerful, conversational, and
relational emphasis may prove more effective. In “Understanding the Church” Daman begins with an affinity
group approach to church. He writes, “People associate with one another because they have certain similarities
and bonds that connect them with shared expectations, ideals, norms, values, and behavior patterns” (42). This is
a practical sociological observation, but the early church resisted this notion and was counter-cultural.
Daman describes the small church as relationally driven, informally governed as a
whole, with power and authority residing in the laity rather than the pastor. Daman
writes, “The pastor, to be influential, needs to focus upon being a shepherd, friend,
and advisor, rather than attempting to be the administrator and chief executive
officer” (45). The church relates as a family, functions intergenerationally,
communicates through the grapevine, and relies on tradition to support the structure,
ministry, and culture (46-47). The focus is on people. It values relatives, generalists,
and moves to its own calendar and timetable. “There is a place for everyone and
everyone has a place” (48).
Daman follows this with chapters on theology, character, and the importance of loving people. He finishes by
advocating a compelling, distinct, divinely ordained vision. “Vision is the marriage between biblical purpose and
mission of the church and its contextual setting. . . .Keeping the vision firmly in mind enables the group to
accomplish its biblical purpose and mission” (210). His approach may appeal to a systems engineer who likes
everything laid out programmatically but it may be too formulaic to encourage organic growth and mission.
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Zack Eswine, The Imperfect Pastor: Discovering joy in our limitations through daily apprenticeship with
Jesus (Wheaton, IL: Crossway, 2015).
Twenty years into pastoral ministry Eswine writes, “I’ve seen people come to saving
faith in Jesus, marriages healed, addictions overcome. I’ve traveled, preached, gotten
a PhD, taught, counseled and written books. Jesus has revealed himself so kindly,
truly, presently, and powerfully. But as I mentioned, there is beauty and arson in
desire. Of those attending my ordination to the ministry those years ago, one pastor
mentor took his own life, and another is no longer in the ministry due to moral
misconduct. One elder and one deacon were painfully disciplined, one for raging
mistreatment and the other for a devastating affair. Other friendships eventually gave
way amid ugly politics of ministry. And twelve years after my public vow to gospel
ministry, my marriage ended. The only thing large, famous, and fast about me and
much of my ministerial crowd is our brokenness” (22).
For Zack Eswine the antidote to a “successful” ministry in today’s consumer church is
“an apprenticeship with Jesus” (35). It is only in the company of Jesus that we will recover our humanity and
through his Spirit help our neighbors (35). This will mean facing our human limitations. We are physical beings
who inhabit a local context. We were meant to see people as fellow travelers and join them on the journey of
discipleship. In a chapter on “Leaving home” he describes the “mess” of “extended-family perceptions,
hometowns, and ministries” and observes “it was this way even for our Lord in the fullness of his humanity. But
even here, grace doesn’t quit” (54). Eswine explores the “fame-shyness” of Jesus and writes, “A troubling
thought comes to my mind. How does the fame indifference of Jesus inform the way we go about growing our
ministries or fashioning a ministry a ministry for him? Are we willing to forgo what works in the world for what
Jesus teaches us to trust?” (61).
Eswine explores the “practiced values” of the consumer-oriented American church. He quotes a pastor of “a
large, famous, and praised congregation” with a pastoral staff that is “worn out and hurting.” The pastor offered
this description: “We determined that our church culture values professionalism, excellence, and the Bible.
Professionalism is interpreted in such a way that transparency or relational honesty is suspect and a sign of
weakness. Excellence means that it is hard to be human. Any mistake is quickly or harshly criticized. Our stance
on the Bible, as interpreted through this view of professionalism and excellence, means that the Bible
information is prized, but not if it exposes or melts us, and not if it is taught without the highest academic
standards.” The pastor continued, “We tried recently to invite church members for dinner with no agenda other
than to get to know one another. Many of us told us afterward that, as pastors, we had wasted their time because
we gave them nothing to do but sit with people, talk, eat, and watch children play” (66).
Eswine challenges the upperwardly mobile, ambitious pastor, and offers this encouragement, “You need’t repent
of doing only a long, small work in an extraordinary but unknown place” (87). He also challenges the “know-itall” pastor who seeks to impress people with his Bible knowledge (113) and the pastor addicted to haste and
immediate success. He calls for humility, long-haul patience, and a revolution in our ambitions. Instead of an
endless quest to be the fix-it, know-it-all, everywhere-famous, speedily successful pastor, Eswine aspires for
quiet and a deep desire to hear the voice of the Lord. Instead of the church work rat race, we should seek
solitude, hospitable presence, and wisdom (149). He has chapters on beholding God, finding our pace, caring for
the sick, and caring for the sinner. “What I’m trying to say is that life and ministry are an apprenticeship in Jesus
in which, by his grace, he recovers our humanity, and for his glory he enables others to do the same” (253).
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Washington Gladden, The Christian Pastor and The Working Church (New York: Charles Scribner’s Sons,
1911).
Washington Gladden (February 11, 1836 – July 2, 1918) was a leading
Congregational pastor in Columbus, Ohio, and the author of one of America’s first
pastoral theologies (1898). He applied his orthodox theology to pastoral ministry and
social reforms. He believed that the church was instrumental in bringing about the
kingdom of God. He supported unions, racial integration, and the poor. He opposed
political corruption.
In his preface, Gladden writes, “What has seemed more important, in the preparation
of this volume, is the study of the life of the busy pastor at the end of the nineteenth
century, in the midst of the swift and turbulent intellectual and social movements now
going forward; in a society partially or wholly democratized; in the presence of
influences that are reshaping philosophies and institutions; in the day when it seems
to be a question whether the religion of Christ represents an obsolescent force, or is
just about to take up the scepter of universal empire” (vi).
I resonate with much of what Gladden has to say about the pastor and the working church. In many respects he is
thoroughly biblical and a down-to-earth pastor, but he also reflects the encroaching influence of theological
liberalism (biblical criticism and the social gospel). He has a deep understanding of
pastoral ministry and the practical realities of the church and culture. I also find it
fascinating that this turn of the century Ohio pastor was committed to the success of
Christendom. He interpreted culture very differently from the early church and contrary
to First Peter and the Book of Revelation. Many today have no illusion of American
culture becoming more Christian. They are convinced that Christians are resident aliens,
elect exiles, and foreigners in the their home culture. Gladden was a post-millennialist,
an eschatological perspective popular at the end of the nineteenth century. He believed
that the church was God’s instrument for securing the kingdom of God. In the
providence of God the social order was destined to become Christianized. Corruption
and injustice would gradually fade away and God would establish his kingdom. His
eschatology was a product of his time, but his pastoral theology was largely rooted in the
New Testament.
He describes Practical Theology as consisting of seven parts: 1. Church Polity; 2. Theory of Worship (Liturgics related to worship); 3. Theory of Preaching (Homiletics - related to Christian preaching); 4. Theory of Teaching
the Young (Catechetics - related to Christian teaching); 5. Theory of the Care of Souls (Poimenics - related to
shepherding); 6. Theory of Pastoral Training (Pedagogics - related to teaching); 7. Theory of Missions
(Halieutics - of or related to fishing!).
The Working Church – For Gladden, a new day for the church was emerging. “For long periods and over wide
spaces of Christendom the ruling idea has been that Christian work is the function of the ministry” but that is
changing (4). “The Protestant doctrine of the general priesthood of believers implies the co-operation of the
general priesthood of the congregation with the pastor in all departments of Christian activity” (5-6). Gladden’s
focus is on the working church. He is concerned that the larger the church, the greater the percentage of
unemployed (24). Two churches of seven hundred will generally prove more effective and fruitful than a church
of 1400. He argues that the NT implies friendship (Rom. 12:4-5). “It is absurd to talk of such relations as these
among people who have not even a speaking acquaintance with one another. The church must not be so large as
to defeat the very purpose of its organization” (25).
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Gladden says, “the ideal Christian church is a ‘household of faith,’ the members of which are bound together by
personal affection; and that it is a also a working body whose function is best fulfilled when its members are all
actively enlisted in some kind of helpful ministry; for the mutual fellowship and co-operation the body must not
be too large. It is a serious question whether the passion for bigness which characterizes our time has not
increased the bulk of many of our churches at the expense of their vitality” (26).
Gladden’s instruction on church buildings is worth considering. He was all for “noble and attractive structures.”
“The church may be solidly and beautifully built; it ought to be comfortable and commodious and bright and
attractive; but it ought not to have the look of elegance or luxury. It should never be a building whose exterior or
interior would make upon any working man the impression that the people worshiping in it were too fine to
associate with him. A dignified simplicity should characterize all its features and appointments.” Gladden
complains that too many churches are “ostentatious” and “proclaim, ‘It is not the elect, it is the elite, who
congregate here.’” (26). Architecture must follow the function of the working church (27).
Gladden insists that “the very first problem” for any church is to convince the entire neighborhood that everyone
is invited – “that its bell rings for them; that its doors open to them; that its ushers are waiting for them; that its
seats are for them to occupy; that it stands as the representative of Christ, repeating to all the people, with such
powers of persuasion as it can command the gracious call: ‘Come unto me, all you that labor and are heavy
laden, and I will give you rest’” (Matt. 11:28) (30). Gladden was concerned to breakdown “barriers of social
caste” (32). He was emphatic about accepting the poor. “The one damning heresy is the rejection of this organic
law of the church; the one intolerable schism is that by which Christ’s poor are practically cut off from the
fellowship of their more prosperous neighbors” (34). He insisted on overcoming “social stratifications” (36).
Christendom and Post-Millennialism – Gladden concludes his chapter on the church by distinguishing the
church from the kingdom of God and expressing his hope in the New Jerusalem: “That city is coming down out
of heaven from God even now; but it comes without observation; of its enduring temples one living stone after
another is silently descending in place, but long years are yet to pass before this process will be consummated; it
is only in its idea, its promise, its elemental forces, and in certain beautiful beginnings, that this city is now here
upon the earth; the actual society of the municipality or the commonwealth is yet a long way from the millennial
perfection. And yet this promise, this ideal, is always before the mind of every well instructed servant of Christ.
What he is chiefly working for and praying for is not the success of his church, or his denomination, or any
ecclesiasticism whatever; it is the upbuilding of this Kingdom” (41).
In so far as Gladden’s view of the pastor and the working church is shaped by the New Testament he is on solid
ground, but his turn-of-the-century optimism for Christendom success, led to a skewed understanding of the
church and her mission. He was right to object to “snug little ecclesiasticism” and religious group selfishness.
But his Christ “above” and “of” culture saw the church performing in such a way as “to vitalize and spiritualize
business and politics and amusement and art and literature and education and every other interest of society”
(44). He is opposed to “churchism - those who separate the church from the rest of the world. . .caring little or
nothing for the other departments of life” (44).
On the other hand, Gladden sees a vital place for religious institutions. “The church is not the channel through
which the life of God flows into the world; it is the reservoir into which the tribute of the world is to flow for the
honor of God” (45). The church contributes to the “Christianization” of society (46).
Gladden has a hopeful, positive view of the world: “[Pastors] cannot save the church from decadence unless they
can save the community from deterioration. . . .The church is not in the world to save itself, but to save the
world; and when it exhibits no power to regenerate the community in which it stands, it is clear that the salt has
lost its savor, and it is good for nothing. . .The very function of the churhc is found in its organic relation to the
community. . . .The church must either be pouring a steady stream of saving power into the community, or it will
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be receiving a steady stream of poisonous and debilitating influences from the community” (47).
Gladden’s Christendom perspective reinforces the notion that the church justifies its existence to the world by
adding value to society and improving the world. I would be curious as to how his ecclesiology and theology of
mission relate to Jesus’s upper room discourse (John 13-17). Of course Gladden is right when he says, “It is
childish to suppose that we can shut ourselves within our little conventicles and sing and pray and have a happy
time by ourselves, saving our own souls, and letting the great roaring world outside go on its way to destruction”
(48).
“Pastoral theology is revolutionized by the conception of the relation of the church to the Kingdom. If the church
is an instrument, and not an end, a great many of the theories and practices now prevailing will need to be
reconsidered” (49). True enough. But the “success” of the church does not depend on changing the world. The
world is the world. We will never succeed in Christianizing the world or forging a new Christendom. We will
never bring in the Kingdom.
The Pastor – Gladden challenges “the sacredotal assumptions” that have dogged Protestant ministers, who are
“openly at war with their own theory of ministry.” Pastors are meant to be “servants of his people; from them the
office is derived; he has no spiritual rights and powers that are not shared by the humblest member of his flock”
(52). After a discussion on Chrysostom, Gladden writes that pastors are not “presenting a sacrifice,” they are
persuading people “to believe in a sacrifice already offered” (55). Gladden insists that those in the reformed
tradition ought “to utterly refuse to take upon ourselves any prerogatives or privileges by which we may seem to
be separated from our brethren in the churches” (58). “We are a kingdom of priests” (59). We are a “priesthood
of sympathy,” a “priesthood of Christly character” (60-61). We are pastors who are called to teach and lead (62).
Gladden distinguishes the pastor from the congregation in the following ways. “But even when sacerdotal
powers are denied, there is sometimes a conception of pastoral power which separates the minister from his
flock, and clothes him with essential governmental rights and dignities. In all such cases, however, the
assumption of superiority may well be declined. The wise pastor will not, whatever may be his theory of office,
undertake to overbear the judgment of his parishioners by force of his prerogative.” Gladden insists that pastoral
authority “must be confirmed by the methods of influence” (64). “They have no sacramental miracle by which to
enforce a tyranny over conscience” (65).
The Call to the Pastorate – Gladden underscores the pastor’s responsibility to Christ and the church to be a
faithful physician and spiritual guide. The pastor is neither a mere employee nor yet a master (70). He explores
the qualifications for pastors: He states that “the power of conveying spiritual truth to the minds and hearts of
hearers” is more important than “elegance of manner or elocutionary brilliancy” (73). “The preacher who
promises to fill the pews and swell the revenues is to apt to be chosen, without much reference to his spiritual
thoroughness. There is need of much serious thought and prayer when the church is looking for a preacher” (73).
Gladden explores the search process with a stress on congregational identity as a working body of believers. He
criticizes the extended process of multiple candidates competing against one another (79). He concludes this
chapter by emphasizing financial accountability. “It is not well that the minister should be burdened with the
financial administration; the less he knows about it, the better . . .” (82).
The Pastor in His Study – The pastor ought to be first and foremost a student of God’s word along with being a
student of human nature, the human condition, and society. Gladden writes: “All that has been said about the
studies of the minister has been intended to throw light upon the question respecting the use of the Bible. That
this book, above all others, will be the subject of his study, needs scarcely to be urged upon these pages.
Anthropology does not depend on it, but Soterilogy does. No revelation was needed to show that man is a sinner;
but revelation is needed to tell him of a Savior. And no other book but the Bible brings to him this clear
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knowledge. All that the minister knows about that Christ whose name he bears, whose gospel he proclaims,
whose life he tries to exemplify, is contained in this precious book” (97). His post-millennial hope for the
Kingdom of God comes through at the end of this chapter along with an emphasis on prayer (103).
Pulpit and Altar – “The first and highest function of the Christian minister is that of preacher” (107). Gladden
tends to emphasize the moralizing impact of preaching. The minister preaches to save souls, renew minds, and
offer a fresh start. “. . .Jesus came into the world to bear witness to and to make men believe, — that their Father
in heaven loves them and knows how to help them in overcoming evil; that he can help them when they have lost
the power to help themselves; that where their sin has abounded his grace can much more abound; that there is
hope for the degraded. . .” (111-112).
Gladden’s emphasis on preaching is important, but it is here where I sense the pervasive influence of the social
gospel and its impact on the content of the preaching. “It is the men who have a gospel to preach, and who know
how to strip it of its glosses and its excrescences, and to bring the light and joy and the hope of it home to human
hearts, whom the hungry world hears today most gladly” (112). This is where I would expect Gladden to
emphasize the power of Christ’s atoning sacrifice, but instead he talks about “the mysterious workings of natural
love” and “the new creation” which “is no invention of Christianity” (112). When he says, “Grievously is
Christianity disparaged when it is represented merely as a scheme for getting human beings safely out of this
world” (113), is he grieving a pseudo conversion or the gospel of the crucified Savior?
Gladden sees the goal of preaching as producing “a genuine faith” in “the closest fellowship with God and with
neighbors” along “with a broad philanthropy” (120). He engages in a long discussion on the use of the Bible.
Preaching is not necessarily tied to the biblical text. “A sermon may be Christian, edifying, instructing, without
containing even one passage of Holy Scripture” (131). After his discussion of the biblical text he turns to the
pastor’s responsibility to “instruct his people” on worship and especially music (139). He then turns to the
sacraments, baptism and the Lord’s Supper (157-168), and special services, reception of new members, and the
marriage service (171).
The Pastor as Friend – Gladden’s Christendom model of pastoral friendship calls for “a more or less intimate
friendship with the families and the individuals to whom he is called to minister” and quickly broadens to
include “the industrial, the educational, and the philanthropic circles” of society at large. The pastor is involved
in “the Christianization of all this manifold and multiform activity” (173). “The minister ought to be one of the
best known men in his neighborhood; the men of business, the professional men, the laboring men, the teachers,
the pupils in the schools ought to recognize him in the streets and exchange with a cordial greeting; he ought to
be the one man in all the vicinage to whom the heart of any one in need of a friend would instinctively turn. He
is, by virtue of his calling, nay, rather, by reason of the life that is in him, the friend of all these people” (174).
The pastor lives on a one-way street of need-meeting and befriending. From there Gladden expands the pastor’s
relational responsibilities and explores dealing with domestic difficulties (177), pastoral visitation, doubters
(181), those suffering from despair, visitation of the sick (186), and comforting the bereaved (192).
The Church Organization – Gladden’s perspective on the pastor’s work load and the need for pastoral assistance
offers a cultural perspective on the comprehensive burden of the ministry. “The preparation of two sermons a
week, with the wide reading and study which such a task implies, the visitation of the sick and the afflicted, the
supervision of all the departments of church work, the participation in the social activities of the community, in
all the multiform public enterprises of philanthropy and reform which demand no small share of his attention, —
all this is more than any single man can do. . . . The work of the faithful pastor is constantly increasing. His
congregation is growing, its work is widening, the organizations within the church are multiplying, calling upon
him for more and more attention . . . . It seems inevitable that the successful pastor’s work should become more
and more laborious and exacting; the very sign of his success is the steady increase of his work. And the
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peculiarity of the case is that so little of this burden can be shifted to other shoulders. . . . But the nature of the
pastor’s work is such that the greater part of it must be done by him alone . . . . In spite of all that can be done for
his relief the faithful and successful pastor will find his work growing heavier year by year” (210-211).
Gladden follows up with chapters on Sunday School, Midweek Services, Parish Evangelization, the Social Life
of the Church, Woman’s Work in the Church, Young Men and Women, the Pastor and the Children, Societies
and Church Contributions, Missionary Societies and Church Contributions, Revivals and Revivalism, the
Institutional Church, Enlisting the Membership, Cooperation with other Churches, and the Care of the Poor.
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Gregory the Great, The Book of Pastoral Rule (Crestwood, New York: St. Vladimir’s Seminary Press,
2007).
Gregory the Great’s Book of Pastoral Rule, written in 590, illustrates the difference
between today’s focus on job performance competencies and the ancients’ passion
for moral purity and sanctification. Gregory placed the apostle’s positive admonition,
“Whoever aspires to be an overseer desires a noble task,” in tension with a warning,
“Now the overseer is to be above reproach.”49 Gregory was more concerned that a
pastor come to terms with his secret lust for power and authority than his ability to
run a meeting well and monitor budgets. If Gregory was interviewing a prospective
pastoral candidate, he would ask whether the person was able to discern his hidden
sins and deal honestly with his soul. He would explore the tension between a
person’s longing to help people and his selfish concern
to be well-liked and a people-pleaser. Gregory would
ask a prospective pastor soul-searching questions. The
original intent of the questions listed below comes from
Gregory. These questions are designed to expose our
spiritual weakness even in those areas that we might judge to be one of our
strengths. Gregory probed the various angles of hidden sin and undetected lusts.
If you tend to be positive and upbeat, are you more prone to self-indulgence? Or, if
you tend to be sad and melancholy, are you more prone to self-pity?
Do you need harsh correction to overcome sin or are you turned away from sin by
gentle speech?
Which is a greater issue for you, impatience or passivity? Does your impatience trigger rash behavior and
provoke arrogance or does your passivity lead to indifference and apathy?
Are you able to honestly praise the good works of others or are you secretly envious and jealous of their good
work?
Are you more guilty of blurting out the truth or covering up the truth with flattery?
Are you overly silent or excessively wordy? Do you live too easily with the sin of silence, commending yourself
for not speaking up? Or are you more inclined to speak in haste and say what should not be said?
Are you so receptive to correction that you lose heart easily or are you so resistant to correction that you harden
your heart?
Are you more stubborn (obstinate) or flighty (fickle)? Are you so decisive and set in your ways that once your
mind is made up there’s no reasoning with you or are you so indecisive that your mind is always changing?
Do you suffer more from being overly indulgent or overly disciplined?
Do you struggle with being overly generous or overly stingy? Are you troubled more by the thought of
distributing gifts unworthily or not giving generously enough?
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Are you more inclined to neglect temporal needs and desires, because of eternal needs and desires, or more
inclined to neglect eternal desires, because of temporal needs and desires?
Do you sense that your past experience of sin makes you more or less vulnerable to sin?
Do you battle evil more in your thought-life or in your actions? Do you think that the sins of the mind are less
sinful than the sins of the body? Which sins do you feel require more of God’s mercy?
Have you ever caught yourself boasting about past sins, because you attributed them to youthful indiscretion
instead of intentional disobedience?
Do you sense a greater vulnerability to sin due to sudden unexpected desires that catch you off-guard or longstanding persistent desires?
Gregory likened spiritual directors to physicians of the soul who practiced the art of arts. He perceived soul care
to be far more difficult than caring for the body, because “the afflictions of the mind are more hidden than the
internal wounds of the body.”50 And yet he marveled that people “completely ignorant of spiritual precepts
profess themselves physicians of the heart, while anyone who is ignorant of the power of medicine is too
embarrassed to be seen as physician of the body.” Gregory took the apostle’s warning seriously, “So, if you
think you are standing firm, be careful that you don’t fall!” (1 Cor. 10:12). Gregory felt pastors were especially
vulnerable to pride, when what was needed was “humility, humility, humility!” It is difficult to imagine a highpowered, successful pastor today ending his best-selling work on the essential qualities of pastoral ministry with
Gregory’s self-portrait:
“Alas, I am like a poor painter who tries to paint the ideal man. [Again], I am trying to point
others to the shore of perfection, as I am tossed back and forth by the waves of sin. But in the
shipwreck of this life, I beg you to sustain me with the plank of your prayers, so that your meritfilled hands might life me up, since my own weight causes me to sink.”51
Our calling to salvation, service, sacrifice and simplicity leads all believers, whether we are officially ordained
or not, beyond a check-list of competencies to the spiritual discipline of continuous self-examination, not for the
sake of idle introspection, but for the purpose of discovering hidden evil and secret sins. The church cannot
afford to make accountability and maturity the unique responsibility of an elite few, when the apostles expected
all believers to grow in the grace and knowledge of the Lord Jesus Christ.
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Tom Greggs, Dogmatic Ecclesiology: The Priestly Catholicity of the Church, vol. 1 (Grand Rapids, MI:
Baker, 2019).
St. Andrews professor Tom Greggs offers a theologically
thick ecclesiology in the Reformation tradition, in line with
the Holiness movements and the Methodist traditions, in
the context of a “completely pluralist and secular society”
(xlvii). He argues that the church is not an organization
designed to debate polity and organizational concerns
(Acts 1) as much as it “is a dynamic community of the
Holy Spirit of God” (Acts 2), (lvi). For Greggs, “Any
speech about ecclesiology which (as is most usually the case) is oriented first on
forms of church governance, institution, or even patterns of worship and behavior,
rather than speaking first of the gracious economy of God’s salvation in the event of
the church as an act of the Holy Spirit, mistakes the church’s fundamental reality
with the reality of all other community in the world” (7). “Only in the Spirit’s act
and only by the Spirit can the creature participate in the self-effacing movement of
grace in which the Spirit creates us as and into the body of Christ, as and into adopted children of the Father.
Indeed, the Father bestows His love upon us in His Son in the unity of the Spirit” (23).
By prioritizing the Spirit, Gregg takes seriously Jesus’s claim that it is to church’s advantage that he goes away
(John 16:7). The Spirit creates a community of hearts turned outward, enabling humanity to “share in
communion with God and with others in the community” (32). “Sin causes the heart to turn in on itself, and this
turning in on itself alters the relationship not only with God but also with other humans. Sin is the prioritization
of the self, one might say, over the divine and created others” (34).
“Jesus Christ [is] the singular priest of His church” (50). “To understand priesthood, therefore, it is necessary to
depart from the vast majority of accounts of priesthood and the church. Most accounts of the hierarchy of the
church are really questions about who within the community has power and authority: Is priesthood held by each
person (Luther) or a representative body? And if by each person, how does that priesthood relate to the public
office of the church? (53).” “No individual is called a priest within the church. The church is spoken of
corporately as a priesthood only three times (1 Pet. 2:9; Rev. 1:6; 5:10). Even Christ is largely spoken of as a
priest in only one letter (Hebrews). What is shocking perhaps, therefore, is the vast amount of literature within
the field of ecclesiology concerned with who it is that are priests within the church when there is so little on the
priesthood. More shocking still is the disproportionate amount of space given over to the priesthood of people
within the church compared to the priesthood of Christ” (54).
Christ’s priesthood (mediation, sacrifice, bearing iniquity, intercession, obedient oblation, blessing, see pp. 6876) leads to the holiness that is for, not from, the world. “This separation from sinners is simultaneously a
separation for sinners: the eternal divine purposes of God are for the salvation of sinners” (77). “Despite the
preoccupation of much literature on the topic of priesthood relating to specific officeholders in the church, the
only mention of a priesthood other than Christ’s is in relation to the whole community (1 Per. 2:9; Rev. 1:5-6;
5:10; 20:6).” Greggs quotes J. A. T. Robinson: “All that is said of the ministry of the New Testament is said not
of individuals nor of some apostolic college or ‘essential ministry’ but of the whole Body, whatever
differentiation function within it. This follows because the whole life of Christ is given to the Church to be
possessed in solidum [in solidarity]: the Spirit, the New Life, the Priesthood, everything belongs to each as it
belongs to all” (102).
“In becoming a royal priesthood, we become a people — those whose primary identity is not in themselves or
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their previous identity markers but in their corporate identification within the body of Christ, in which they
participate through the Spirit” (104). “Individualism fails to appreciate the necessity of participation in the
priesthood of Christ. Only in the body of Christ, which requires being in relationship with one another, can we
be brought to the Father” (108).
“Ecclesial egoism cannot replace individual egoism, or else it shares in the same shape and form as the nature of
sin one sees in the fall. A church which orders itself towards its own life, which understands itself as living for
its own purpose, will never be the church of Jesus Christ. Indeed, a church which has a heart turned in towards
itself is a church which has failed to see itself as sharing in the ministry of Christ, and has failed to participate
actively and corporately in Christ’s priesthood” (116).
Greggs traces “the evolution of the idea of episcopacy or priesthood in the early church” noting: (1) the lack of
attribution of the title ‘priest’ or ‘priesthood’ to anyone apart from Christ and never to “the Apostolic
Foundation of the Church to the ordained ministry, but was only applied to Jesus Christ himself and in the
plural, in a corporate form to the Church as a whole” (118). (2) “It is Cyprian above all others who offers the
clearest account in the ancient church of the nature of priesthood belonging to the clergy. . . .Cyprian sees the
clergy alone as analogous to the priests of Aaronic descent” (118). Thus without the priest the church does not
truly meet (119). (3) “It is a single group (set-aside clergy) within the church that comes to ground the church’s
unity, not the whole church in its relatedness to itself and the world. In a misunderstanding and
misrepresentation of Christ’s priesthood, this group alone is related to the Aaronic priesthood, which has passed
in succession from Moses to Christ to Peter to the pope” (120). (4) “As Christendom with its homogeneous
religious identity arose, the principal demarcation came to be not church and world (since to some degree they
were one) but between those in the church who held an office (the clergy) and those who did not (the lay).”
(121).
Greggs emphasizes that the mission of the corporate priesthood (the Body of Christ) is to serve the world. The
church is for the world, not for herself. He quotes P. T. Forsyth:
“In a club the membership is egoistic. It is cooperative egoism. The individual joins in order to
utilize for his convenience and comfort the like desire in a number of other people. They pool
their self-interest. . . .But that is not a community, but only a combination. It is not a Church.
The member does not come in to magnify Christ and serve upon His trust. He does not
undertake responsibility, and does not with all his heart seek the others’ good, a world’s rescue,
or a Savior’s glory. Such a group does not exist for a cause, but for a comfort. Nor is it created
by any Gospel in which self is lost. Nor is it tenanted by one indwelling, overruling, and
organising Presence” (138). [this relates to Søren Kierkegaard’s concept of group selfishness].
Along these same lines, Greggs quotes NT scholar C. K. Barrett:
“I find myself wondering whether the church in any age has taken the New Testament really
seriously—seriously enough; whether we have learnt to balance our peripherality against our
centrality; whether we believe that every member of the church is in some sense a minister and
every sense a priest, so that we do in honor prefer one another, encourage one another to find
each his own ministry, and follow each his own calling for the good of all; . . . whether we
honestly believe that it is better to give than to receive, to serve than to be served; whether we
believe in the justifying gracious initiative of God, which looks for no desert whatever, and in
his power to sanctify” (144).

Greggs turns next to Baptism and Holy Communion. He argues that “an overfocus on sacrament as a category
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for two marks of the life of the church creates a disproportionate ecclesiology and a disproportionate life for the
church, which must—with and within its practices of baptism and Holy Communion—attend to the full marks of
its life as it participates in the priesthood of Christ in the ordering of the lives of its members towards others in
the community and of the community towards the world” (151).
This “overfocus” leads to an overemphasis on the number of sacraments and how they are administered and by
whom. As Greggs pointed out with the discussion of priesthood, instead of focusing on the church and its
outreach to the world, the discussion comes to be preoccupied with questions of the self and polity (153). Greggs
insists that too much attention has been given to the “sacraments” at the expense of Jesus’s teaching on money,
forgiveness, loving one’s neighbor, etc. “For Protestants, therefore, observing the Scripture principle, it is
difficult to see how the degree of authority and power attached to the term ‘sacrament’ (as a genus) can be
justified” (156). Greggs discusses the danger of this overempahsis:
“The fear might be that in the acts associated with the sacraments are forms of discipleship
which potentially trade on what Bonhoeffer calls ‘cheap grace’ — easy ritualized Christian
liturgical enactment that provides assurance to the community without the costiliness of
discipleship. Again, the point here is not to deny the central importance of baptism and Holy
Communion but to question the degree of elevated status these ‘sacraments’ receive that places
them in a distinctive category which is more meaningful and centrally positioned than any other
fulfillment of dominical command and ordinance. If only the church would take as seriously the
command to treat the last and the least as we would treat Chist. . . (see James 1:27). . .Indeed,
within the church we are in danger of treating sacraments (so-called) as new versions of
circumcision and failing to remember the command of Paul that what counts is not circumcision,
but ‘a new creation is everything’ (Gal 6:15)” (162).
Greggs suggests “removing the sacerdotal resonances of the religious term ‘sacrament’ and replacing it with the
language of ‘sign.’ Baptism and Holy Communion are “gifts given within the life of the church by Jesus for the
visible identification of the church in order that it might exist for the world, and for the sustained assurance of
the church’s forgiveness and reception of divine grace as a community in creation which anticipates and
provisionally represents the new creation of divine redeeming” (164).
Baptism “is a visible, objective sign of the human movement within the Spirit’s gracious movement and of the
subjective willing with and submission of the creature to the willing of the movements of divine grace, in which
creation is caught up and participates” (167). Baptism is the entry point for the shared priesthood of all
believers. “This identity of being beloved of God and being a member of the body of Christ is the single most
important identity any individual possesses, since it is the identity she possesses not primarily in and of herself
but only in solidum in the community of the body of Christ, in she participates though an event of the act of the
Holy Spirit” (185).
Baptism is the identity marker that counts! Greggs writes, “A church of boring, monotonous homogeneity with
‘targeted’ groups (whether by race, class, age, ability, etc.) fails to live out the gospel of grace on the horizontal
plane. . . .Learning to love and treat people as Christ treated them is part of what it means to be moved and to
move in the Spirit’s movement. . . . [Christians reach out to others] because their identity in baptism is in part
constitutive of our identity within the body of Christ, as our identity is for them” (185). “. . . .Membership of the
community in baptism symbolizes participation by the Spirit’s baptism in Christ; and there is no greater identity
or sense of privilege than that identity—to be by the Holy Spirit in Christ beloved of the Father of all creation”
(188; see 343-350).
If baptism is the symbolic rite of initiation, Holy Communion symbolically sustains the membership of the body
of Christ (203). “The real presence of Christ is the presence of His body in the community of the church, which
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participates actively in His humanity and His priesthood, in and through which the individual is bonded to the
given neighbor in the community and knows the effects of salvation in space and time” (204). “Holy
Communion is one significant aspect of the life of the church among others, but its celebration does not in and
of itself constitute the church any more than any other practice within the life of the church. There should be no
‘special,’ quasi-magical status afforded it in contrast to any other practice of the church’s life. Indeed, it is worth
noting that —while the three Snoptic Gospels record Jesus’ final supper with His disciples before His
crucifixion—there is limited evidence of a ‘eucharistic meal’ in the NT with the exception of the instruction in 1
Corinthians 11:25-34)” (205).
“The power, therefore, of Holy Communion rests not on itself but absolutely and completely on what it signifies
to the church—on its signification of the most essential component of saving grace, Jesus’ crucifixion and
resurrection. . . .As the Holy Spirit enables the believer to see that which the elements signify and to participate
in faith in grace which the communion symbolizes, so the communion becomes holy (only and strictly) from
without. . . .As much as there is no innate ‘holiness’ in the elements themselves, Holy Communion also cannot
be treated lackadaisically, lightheartedly, disrespectfully, or without reverence. The practice is revered because
of the One it symbolizes, and it is powerful because of the power of the acts to which it points symbolically”
(209). Greggs discusses at length a “high” memorialist interpretation of Zwingli (209ff).
When Jesus celebrated his last Passover meal in the upper room he did not offer the lamb in a symbolic way.
“The disciples are not to consume the sacrificial meat to participate in the sacrifice; rather, they consume the
bread in remembrance of Jesus’ sacrifice as a means of assuring them of Jesus’ continued presence with
them—even in the ordinariness of bread broken and wine shared in the community of faith—after His death”
(217). There is no metaphysical sacrificial participation in Holy Communion but there is a metaphorical,
symbolizing participation. “There is no reenactment or repetition of the sacrifice of Christ in the
commemoration which makes it present, but a recognition in faith of the intimate presence of the resurrected
Christ, who continues to eat with and be present to His disciples by an event of the act of His Holy Spirit in the
body of the church” (218).
Greggs discusses the following eight suggestions for celebrating Holy Communion:
(1) The invocation of the Holy Spirit [Epiclesis] - “Send the Holy Spirit on your people / gather into one in your
kingdom / all who share this one bread and one cup.”
(2) Dignity and Reverence – “To take a commemorialist and symbolic view of the bread and wine does not
determine any less dignity should be afforded to the celebration of the Holy Communion than any other
perspective on Holy Communion” (238).
(3) “Frequent celebration of Holy Communion, but not necessarily a celebration every time the church meets (as
if Commnion were the sole essence of the church), is wise and to be commended” (240).
(4) “To share the peace together reminds the community of its communitarian form and the importance of the
internal relationality of the community” (240).
(5) Open Table – In celebrating Holy Communion, “the church commemorates the free and undeserved gracious
action of God in Jesus Christ. The Prayer of Humble Access reminds the congregation of this. . . .There is no
human capacity to judge who eats ‘unworthily,’ since it is only by faith that recipients are worthy and only the
Lord is the one who judges (1 Cor 11:32)” (242).
(6) Presidency – “The understanding of the church outlined does not demand that any one person preside within
the community, but nor does it decry the need for structure and order” (243). Greggs quotes Donald Baillie,
“That priestly office may for certain functions of word and sacrament be concentrated in individuals who are set
apart and ordained to the ministry. But it is not really individual ministers who celebrate the sacraments; it is the
whole Church in its corporate capacity as a royal priesthood bringing its offering through Christ to God” (244).
Greggs adds in a note that “this book rejects the idea of sacraments as a set-aside genus and a set-aside
‘representative’ (‘consecrated’) priesthood, but the point remains in relation to the question of who should
preside” (244).
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(7) Reservation – Sharing the bread and wine used in the worship service with the sick and homebound
underscores the corporate identity of the church, but it is important “that the person receiving the elements in
this manner knows there is nothing ‘magical’ in the bread and wine resting behind the reason for sharing it in
this way but rather that it is an expression of the unity of the congregation and the non-individualized nature of
sharing in Holy Communion” (245).
(8) Intercession – Holy Communion provides an excellent context “in which to bring intercessory prayers for
others” and underscore “the connection to the global church and all who are in Christ” (245).
Greggs discusses the meaning of the everlasting Communion of the Saints as a reminder of the provisional
nature of the church in the context of tradition and culture. “. . .The church exists as an event of the act of the
Holy Spirit, who brings the church into being in time in the cultures and histories in which the church comes to
be. The church should not confuse itself with a particular cultural expression in space-time, being reminded of
the provisional form of its existence in light of the communion of saints —should seek time and time again in
the event of the act of the constant, faithful Holy Spirit to become the chuch in time” (259). He emphasizes the
importance of the sola scriptura in dialogue with church tradition and councils. “Ongoing and lively engagement
with the breadth of the communion of saints form across time is key. The tradition lives through the ongoing
activity of the Spirit in the church today, which is part of that tradition” (270). Greggs quotes Roman Catholic
theologian Henry Newman: “If Christianity be an universal religion, suited not to one locality or period, but to
all times and places, it cannot but vary in relations and dealings towards the world around it, that is, it will
develop,” Greggs adds, “This development, however, for the Protestant involves the sovereign rule of Scripture
over the church of all ages” (274).
The chapter on Intercessory Prayer describes the priestly privilege of the church in the Spirit interceding for its
members and world. Prayer is a gift of the grace of Christ, the great intercessor, who invites the church through
His Spirit to participate actively in intercession. “Intercession is an act at the very heart of the dynamic of
priesthood decribed in this volume—the dynamic of being simultaneously fully ordered towards God and the
creature through the event of the Spirit’s act” (284). Priestly prayer prioritizes the other, enters into the ongoing
work of Christ in the world, and intercedes for the world. “To pray for the world, which does not yet know the
grace of God in Jesus Christ, is to stand in solidarity with the world of which we are a part, and to petition the
Father in Christ for the world which God already loves and has reconciled in Christ and which God desires to
redeem through the Spirit” (298). Greggs follows this with an emphasis on “thanksgiving and praise,” writing,
“Thanksgiving is the concrete form of the life of the church in its vertical relation: we see the interrelation of
grace and gratitude in creation, election, and justification; and the concrete forms of thanksgiving on the
horizontal plane in the Christian life are repentance, praise in song, and giving financially, with those forms
signified in baptism and Holy Communion” (303).
Chapter 10 discusses the uniqueness of the gathered community through the gift of the Spirit. The church “is
different from all other human communities in the world: the gathered are bound together not by bonds of
human agreement or political, ethnic, or social grouping, but by the work of the Holy Spirit, who makes those
who were not a people now into a people” (331). “The first question . . .is not the question of how the body is to
be ordered in terms of its officers, its institutions, and its structures but what the gathering of the believers
means theologically — in other words, what a congregation is and what sense it is an event of God’s Holy Spirit
in space-time in the ongoing work of divine grace and salvation” (334). Greggs adds, “The church needs to be
reminded at every point that its veracity rests not on its human institutions and organizations, however good
these may be for the church, and certainly not on its buildings or its perceived worldly power” (Acts 7:48-51)
(337). Chapters follow on sanctification, love, and priestly catholicity.
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Andrew Hébert, Shepherding Like Jesus: Returning to the Wild Idea that Character Matters in Ministry
(Nashville, TN: B&H, 2022).
Andrew Hébert is the lead pastor of Paramount Baptist Church in Amarillo, Texas.
He writes, “This book is a call to rebel against much of what our culture understands
pastoral leadership to be and return to being the Christ-shaped shepherd God has
called us to be. It’s a challenge to swim against the current of much of what passes
for pastoral life these days. It’s an invitation to recover the most essential element of
pastoral ministry: the character of Christ” (2). A pastor doesn’t have to be a “catalytic
leader” or a “bold visionary” or a dynamic communicator or church growth guru. To
be a good pastor one ought to be conformed to the image of Christ. The only way to
develop resilience and resistance to the pit falls of fame, infidelity, fighting, finances,
and fatigue is to become like Jesus. “Embracing Christ’s character is the essence of
what it means to be a pastor” (23).
Hébert’s strategy is to “explain how the Beatitudes can be applied to the life of the
pastor so that he can develop a Christlike character” (32). All the education,
competencies, capabilities, and gifts in the world are no substitute for having the same attitude as Jesus (Phil.
2:5). The Beatitudes shape the character profile of a pastor, one who is
spiritually impoverished, living a life of repentance, humble before God and
others, hungry for God and his righteousness, merciful to sinners like
himself/herself, pure in Christ in motive and action, a reconciler and
peacemaker, one who endures tough times and persecution.
The strategy of using the Sermon on the Mount and specifically the Beatitudes
to shape the discussion of pastoral ministry is helpful. In the final chapter
entitled “The Blessed Pastor” Hébert describes the blessings of the pastor:
“Being a pastor is one of the greatest blessings in my life. At the same time, it is
one of the hardest parts of my life. Ministry can be both broken and beautiful. In
what other vocation can you experience such amazing highs and lows in
people’s lives? Pastors are invited into the most intimate and precious moment’s of people’s lives. We get to
pray over new parents and their children. We get to be present when people put their faith in Christ and move
from spiritual death to life. We celebrate baptism and spiritual growth markers in people’s lives. We are at the
hospital when they are sick. We sit near deathbeds and quietly sing and pray. We next next to gravesides and
weep with those who weep. We announce couple after couple as ‘husband and wife.’ What a blessing” (190).
The above description is indeed all good and a great blessing, but this blessing does not belong exclusively to
the pastor. It belongs to the body of Christ, the household of faith. All Christians truly share in this vocational
calling. By building his pastoral character profile on the Beatitudes, Hébert is in fact describing the disciple —
the pastor as the lead disciple.
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Joseph H. Hellerman, Embracing Shared Ministry: Power and Status in the Early Church and Why It
Matters Today (Grand Rapids, MI: Kregel, 2013).
New Testament scholar and co-pastor Joseph Hellerman challenges the prevailing
organizational and leadership models shaping pastoral ministry. Hellerman writes, “I
do not wish to minimize the personal responsibility of persons who leverage
authority in hurtful ways . . . . Each of us will answer for the ways we lead people.
This is not a book, however, about the inner life of the Christian leader. It is a book
about the institutional structures of our churches, structures that often determine the
relational contours of our ministry.”52 Hellerman believes we are ignoring the
“values and priorities” of leadership taught and modeled by the apostles. He argues
that we have “traded biblical ecclesiology for a secular paradigm of hierarchy and
institutionalism.” This “approach to congregational life has led all too often to an
insecure, narcissistic leader acquiring unilateral authority over the rest of the
community.”53
The Roman Empire was a highly stratified society. Social class distinctions in
clothing and rank were significant in the Greco-Roman honor-seeking culture. “Persons in Mediterranean
antiquity vigorously competed with one another for honor and social status in the public arena.” It was in this
pervasive cultural milieu that the early church took root and resisted social stratification and hierarchical
organizational patterns. The apostles “intentionally subverted the relational values of the dominant culture,
where power, status, and the exercise of authority were concerned.”54
Using the church at Philippi as an example, Hellerman describes the sociological
impact of the gospel. He writes, “Paul’s goal was to create a very different kind of
community among the followers of Jesus in first-century Philippi. The Philippian
church was to be a community that discouraged competition for status and privilege, a
place where the honor game was off-limits, in summary, a community in which persons
with power and authority used their social capital not to further their own personal or
familial agendas but, rather, to serve their brothers and sisters in Christ.”55
The gospel led not only to personal salvation but to social salvation. The most profound relational reconciliation
and sociological realignment ever imagined took place in Christ. The early church and the apostles demonstrated
that we cannot be a new creation in Christ without belonging to a radically new community formed in Christ. As
a concrete, sociological body, the church was meant to be “a sign and proof of a change that affects the
institutions and structures, patterns and spans of the bodily and spiritual, social and individual existence of all
humanity.”56
The apostle Paul in his letter to the believers at Ephesus laid out the most profound relational reconciliation and
sociological realignment ever imagined. From the depths of human depravity we are raised up in Christ to the
heights of salvation (Eph. 2:1-10) and from the hostility of human enmity we are delivered by the peace of
Christ into the household of God (Eph. 2:11-22). In Christ, the unbridgeable chasm between God and humankind
is bridged and the irreconcilable differences between us are reconciled in Christ. It is not only a personal
conversion of the believer’s heart and mind, but it is a social conversion of the believer’s entire life. We cannot
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be a new creation in Christ without belonging to the new community in Christ.57 As a concrete, sociological
body, the church was meant to be “a sign and proof of a change that affects the institutions and structures,
patterns and spans of the bodily and spiritual, social and individual existence of all humanity.”58 Conversion in
the early church meant a lifelong, communal journey that involved reshaping an entire way of living and system
of values.59 There was a fundamental reorientation of beliefs, resocialization of belonging, and reformation of
behavior.
The gospel calls for a profound break with existing social patterns of status and stratification. The sociological
changes envisioned by the gospel were intentional and difficult to institute. Hellerman writes, “Marginalized by
the pagan majority. Christians in Philippi would have been almost irresistibly tempted to replicate the ideals and
practices of the dominate culture, by generating in the church a hierarchy of honors that would mimic the social
contours of the colony at large. . . .Such adaptation to cultural norms, however, would have divided the Jesus
community in Philippi along lines of social status.”60
Hellerman offers practical proof of this apostolic goal, such as when Paul and Silas refused to reveal their
Roman citizenship status at the outset of their ministry (Acts 16). “Like Jesus, as portrayed in Philippians 2:6-8,
Paul and Silas did not consider their status as something to be exploited but, instead, willingly endured suffering
for the benefit of others.” Hellerman sees the parallels between the narrative of Acts 16 and the story of Jesus
celebrated in the early Christ hymn (Phil. 2:6-11) as not only sociologically significant but indicative of the early
church’s cultural strategy.61
Hellerman reasons that the inner life of the pastor is conditioned by the relational structure of the household of
faith. Instead of an autonomous, individualistic, and hierarchical organizational structure, Hellerman proposes an
accountable, relational, and collaborative structure. “Like the Philippians,” Hellerman writes, “we need a social
context for ministry that is different from the world around us, a way of doing church that will provide the
checks and balances necessary for healthy pastoral leadership in our congregations.” Hellerman continues, “The
pathway back to Jesus-like leadership begins with a plurality of pastor-elders who relate to one another first as
family members in Christ, and who function only secondarily – and only within the primary relational context –
a vision-casting, decision-making leaders for the broader church family.” This he believes will help “recapture
Paul’s cruciform vision for Christian leadership.”62
The apostle Paul’s vision of the church was marked by the cross and was “anti-Roman to the core.” But the
gospel was anti-Roman only to the extent that the prevailing culture was dehumanizing and self-destructive. The
gospel of grace provided a meaningful strategy for human flourishing.63 Likewise, the church in the West needs
a model for being the church that counters the corporate business model with its consumer orientation, fixation
with the self, and relational isolation. The church needs an approach that encourages spiritual maturity, fosters
obedience, offers transparency, and builds community.”64 “By identifying the church as a family, Paul sought to
establish a relational context in which the honor game was no longer acceptable for those who claimed to be
followers of Jesus. Instead of competing with each other and grasping for honor, Christians in the colony were to
relate like siblings, that is, they were to ‘outdo one another in showing honor,’ as Paul instructed another
congregation situated in a decidedly Roman social status (Rom. 12:10).”65
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Hellerman argues that it is “a simple but incontrovertible fact that certain ways of doing church naturally lend
themselves to a Jesus-like use of authority on the part of leaders.”66 He concludes, “The way back to Paul’s
cruciform vision for authentic Christian leadership begins with a group of pastors who share life together, who
genuinely love one another, and who lead their church, as a team, out of the richness of the soil of those peer
relationships. May God grant us the wisdom and the courage to walk down this enriching and paradigmchanging pathway.”67
Paul Tripp (see below) is right when he says that the heart of the matter is the pastor’s heart. But Joseph
Hellerman is also right when he concludes that how the Body of Christ is organized is essential to the health and
holiness of the household of faith. The “inner life” of the pastoral team is crucial to pastoral theology, but so is
the “outer life” of the church. Even the sincerest pastor with a heart after God’s heart will be crushed by a
corporate structure that is modeled after the world. As important as personal conversion is, the social impact of
the gospel is also essential. A biblical understanding of the church means that walls of hostility and division
have to come down. Social stratification and worldly status-seeking needs to be upended and challenged. The
interdependence of the body, every-member ministry, and humble, authoritative spiritual leadership deserves to
be instituted. Pastoral theology is a matter of the heart and a matter of the relational and organizational structure
of the church.
Why We Need The Church to Become More Like Jesus (Eugene, OR: Cascade
Books, 2017). Hellerman reasons “that the degree of group loyality Jesus demanded
of his family of followers presents a striking challenge to the popular evangelical
view of the local church as a commodity that exists primarily to service the spiritual
needs of individual Christians and their natural families” (21).
“For the early Christians, church was not a place. And it was certainly not an
institution with a building, a budget, and a myriad of efficiently run programs.” (31).
“Consumerism in the culture at large has all but hijacked this biblical mindset.
Christian parents now view church as just another resource to help them raise wellrounded, self-motivated kids, who will be able effectively to navigate life when they
reach adulthood” (34). Hellerman maintains that “a local church should be led by a
plurality of pastor-elders who relate to one another first as siblings in Christ and who
function only secondarily – and only within the parameters of that primary context –
as vision-casting, decision-making leaders for the broader church family” (53).
Hellerman shares, “During my first year of seminary, a seasoned pastor some thirty years my senior warned me
never to develop close relationships with individuals in my congregation . . . I tell my seminary students just the
opposite: do not take a job in a church unless the leaders – particularly the senior leader – are in relationship
with others in the church family” (55 - emphasis his). Hellerman emphasizes cultivating intergenerational
relationships rooted in the church family. He writes, “Challenging the pervasive individualism and consumerism
of our culture continues to be a daunting task” (77). He explores the evangelical journey from “us” to “me” and
seeks an antidote in community-based, misson-focused, spiritual formation. Hellerman concludes, “The
American evangelical preoccupation with Jesus as personal savior has done little more than generate a utilitarian
consumerist approach to the Christian life that has drained the vitality out of our churches and left numbers of us
deeply disappointed with our relationship with God. . . .I grow as an individual Christian to the degree that I am
embedded in Christian community, enjoying intimate, life-giving relationships with others, and using my gifts to
serve the church and the world” (161).

66
67

Hellerman, Embracing Shared Ministry, 179.
Hellerman, Embracing Shared Ministry, 306.

43

Seward Hiltner, Preface to Pastoral Theology (Nashville, TN: Abingdon Press, 1958).
The Rev. Dr. Seward Hiltner was a leader in the field of pastoral care and a former
professor at the Princeton Theological Seminary (1910-1984). Dr. Hiltner became an
important figure in applying modern psychology to the work of the clergy. He wrote 10
books and 500 articles and headed several programs in pastoral training. Hiltner was on
the Princeton faculty from 1961 to 1980. He graduated from Lafayette College and
received a doctorate from the University of Chicago. Hiltner distinguished pastoral
theology from biblical/systematic/historical theology, as a formal branch of theology
“resulting from study of Christian shepherding” (15). “Poimenics” (from the Greek word
for shepherd) was distinct from systematic theology, catechetics, homiletics, and
liturgics. Instead of being a “logic-centered branch of theology,” pastoral theology was
an “operation-centered or function-centered branch of theology” (20).
“What pastoral theology insists on is that the knowledge gained from observation and reflection be placed in a
theological context. The principal criteria and methods employed are themselves theological. . . . Pastoral
theology deals with the theological theory of the shepherding perspective upon the pastor’s acts and functions.
There is much overlap; but the two studies are not identical in scope, method, or aim” (23).
Writing in the 1950s Hiltner’s pastoral theology was influenced by the impact of the social sciences on the
nature and practice of shepherding. He held that modern psychology and related disciplines ought to be taken
into account when shepherding, communicating, and organizing. He draws on a telling analogy: “Today a sheep
grower has to help the pasture by fertilizer, by alternate plantings, or by irrigation. He adds vitamins and
antibiotics to the sheep diet. He does these things, not because sheep are inherently more complicated now than
they used to be, but because modern knowledge enables him to do more about helping more sheep in more
dimensions of their life. The spiritual shepherd of today has as much obligation as the literal shepherd to bring
his methods up to date, in order to meet the peculiar needs and dangers of our time” (25).
Hiltner observes that “every book about shepherding since the Reformation has contained long lists of qualities
regarded as essential or desirable in anyone who would aspire to be an undershepherd to the Great Shepherd”
(30). In order to meet the pastoral need for shepherding, Hiltner calls for “general oversight” over lay people,
where the pastor becomes “a ‘bishop’ in the original sense– overseer of the flock.” Hiltner envisions an array of
“professionals” who are committed Christians who spend their time “healing, sustaining, or guiding other
people.” However, he lamented that professional training was not sufficiently shaped by theology (38). Hiltner
limits pastoral theology to soul care or shepherding, as an operational theological discipline consisting of
communicating and organizing (55). Shepherding, communicating, and organizing are distinct but inseparable
pastoral activities and responsibilities. He laments that the church is often driven by pragmatics, “will it work?”
rather than biblical principles of pastoral care and true shepherding (62).
Hiltner describes the case studies of Ichabod Spencer, who was the pastor of a Presbyterian church in Brooklyn,
New York. Spencer published A Pastor’s Sketches in 1851 (seventy-seven sketches in two volumes). [See
Holifield’s A History of Pastoral Care in America, 107-111]. Hiltner observed that Spencer took “almost
unlimited time to talk with any who were prepared to consider religion seriously.” He refused to give “easy
reassurance” or ingratiate himself to anyone and he became “suspicious when people [seemed] to think too much
of him and not enough of Christ and the Holy Spirit” (82). Hiltner wrote, “Spencer as a man was extraordinary.
Athough bearing the marks of a deep piety, there was never a trace of unctuousness [smug self-serving
earnestness]. He would if he thought the situation warranted it, say the word that ‘drive the arrow’ of anxiety
deeper; yet he wept more with sorrowing parishioners than do most pastors of our day or his. He was plainly
indefatigable [showing sustained enthusiastic action] in calling upon his people. . . .He was extraordinarily
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singled-minded in concentrating on the need of the person as he understood it” . . . . His work with anxious
inquirers was to get a sincere and inward verdict for Jesus Christ (83).
Hiltner questioned Spencer’s preoccupation with conversion. He wrote, “This sharp pietistic focus on religion as
a thing apart can hardly be accepted by pastors of today who are accustomed to deal with marriage problems,
alcohol problems, sex problems, money problems, and problems of many other kinds. We are inclined to say that
there is a religious dimension to any problem if pursued deeply enough. Spencer did not see it that way. . . .[If
people were not willing to come to Christ] Spencer felt there was nothing he could do for them” (84).
Hiltner has chapters on healing, sustaining, guiding, communicating, and organizing. He defines “healing” as
“restoration of functional wholeness” (90). He explores the complexity of sin and salvation with an aim toward a
more holistic pastoral theology. “Sustaining” applies to situations that cannot be changed at this time, such as
bereavement or a diagnoses. “Sustaining is the ministry of support and encouragement through standing by when
what had been whole has been broken or impaired and is incapable of total situational restoration, or at least not
now” (116). Hiltner observes that during the Hitler regime, “a great deal of the ministry of pastors and churches
was sustaining in character. This was, and still is, difficult for us in the United States to feel in any depth. We
are a ‘healing’ country. Unless proved otherwise, everything can be repaired. Under a Hitler shadow it was quite
otherwise” (123). Hiltner reasons that sustaining “does not sustain if it settles too easily for supporting, for
supporting turns readily into dependency” (142).
“Guiding” is an aspect of shepherding that concentrates on the welfare of the person or small group (147).
Hiltner defined it this way: “The good Samaritan, binding up wounds, is healing. Giving a cup of water, he is
sustaining. Taking the injured man to the hospital is guiding. All three aspects are dominantly of a shepherding
character” (147). “Unless the guiding helps the person make contact with something felt as his, it will not finally
be effective” (162).
The study of “communicating the gospel is always a study in relationship.” The communicative relationship
involves understanding both the gospel and the recipients of the message (177). The relationship between
sermon and preacher are easy to understand; the relationship between preacher and congregation are difficult to
examine. Hiltner offered this summary statement: “When we considered healing, sustaining, and guiding as the
three aspects of the shepherding perspective, we saw that healing was the process leading to restoration of a
whole, sustaining was movement in a healing direction but stopped by circumstance, and guiding was the
reminder that healing would begin again since it had been in process before. We can now say something similar
for the aspects of communicating. Learning then becomes the realizing or assimilating of what we had not
known or possessed previously. Realizing or deepening becomes the recognition of new, deeper, or broader
meaning to that which has been known or possessed before. And celebrating is realizing or assimilating that
becomes deeper not through new ideas or the perception of new connections, but through corporate
acknowledgment” (182).
“Organizing” ought to have the meaning of “making into an organ, the processes by which the organs
(interconnected parts) are formed, maintained, and act, and therefore the processes by which a body is formed,
maintained, and acts.” Instead, “organizer” and “organization” imply mere administration and efficiency (198).
Hiltner suggested that the organ metaphor ought to be explored in the light of biology. “Organizing the
fellowship of the church may be seen in three aspeccts: (1) nourishing, feeding, or aiding its development; (2)
protecting or purifying from threats within or without it; (3) relating it, positively or negatively, to other bodies
such as institutions, cultures or states. All of these aim at the organic wholeness, integrity, and welfare of the
fellowship; but each is dominantly relevant in a different kind of situation” (201).
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E. Brooks Holifield, A History of Pastoral Care in America: From Salvation to Self-Realization (Nashville,
TN: Abingdon Press, 1983).
E. Brooks Holifield is Professor Emeritus of American Church History at Emory
University's Candler School of Theology, where he taught until his retirement in
2011. In this book he explores the following thesis: “A long look at the private
conversations of pastors and their parishioners reveals the movement from an ideal
of otherworldly salvation to an implicit ethic of self-realization in American
Protestantism.” (11). The story behind “changing attitudes toward the ‘self’ in
American religion . . . . proceeds from an ideal of self-denial to one of self-love,
from self-love to self-culture, from self-culture to self-mastery, from self-mastery to
self-realization within a trustworthy culture, and finally to a later form of selfrealization counterposed against cultural mores and social insitutions” (12). He
traces a massive shift in “clerical consciousness” that led to “the triumph of the
therapeutic in American culture” (16).
Holifield observed, “Pastoral theology was never a self-contained
intellectual system, but rather a complex of inherited ideas and images subject to continued
modification in changing social and intellectual settings. The manuals that encoded the
conventions of pastoral activity were never products merely of ecclesiastical tradition or
scripture injunction, but rather a reflection of both the churches’ communal memory and the
minister’s sensitivity to the surrounding society” (30). As an illustration of how the
seventeenth century church reflected societal norms, Holifield described “a procedure known as Dooming the
Seats, the churches assigned their members to pews according to rank, dignity, age, and wealth. Each Sabbath
day offered a display of local hierarchy” (50). A social hierarchy pervaded a highly stratified society. In the
seventeenth century “self” meant “self-centeredness”. It was a religious term for a condition to be overcome. To
quote Baxter, “Is not SELF the great idol which the whole world of unsanctified men doth worship” (58).
Holifield explained, “The aim of the clergy’s introspective cartography was to explore the ravages of sin and
elevate hopes for spiritual growth” (66).
The changes in pastoral care traced by Holifield from Jonathan Edwards to Harry Emerson Fosdick assume that
the prevailing societal norms on human nature tend to decisively shape spiritual direction. Christendom mirrors
what society at large finds important. To illustrate Holifield described the hero in the new industrial era who was
a man of power known for being forceful, famous, visionary and bold. “The Victorian princes of the pulpit were
forceful orators who could sway congregations. . . .[they] cultivated a style of preaching designed to suggest
masculine vitality” (168).
“It was no easy task to be a social director and still be a physician of the soul. . . . ‘The pastor
can no longer sit mewed constantly in his study. . .He must be out among his people, with his
eye, and often his hand, on every valve and lever of the church machinery.’ The metaphor
suggested an activist temper, a view of the pastor as mover and shaker. It entailed no necessary
repudiation of any traditional notion of divine Providence, but the tenor of mainline progressive
Protestantism – as of middle-class culture – was hostile to any hint of quietism or resignation. . .
. . .[They] sought a style of pastoral care that would express both their admiration for natural
manly informality and their sense of active struggle with the evils of the world” (175).
In the late nineteenth century seminaries changed the way they taught pastoral theology by reorganizing the
curriculum into “practical” and “classical” branches, in order to help ministers better “apply their theology,
analyze the soul, understand their parishioners, or give counsel – in short how to minister to congregations with
new expectations” (176). Holifield summed up a 1905 nationwide poll of churchgoers that revealed “that 61
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percent wanted their ministers to be sympathetic, benevolent, patient, fatherly, and kind, while 40 percent gave
the highest ratings to clergy who were manly, strong, courageous, and possessed of good executive and business
instincts. But both groups agree that a minister should be a man of imposing physique, stately bearing, and wellproportioned limbs – a man who was six feet tall and exuded strength” (178).
The impact of modern psychology and the mental hygiene movement impacted “the cure of souls” blending
scientific and religious insights. Holifield traces the mainline pastoral theology’s fascination with the modern
therapeutic trends. He writes, “One begins to understand something about pastoral counseling by looking closely
not only at prevailing conceptions of theology and psychology but at popular culture, class structure, the national
economy, the organization of the parishes, and the patterns of theological education. And one must also look at
the past. A representative selection of pastoral conversations in the late twentieth century would probably
encompass the whole history of pastoral counseling in America. Some ministers today still speak in the tightly
rational accents of the seventeenth century; some still worry about eighteenth century understandings of sin,
conviction, and rebirth; some still strive for the appearance of gentility; some an easy and informal manner;
some offer diagnoses couched in psychological jargon; some nod sympathetically and strive to reflect the right
feelings. To adopt a certain style, to say some things and leave other things unsaid, to locate oneself within a
specific tradition and a specifiable history. Every pastor, wittingly or unwittingly, adopts some ‘theory’ of
pastoral counseling, whether it be derived from the seventeenth century or from the twentieth” (349-350).
As an historian of religion Holfield narrates the developments of pastoral care with an aim toward neutrality and
objectivity. His study underscores the church as the mirrored image of culture reflecting societal norms, ideals,
priorities and aspirations. His thesis of society and its impact on pastors and the church is never seriously
challenged by biblical orthodoxy and practice. On the last page of his epilogue he challenged the tendency “to
refashion the entire religious life of Protestants in the image of the therapeutic” (356). He continued,
“When Harry Emerson Fosdick referred to the sermon as counseling on a large scale, he forgot
that Protestant sermons, at their best, have interpreted an ancient text that resists reduction to the
psychological. When religious educators transformed the church school in accord with the
canons of psychological relevance, they often forgot that education in the church should
sometimes invite Christians to encounter a body of knowledge that satisfies nto immediate or
utilitarian needs. When theologians translated traditional categories into psychological terms,
they often inadvertently consigned religious discourse to the sphere of the inward and private.
Pastoral counseling – a counseling rightly sensitive to psychological wisdom – can best flourish
when it is not exalted as the paradigm of clearical activity. . . .
“The introspective piety in the American Protestant heritage – the preoccupation with
inwardness, rebirth, conversion, revival – was easily translated into psychological piety. And the
new vocabulary of the psychologists and psychotherapists then reshaped the older Protestant
vision. The writings of pastoral theologians have reflected the transitions in the church and
culture. In their proposals concerning pastoral counsel and counseling, one can discern the
broader Protestant journey ‘from salvation to self-realization’” (356).
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Return to the Parish: The Pastor in the Public Square, Editors David Horn and Jason R. McConnell
(Eugene, OR: Cascade, 2022).
Eight New England pastors formed a “kinship” learning community to
explore creative ways to shepherd a flourishing church in the new parish
reality of our pluralistic, secular society. Return to the Parish is the fruit
of this labor of love producing a heartfelt call to in-depth cultural
engagement. Instead of becoming a dying, inward focused, decontextualized church, they demonstrate how pastors can impact the
public square, bring renewal to the church, and obey the Great
Commission by applying the gospel to the many parishes that make up
our world, including business, science, medicine, education, and government.
The New England parish concept dates back to the pre-colonial 1700s when every citizen was a member of the
church, when worship and civic life took place under one roof, and the church was the center of a Christian
society for virtually everything that mattered, health, welfare, education, security, and government. Jason
McConnell laments the marginalization of the church: “The old church that was once at the epicenter of the
parish now exists on the outer edge of town. Writ large, many would say this is an apt picture of the current state
of the church in America today. No longer does the church exist center stage in the consciousness of the public
square. Some of this may be because of what has been abdicated from within our churches, but more probably,
the church has become marginalized from without by the increasingly secular cultural life and institutions of our
society. It begs the question, aside from being an aesthetically pleasing relic of an age gone by, could the church
become more than this for our culture today?” (xxiv).
Return to the Parish seeks to redress this marginalization of the church. McConnell writes, “. . . New parish
thinking requires a renewed commitment to and identification with the communities surrounding our churches.
Fundamentally, it requires that our churches be willing to be shaped by what is around them in ways that, on the
one hand, certainly does not compromise their message in any way, but, on the other hand, makes them open and
vulnerable to the needs immediately at their doorsteps” (xxvi).
The book focuses on important areas of culture that Christians ought to address not for the sake of forcing their
will on society or gaining power, but for the purpose of living and proclaiming the gospel of Christ. The chapters
are as follows: “Engaging the Workplace and Business Community (Dr. Jason McConnell), Engaging the
Science and Technology Community (Rev. Jon Paul), Engaging the Healthcare Community (Rev. Justin Frank),
Engaging the Political Community (Rev. Matt Wigton), Engaging the Education Community (Rev. Chris
Dunaway), Engaging the Arts Community (Rev. Seth Anderson), and Engaging the Multiethnic Community
(Rev. Ken Liu).”
The expressed concern to engage culture for the sake of the gospel, to show the world that Christ is for culture
and not against it, is a most worthy endeavor. One wonders if a return to the parish concept is appropriate in a
radically pluralistic culture with divergent spiritual and secular currents. First Peter’s concept of outposts of
hope in a hostile world seems to fit today’s challenges better than a plea for new parish ministries. I am sensitive
to calling pastors to do more, as if the church’s failure to engage culture, is because pastors are not delving into
science or the arts or directly ministering to entrepreneurs or politicians or geeks. The model of the Christendom
pastor who attends Rotary and the Chamber of Commerce in order to hobnob with society’s movers and shakers
is not what James Davison Hunter had in mind when he called Christians to be a faithful presence. I don’t think
it is what the authors of Return to the Parish had in mind either.
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James Davison Hunter, To Change the World: The Irony, Tragedy, and Possibility of Christianity in the Late
Modern World (Oxford University Press, 2010).
Hunter asks, “How do believers live out their faith under the conditions of the late
modern world?” (ix). “In searching for an answer to that question, one discovers
endless complexity. As a Christian believer, I find many perplexing disparities between
the Christian faith that I have come to know and what I see acted out in the world” (ix).
Hunter begins with the Creation Mandate (Gen 2:15) and challenges “lifeboat theology”
and a faith that serves as a mere “coping strategy” (4). “The passion to engage the
world, to shape it and finally to change it for the better, would seem to be an enduring
mark of Christians on the world in which they live. . .[yet] the actual legacy of
Christians in relation to this mandate is ambivalent, to say the least.” “The subject of
these essays is the social imagery that serves as a backdrop for the ways in which the
majority of those in America who call themselves Christian engage the world. I contend that the dominant ways
of thinking about culture and cultural change are flawed, for they are based on both specious social science and
problematic theology” (5).
Hunter argues that the common view is that the essence of culture is found in the hearts
and minds of individuals—in which are typically called “values”. Cultural change and
impact comes one individual at a time, from the bottom up (8). In this view evangelism is
the primary means of changing the world. Moral change and spiritual renewal depends on
individual hearts and minds (11). Hunter challenges the view that real change happens
through a changed individual; that cultural change can be willed into being; and that
change is democratic, from the bottom-up. If culture is the expression of “hearts and
minds” then we would expect a different result. “Culture is in fact a much more complicated phenomenon than
we normally imagine. Indeed, it often seems eerily independent of majority opinion” (22). Hunter argues that
the apparent problem is that Christians need to be more determined and work harder. Dobson: “Sadly, the vast
majority of believers in our culture are ill-prepared to fight in this battle” (23). Christians are not Christian
enough. Too few embrace God’s call on their lives, pray hard enough, and seek to change the world.
Hunter argues that we have been profoundly influenced by Enlightenment Idealism. Ideas (idealism) change the
world through individuals (individualism) who sincerely practice their faith (pietism). Hunter writes, “Idealism
underplays the importance of history and historical forces and its interaction with culture as it is lived and
experienced. Further, idealism ignores the way culture is generated, coordinated, and organized. Thus, it
underrates how difficult it is to penetrate culture and influence its direction. Not least, idealism mistakenly
imputes a logic and rationality to culture where such linearity and reasonableness does not exist but rather
contingency and accident. . .” (26).
Hunter critiques Andy Crouch’s view of culture as artifact, “Crouch’s theology of gospel and culture” provides
“a corrective to the excesses of idealism” and “a welcome relief to the focus on politics as a means of engaging
the world,” but it falls short in accounting “for the movements and configurations of contemporary culture.”
(29). “. . .The near exclusive focus on the explicit, visible, tangible, and conscious aspects of culture minimizes
the more implicit, intangible, preconscious, inherited, and thus more encompassing nature of culture. He sees the
tip of the iceberg, but not the mass of ice below the surface” (30).
Hunter’s alternative approach to understanding culture in seven propositions:
(1) Culture is a system of truth claims and moral obligations. It is a set of complex norms, commanding truths,
that do not exist as a set of propositions or series of recipe formulations....rather “they are embedded within
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narratives that often have overlapping themes and within various myths that often reinforce common ideals”
(33). “Most of what really counts, in terms of what shapes us and directs us, we are not aware of; it operates far
below what most of us are capable of consciously grasping” (33).
(2) Culture is a product of history. “Culture is much less an invention of the will than it is a slow product of
history” (33). “The inertia built into culture by virtue of its relationship to its long history tends to make it
lumbering and erratic at the same time” (34).
(3) Culture is intrinsically dialectical. Culture “is generated and exists at the interface between ideas and
institutions; between the symbolic and the social and physical environment. . .culture as a thing. . .manufactured
not by lone individuals but rather by institutions and the elites who lead them.” “Institutions such as the market,
the state, education, the media of mass communications, scientific and technological research, and the family in
its socializing capacities are not organizationally neutral but have their own logic, place, and history that interact
with the ideas and ideals for which they are carriers.
(4) Culture is a resource and, as such, a form of power. “Symbols take the form of ideas, information, news,
wisdom, indeed, knowledge of all kinds, and these in turn are expressed in pronouncements, speeches, books,
law, etc.” These produce “symbolic capital.”
(5) Cultural Production and Symbolic Capital are stratified in a fairly rigid structure of ‘center’ and ‘periphery.’”
“The individuals, networks and institutions most critically involved in the production of a culture operate in the
center where prestige is the highest, not on the periphery, where status is low.” “The status structure of culture
and cultural production is of paramount importance to understanding culture and cultural change” (37).
(6) Culture is generated within networks. “Against the great-man view of history and culture, I would argue
(along with many others) that the key actor in history is not individual genius but rather the network and the
new institutions that are created out of these networks. And the more dense the network—that is, the more active
and interactive the network—the more influential it could be. This is where the stuff of culture and cultural
change is produced’ (38).
(7) Culture is neither autonomous nor fully coherent. “Culture—as ideas and institutions—is mixed together in
the most complex ways imaginable with all other institutions, not least of which in our own day are the market
economy and the state. . .Since the mid-twentieth century, larger and larger regions of the marketplace are based
on the commodification of culture in all its forms—not least of which is Christian culture” (39).
Hunter’s alternative approach to cultural change is summarized in four propositions:
(8) Cultures change from the top down, rarely if ever from the bottom up. “The work of world-making and
world-changing are, by and large, the work of elites: gatekeepers who provide creative direction and
management within spheres of social life” (41).
(9) Cultural change is typically initiated by elites who are outside of the centermost positions of prestige. Hunter
reasons that innovation comes from “outside the center’s nucleus” because the center at its core tends to be
stable. Among the elites, “foxes” bring about change and “lions” provide social stability (43).
(10) World-changing is most concentrated when the networks of elites and the institutions they lead overlap.
Change is the greatest “where various forms of cultural, social, economic, and often political resources overlap”
(43).
(11) Cultures change, but rarely if ever without a fight. Any challenges to the status quo must still articulate with
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the social setting. An alternative vision must still resonate with the social environment (44).
In sum, Hunter’s thesis is “against idealism, the view that ideas move history, we now see ideas inexorably
grounded in social conditions and circumstances (and not just material objects). Against individualism, which
influences us to view the autonomous and rational individual—even if a genius—as the key actor in social
change, we now see the power of networks and the new institutions that they create, and the communities that
surround them that make the difference. Finally, against Christian pietism, which biases us to see the
individual’s ‘heart and mind’ as the primary source and repository of culture, we now see that hearts and minds
are only tangentially related to the movements of culture, that culture is much more complicated and has life
independent of individual mind, feeling, and will; indeed, that it is not so much individual hearts and minds that
move cultures but cultures that ultimately shape the hearts and minds and, thus, direct the lives of individuals.
The movement between the individual and culture, in other words, goes in both directions and perhaps moves
even more strongly in the latter direction” (45).
Many Christians who think that they are “on fire for Jesus” have no idea how they have been influenced by the
world. They see themselves as world-changers but in reality they are products of the world. Our veneer of
cultural Christianity is no match for interfacing with the world. Even transformed “hearts and minds” are naive
in the face of cultural conformity and capitulation. If we are honest, we know how difficult personal
transformation is (Romans 12:1-2), let alone cultural transformation. How does one go about changing the DNA
of a civilization? At this point you might wonder if Hunter is about to make a case for Christians storming the
centers of power. If culture changes from the top down through networks of powerful elites should not
Christians aspire to assume these critical positions of influence?
Hunter argues that we have little control over cultural forces. “No one should be under any illusion about its
capacity to fundamentally transform the present cultural order. . .if the end is to ‘save civilization,’ it most
certainly is naive. . .that even when successful, change does not always occur in the direction that people
propose or with the effects for which people hope. There are always unintended consequences to human action,
particularly at the macro-historical level and these are, often enough tragic” (science > nuclear weapons;
Reformers > capitalism; Puritans > Harvard & Yale, strongholds of secularity; missions > cycle of dependency).
(47). American Christianity “for all the deep belief, the genuine piety, the heroic faith, and the good intention . .
. large swaths have been captured by the spirit of the age . . . Consumerism, individualism, the therapeutic and
managerial ideologies have gone far to undermine the authority of the Christian movement and its traditions. . . .
Christianity in America is not only marginalized as a culture but it is also a very weak culture” (92).
Where does all this leave us? The image-bearers of God, entrusted with the mandate of creation and the gospel
of grace, live with an unavoidable tension, eschewing both the power of elitism and populism. “. . .A disposition
and relationality of superiority, condescension, and entitlement by social elites—is so abhorrent for the
Christian. . .elitism for believers is despicable and utterly anathema to the gospel they cherish” (94). “At the
same time, the populism that is inherent to authentic Christian witness is often transformed into an oppressive
egalitarianism that will suffer no distinction between higher and lower or better and worse. At its worse, it can
take form as a ‘tyranny of the majority’ that will recognize no authority, nor hierarchy of value or quality or
significance. When populism becomes a cultural egalitarianism, there is no incentive and no encouragement to
excellence. This too is to be bemoaned” (94).
“. . .The best understanding of the creation mandate is not about changing the world at all. It is certainly not
about ‘saving Western civilization,’ ‘saving America,’ ‘winning the culture war,’ or anything else like it. . .the
antidote to ‘seizing power’ in a new way is a better understanding of faithful presence”. . .Theology moves in the
opposite direction of social theory. . . .A theology of faithful presence means a recognition that the vocation of
the church is to bear witness to and to be the embodiment of the coming Kingdom of God. . . ‘what matters is the
new creation’ (Gal 6:15). . . a different people and an alternative culture that is, nevertheless, integrated within
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the present culture” (95-96).
Hunter is helpful in understanding the resentment that drives many Christians today. Ressentiment is a form of
political psychology that involves a combination of anger, envy, hate, rage, and revenge as the motive of
political action (107). Nietzsche chose this French word to underscore the reactionary morality of marginalized
people. “Ressentiment is grounded in a narrative of injury or, at least, perceived injury; a strong belief that one
has been or is being wronged. The root of this is the sense of entitlement a group holds. The entitlement may be
to greater respect, greater influence, or perhaps a better lot in life and it may draw from the past or the present; it
may be privilege once enjoyed or the belief that present virtue now warrants it. In the end, these benefits have
been withheld or taken away or there is a perceived threat that they will be taken away by those now in positions
of power.
“The sense of injury is the key. Over time, the perceived injustice becomes central to the person’s and the
group’s identity. Understanding themselves to be victimized is not a passive acknowledgment but a belief that
can be cultivated. . .Cultivating the fear of further injury becomes a strategy for generating solidarity with the
group and mobilizing the group to action. . .that injury—real or perceived—leads the aggrieved to accuse,
blame, vilify, and then seek revenge on those whom they see as responsible. . .Ressentiment, then, is expressed
as a discourse of negation; the condemnation and denigration of enemies in the effort to subjugate and dominate
those who are culpable” (108).
Hunter describes the Christian Right, the Christian Left, and the Neo-Anabaptists. The Right believes “it is time
to ‘take back the culture’ for Christ through a strategy of acquiring and using power. . .words and phrases like
‘enemy,’ ‘attack,’ ‘drive out,’ ‘overthrow,’ ‘eradicate the Other,’ ‘reclaim their nations for Christ,’ ‘take back’
influence, ‘compel,’ ‘occupying and influencing spheres of power in our nations,’ ‘advancing the kingdom of
God, and so on, continues to reflect the same language of loss, disappointment, anger, antipathy, resentment, and
desire for conquest.” (131). “Both the Left and the Right, then, aspire to a righteous empire. Thus, when he
accuses Falwell and Robertson of being ‘theocrats who desire their religious agenda to be enforced through the
power of the state,’ he has established the criteria by which he and other politically progressive Christians are
judged the same” (147).
The Neo-Anabaptists, like the Christian Left, oppose the human and environmental consequences of an
unrestrained market economy, tend to come from the upper middle class, and show contempt for the Christian
Right. Jesus is an agent of radical social change and his political impact is lost in the Constantinian error. “The
problem today is that the American church is caught up in a dual allegiance to both Christ and the political
economy of liberal democracy and consumer capitalism. Loyalty to this political economy is nothing less than
idolatry. It signals that the church has fallen away from grace is now under submission to ‘a yoke of slavery.’”
(155). “Where the identity of the Christian Right is forged largely through their opposition to secularism and
secularists, where the identity of the Christian Left derives from the opposition to the Right, the collective
identity of the neo-Anabaptists comes through their dissent from the State and the larger political economy and
culture of late modernity” (164).
Hunter questions the politicization of the Christian response in all ideological directions. Christianity is “marked
by ressentiment manifested by a narrative of injury and, in turn, a discourse of negation toward all those they
perceive to be to blame” (168). “. . .a crucial part of what motivates them is a will to dominate” (169). Hunter
argues “that there are no political solutions to the problems most people care about. . .There are no
comprehensive political solutions to the deterioration of ‘family values,’ the desire for equity, or the challenge
of achieving consensus and solidarity in a cultural context of fragmentation and polarization. There are no real
political solutions to the absence of decency or the spread of vulgarity” (171).
“The tragedy is that in the name of resisting the internal deterioration of faith and the corruption of the world
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around them, many Christians—and Christian conservatives most significantly—unwittingly embrace some of
the most corrosive aspects of cultural disintegration they decry. But nurturing its resentments, sustaining them
through a discourse of negation toward outsiders, and in cases, pursuing their will to power, they become
functional Nietzscheans, participating in the very cultural breakdown they so ardently strive to resist” (175).
Hunter proposes forging a postpolitical witness by engaging two essential tasks, based on three realizations:
First, he acknowledges the “inherent and endlessly complex intermingling of Christian practice and worldly
power;” Second, he acknowledges “the inescapable tensions that are present for the church operating faithfully
in the world; Third, he acknowledge the unavoidable failure that awaits even the most faithful Christians who
seek to obediently witness to the good news of Christ’s kingdom does not mean that they accept things as they
are” (184).
Christians must (1) “disentangle the life and identity of the church from the life and identity of American
society. . .the dominant political ideologies. . . the prevailing macroeconomic structures and practices. . .the
moral life. . .everyday social practices of the church...are all “too entwined with the prevailing normative
assumptions of American culture.” “Courtship and marriage, the formation and education of children, the
mutual relationships and obligations between individual and community, vocation, leadership, consumption,
leisure, ‘retirement’ and the use of time in the final chapters of life—on these and other matters, Christianity has
uncritically assimilated to the dominate ways of life in a manner dubious at the least. Even more, these
assimilations arguably compromise the fundamental integrity of its witness to the world” (185). (2) “Decouple
the ‘public’ from the ‘political’ . . .politicization has delimited the imaginative horizon through which the church
and Christian believers think about engaging the world and the range of possibilities within which they actually
act.” To distance ourselves from the coercive power of the state makes “other types of power imaginable” (186).
Hunter looks to Jesus for a radically new kind of social power: Hunter writes, “A postpolitical understanding of
power will open us up to Jesus’ ‘social power,’ ‘relational power,’ the power one finds in ordinary life. (1) Jesus
revealed “a fundamentally different kind of social power” than that of the world. “His power was derived from
complete intimacy with and submission to his Father.” (2) Christ rejected “status and reputation and the
privilege that accompanies them” (189). (3) “Compassion defines the power of his kingdom more than anything
else. . .the power of love. . .took practical form in his everyday service to others” (Mk 10:45).” (4) Christ dealt
with those outside of the community of faith in a “noncoercive way” (191). “In short, in contrast to the kingdoms
of this world, his kingdom manifests the power to bless, unburden, serve, heal, mend, restore, and liberate”
(193).
Hunter challenges Christians to be a faithful presence. God pursues us, identifies with us, and offers us life by
his sacrificial love (242). “Pursuit, identification, the offer of life through sacrificial love—this is what God’s
faithful presence means” (243). “A theology of faithful presence is a theology of engagement in and with the
world around us. It is a theology of commitment, a theology of promise. It is disarmingly simple in concept yet
in its implications it provides a challenge, at points, to all of the dominant paradigms of cultural engagement in
the church” (243). Because God is faithful we can be faithful to each other (244), to our tasks (246), and within
our spheres of influence (247).
“Go into all the world” – the Great Commission is also a call to go into all the realms of social life. “When the
church does not send people out to these realms and when it does not provide the theologies that make sense of
work and engagement in these realms, the church fails to fulfill the charge to ‘go into all the world.’ . . .The
shalom that God offers even extends to realms of life and human experience that seem rarified and out of reach”
(257).
Hunter writes,“Faithful presence in practice is the exercise of leadership in all spheres and all levels of life and
activity. It represents a quality of commitment oriented to the fruitfulness, wholeness, and well-being of all. It is
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therefore, the opposite of elitism and the domination it implies. It is also the antithesis of celebrity, a model of
leadership that many Christians in prominent positions have a very difficult time resisting. Celebrity is, in effect,
based on an inflated brilliance, accomplishment, or spirituality generated and perpetuated by publicity. It is an
artifice and, therefore, a type of fraud” (260). “The practice of faithful presence, then, generates relationships
and institutions that are fundamentally covenantal in character, the ends of which are the fostering of meaning,
purpose, truth, beauty, belonging, and fairness—not just for Christians but for everyone” (263).
“Why should their commitment to the world go beyond trying to persuade nonbelievers to convert in order to
attain heaven? Beyond being good in its own right, there are at least two reasons why Christians must move in
this direction. (1) The first is a political reason: Christians cannot demand for themselves what they would deny
others. A right for one is a right for another and a responsibility for all. A right for a Christian is a right for a Jew
is a right for a Humanist is a right for a Muslim is a right for a Buddhist, and so on. (2) The second is a cultural
reason: the very plausibility and persuasiveness of the Christian faith depend on a cultural context in which
meaning, purpose, beauty, and belonging are possible. The viability of Christian faith and the possibility of
sharing that faith depend on a social environment in which faith—any faith—is plausible.” (263).
Hunter summarizes, “Christians are operating on an implicit social theory that is deeply flawed— to change the
world by changing mind and hearts—but cultural change comes “through dense networks of elites operating in
common purpose within institutions at the high-prestige centers of cultural production” . . .World-changing
implies power and the working theory of power is still influenced by Constantinian tendencies toward conquest
and domination, in conformity to the spirit of the modern age, in reliance on coercive political power. Christians
are up against greater challenges than secularization, exploitation, and violence. “God save us from Christians
who are well-intentioned, but not wise!” (276).
“It is essential, in my view, to abandon altogether talk of ‘redeeming the culture,’ ‘advancing the kingdom,’
‘building the kingdom,’ ‘transforming the world,’ ‘reclaiming the culture,’ ‘reforming the culture,’ and
‘changing the world.’ Christians need to leave such language behind them because it carries too much weight. It
implies conquest, take-over, or dominion, which in my view is precisely what God does not call us to pursue—at
least not in any conventional, twentieth- or twenty-first-century way of understanding these terms. . .The ideal is
to shift to a post-Constantinian engagement, which means a way of engaging the world that neither seeks
domination nor defines identity and witness over against domination” (280). “A vision of the new city
commons, rooted in a theology of faithful presence, certainly leads to a repudiation of ressentiment that defines
so much of Christianity’s contemporary witness.”
Hunter reasons that “the church must live within a dialectic of affirmation and antithesis. This means, among
other things, that for all the good that can be embraced in the world today, the pursuit of the new city commons
unfolds with a full awareness and critique of the profoundly dehumanizing trends and movements of our time
and the way in which the ‘principalities and powers’ animate, institutionalize, and legitimate these destructive
tendencies. . . . .for the sources of bondage in the world are myriad. The good news is that the shalom of God not
only exposes them for what they are but also offers a radical alternative grounded in the hope of the new
creation” (282).
“. . .The depth and stability of formation are directly tied to the depth and stability of the social and cultural
environment in which it takes place. Formation into a vision of human flourishing requires an environment that
embodies continuity, historical memory, rituals marking seasons of life, intergenerational interdependence, and
most important of all, common worship. Absent these things, new Christians will have no idea where to begin
their walk of faith no matter how many books they are given. Families certainly cannot do this work for their
children on their own, for the family has become a weak institution over against, say, the institutions of popular
culture. . .” (283). “In the context of exile, the tensions between affirmation and antithesis are not only essential,
but they are healthy and it is critically important that they be cultivated. Without them, the church merely
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assimilates into the dominant culture. Yet how to live within this tension is as important as the tension itself”
(283).

Timothy Keller, Center Church: Doing Balanced, Gospel-Centered Ministry in
Your City (Grand Rapids, MI: Zondervan, 2012).
Timothy Keller begins with a call for churches and pastors to develop a theological
vision, which is the vision for what we are going to do with your doctrine in a
particular time and place (18). “It is a faithful restatement of the gospel with rich
implications for life, ministry, and mission in a type of culture at a moment in
history” (19). Keller argues that similar doctrine can produce radically different
results depending on a church’s theological vision.
Keller insists that cultivating a theological vision that is true to the Bible and to a
particular culture will strike balances between word and deed, engagement and
distinctiveness, tradition and innovation, affirmation and opposition (21). This balance is expressed in three
main ways (23):
1.
2.
3.

legalism/religion
underdeveloped/challenge
structured organization/tradition

GOSPEL
CULTURE/CITY
MOVEMENT

relativism/irreligion
overdeveloped/affirm
fluid organism/cooperation

1. The Gospel – “The gospel is neither religion nor irreligion, but
something else entirely – a third way of relating to God through grace.
Because of this, we minister in a uniquely balanced way that avoids the
errors of either extreme and faithfully communicates the sharpness of the
gospel” (27).
a) Keller’s theological vision is gospel-centered, which means that it is
good news/revelation/a report about what God has done for us through Jesus Christ. It is not about what we do,
but what God has done and is doing. Salvation is the holistic impact of the gospel. Keller argues that the gospel
should be preached with a “convicting sharpness that lays bear the secrets of the heart (1 Cor 14:24-25) and
gives believers and nonbelievers a sense of God’s reality, even against their wills” (37).
b) Keller advocates to approaches to delivering the gospel: a synchronic or systemic approach (systematic
theological method) and a diachronic or historical, stay-in-the-story approach (redemptive-historical method).
The former method preaches what the Bible says about God, sin, the Holy Spirit, the church, marriage and
family, prayer, and so on. Whereas the latter method reads the Bible along its narrative arc and discerns the basic
plot-line of the Bible as God’s story (40).
c) The gospel changes everything. The incarnation signals a complete reversal of the world’s way of thinking.
“Racial and class superiority, accrual of money and power at the expense of others, yearning for popularity and
recognition–all are marks of living in the world. They represent the opposite of the gospel mind-set” (47). The
atonement signals the ‘inside-out’ aspect of the gospel. “Religion is outside in, but the gospel is inside out. We
are justified by grace alone, not by works; we are beautiful and righteous in God’s sight by the work of Christ”
(47). The resurrection signals the ‘forward-back’ aspect of the gospel. “Christians now live in light of that future
reality” (47). “The power of the gospel comes in two movements. It first says, ‘I am more sinful and flawed than
I ever dared believed,’ but then quickly follows with, ‘I am more accepted and loved than I ever dared hope.’
The former outflanks antinomianism, while the later staves off legalism” (48).
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d) Keller presents a range of issues transformed by the gospel: discouragement and depression, love and
relationships, sexuality, family, self-control, race and culture, witness, human authority, guilt and self-image, joy
and humor, attitudes toward class. Keller writes, “Most of our problems in life come from a lack of proper
orientation to the gospel. Pathologies in the church and sinful practices in our individual lives ultimately stem
from a failure to think through the deep implications of the gospel and to grasp and believe the gospel through
and through” (51).
e) Keller calls for preaching the third way which deconstructs both legalism (nominal or ‘elder-brotherish
Christianity) and relativism (the secular age). Keller’s comments on idolatry are helpful. “Those who preach and
counsel for gospel renewal should constantly speak about underlying idols, which show us our heart’s particular,
characteristic ways of failing to believe the gospel” (71).
f) Preaching and the work of gospel renewal calls for applying the meaning of the text “rather than simply
expounding biblical principles for life.” Keller warns that those who are committed to Christ-centered preaching
“tend toward inspirational sermons about Jesus, with little application” (74). Preaching for gospel renewal
involves five critical characteristics:
(1) Preach to distinguish between religion and the gospel.
(2) Preach both the holiness and the love of God to convey the richness of grace.
(3) Preach not only to make the truth clear but also to make it real.
(4) Preach Christ from every text.
(5) Preach to both Christians and non-Christians at once.
“Don’t just preach to your congregation for spiritual growth, assuming that everyone in attendance is a
Christian; and don’t just preach the gospel evangelistically, thinking that Christians cannot grow from it.
Evangelize as you edify, and edify as you evangelize” (79).
2. The Culture – “Center Church ministry is neither undercontextualized nor overcontextualized to the city and
the culture. Because the [culture] has potential for both human flourishing and human idolatry, we minister with
balance, using the gospel to both appreciate and challenge the culture to be in accord with God’s truth” (87).
a) “Sound contextualization means translating and adapting the communication and ministry of the gospel to a
particular culture without compromising the essence and particulars of the gospel itself” (89). Keller describes
the typically boring sermon as “doctrinally accurate but utterly irrelevant” (89). Keller goes on to assess various
factors that determine whether a sermon is effective in a particular context, such as length of sermon, use of
metaphors, emotional expressiveness, and the ability to connect biblical truth to people (95).
b) Cross-cultural experience expands our understanding and ability to communicate the gospel. “Entering into
the text from a different perspective provides a point of triangulation that can help us to identify our own
culturally bound presuppositions about the gospel. . . .The questions of the new culture reveal to us as
communicators that we have our own unique blind spots” (102).
c) Biblical contextualization maintains a balance between affirming and confronting culture (108). “Every
human culture is an extremely complex mixture of brilliant truth, marred half-truths, and overt resistance to the
truth. Every culture will have some idolatrous discourse within it. And yet every culture will have some witness
to God’s truth in it” (109). Keller points to 1 Corinthians 9:19-23 to underscore flexibility toward culture.
“Sound contextualization is an expression of unselfishness” (111). This is where we need to pray as Paul did
(Phil 1:9-11). There are multiple grounds of gospel appeal. Keller points out six ways. The appeal to come to
God may be “out of fear of judgment and death,” or “out of a desire for release from the burdens of guilt and
shame,” or “for the ‘attractiveness of the truth,’” or “to satisfy unfulfilled existential longings,” or “for help with
a problem,” or “out of desire to be loved” (115).
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d) Active contextualization involves sympathy and respect for culture along with the ability to confront the
culture where it contradicts biblical truth (119). We need to be bilingual saints, understanding the language of
God’s common grace and the language of the kingdom of Christ. This involves immersing ourselves in the
questions, hopes, and beliefs of the culture so we can give a biblically-based, gospel-centered response to its
questions (121). Keller distinguishes between “A” beliefs that line up with God’s common grace and biblical
perspectives and “B” beliefs that counter biblical beliefs (123). We want to leverage the culture’s “A” beliefs to
gain a receptive hearing of the gospel. Keller discusses the value of addressing idolatry as a way of approaching
the subject of sin (127-128). Such issues as “the commodification of sex” or “the problem of human rights” or
“the loss of cultural hope” offer an opening to preaching the gospel (129).
e) Keller’s emphasis on the gospel for the city applies across rural and suburban contexts as well. Through
media and technology we are becoming increasingly urbanized. So when Keller encourages Christians to
develop appreciative attitudes toward the city we may broaden the appeal to the cultural setting we have been
called to. We should become “a dynamic counterculture” wherever we live (170). This involves a local
sensibility, a sensitivity to cultural differences, a commitment to community and to justice, an integration of
faith and work, a bias for complex evangelization, and a commitment to artistry and creativity (173-178). Keller
wants preaching to edify, engage, and evangelize. To do that he suggests six pointers: Preach sermons that . . .
(177-178)
(1) “ground moral exhortation in Christ and his work.”
(2) “think about your audience’s premises.”
(3) “do ‘apologetic sidebars’ (answering the doubts and concerns of unbelievers).”
(4) “address different groups directly showing that you know they are there.”
(5) “consider demeanor” (“The kind of preaching that sounds passionate in the heartland may sound like a
dangerous rant in certain subcultures of the city”).

(6) “show a deep acquaintance with the same books, magazines, blogs, movies, and plays, etc.”
f) Keller’s blended Christ and culture approach calls Christians to be faithful, balanced, and skillful in relating
Christianity to culture in a fast-changing world (232). Cultural engagement involves:
(1) knowing the difference between post-Christian pagans and pre-Christian pagans. “We find ourselves
in the West today, becoming increasingly marginalized in a post-Christian culture and looking for new
ways to strengthen our distinctiveness and reach out winsomely” (238).
(2) understanding our gifts and calling.
(3) looking to the Bible, culture, and gifts and calling to decide how best to engage the culture instead of
reacting to the behavior of other Christians (241).
(4) avoiding arrogance, blame, frustration, and naivete (242).
3. The Movement – “A Center Church is both an organism and an organization. Because the church is both a
stable institution with inherited traditions and a dynamic movement of the Holy Spirit, we minister with balance,
rooted in our ecclesial tradition yet working cooperatively with the body of Christ to reach our city with the
gospel” (249).
a) Lesslie Newbigin “argued tirelessly and trenchantly that the church had to come to grips with the fact that it
was no longer functioning in ‘Christendom.’” The West was becoming a secular society without God, a pagan
society filled with idols and false gods (253).
b) We must avoid “trying to recreate a Christian society” and we must not withdraw from society into a spiritual
realm (255).
c) We must “take pains to make our churches into contrast societies, countercultures that show society what
human life looks like free from the idols of race, wealth, sex, power, and individual autonomy” (255).
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d) Being missional means being evangelistic, incarnational, contextual, reciprocal and communal (257). It
involves confronting society’s idols, skillful contextualizing, and reforming evangelism to meet the new reality
of a post-Christian cultural reality.
e) “A pastor must work in a variety of ways to lay a theological motivational groundwork for lay evangelism
using the gospel itself. This must be done in all kinds of venues – teaching, preaching, and personal pastoral
support. What does this gospel groundwork look like? It means teaching people that the gospel gives you
humility. As people come to understand the radical gospel analysis – that both ‘good’ and ‘bad’ people are
equally lost and can only be saved by grace – it becomes impossible to be proud and condescending toward
others without denying the gospel itself” (287).
Preaching: Communicating Faith in an Age of Skepticism (New York: Viking,
2015).
Preaching is such a vital part of pastoral ministry that Keller’s important work is
mentioned here. Keller opens by stressing the importance of every Christian being
able to understand and explain the message of the Bible (4), even as he describes
the distinctive responsibility of the pastor to preach Christ to the cultural heart. He
advocates expository preaching because “it expresses and unleashes our belief in
the whole Bible as God’s authoritative, living, and active Word (35). Pastors ought
to preach the gospel every time from all of Scripture. Keller wrestles with the
question as to “how to communicate the Christian faith in a secular age increasingly
hostile to belief in God and in Christianity in particular.” He lays out six practices:
use accessible or well-explained vocabulary; employ respected authorities to
strengthen your theses; demonstrate an understanding of doubts and objections;
affirm in order to challenge baseline cultural narratives; make gospel offers that push on the culture’s pressure
points; and call for gospel motivation” (103). Keller’s insights into preaching to the late modern person are not
at the expense of preaching to the heart in the power of the Holy Spirit.
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Martin Luther wrote Concerning the Ministry in 1523 at the age of forty.68
At the outset of his response to the “people of Prague” on the subject of
ordination and pastoral ministry, Luther warns that he will disappoint all those
who hope he will defend the prevailing rite of priestly anointing, “however
common, traditional, or vaunted it may be.” Luther claims, “We are interested
in the pure and true course, prescribed in holy Scripture, and are little
concerned about usage or what the fathers have said or done in this matter. We
have already sufficiently made clear that herein we neither ought, should, nor
would be bound by human traditions, however sacred and highly regarded, but
clearly exercise our reason and Christian liberty, as it is written, “All things are
yours, whether Peter or Paul, but you are Christ’s” (1 Cor. 3:22, 23). Half way
through his treatise Luther offers a summary paragraph that serves as an
excellent abstract to his paper.
“Mostly the functions of a priest are these: to teach, to preach and proclaim the Word of God, to baptize, to
consecrate or administer the Eucharist, to bind and loose sins, to pray for others, to sacrifice, and to judge of all
doctrine and spirits. Certainly these are splendid and royal duties. But the first and foremost of all on which
everything else depends, is the teaching of the Word of God. For we teach with the Word, we consecrate with
the Word, we bind and absolve sins by the Word, we baptize with the Word, we sacrifice with the Word, we
judge all things by the Word. Therefore when we grant the Word to anyone, we cannot deny anything to him
pertaining to the exercise of his priesthood. This Word is the same for all, as Isaiah says, ‘All your sons shall be
taught by the Lord’ (Isa. 54:13). They are taught by the Lord, who hear and learn from the Father, as Christ
explains in John 6:45. And hearing is through the Word of Christ (Rom. 10:17) in order that the praise of Ps.
149:9 may be realized: ‘This is glory for all his faithful ones.’ For whom? ‘Let the high praises of God be in
their throats and two-edged swords in their hands, to wreak vengeance on the nations and chastisement on the
peoples, to bind their kings with chains and their nobles with fetters of iron, to execute on them the judgment
written’ (Ps. 149:6f.).
Luther contrasts papal ordination with Christian pastoral ministry. He accuses Rome of selling out the
priesthood to heretics and enemies of the church. The “love of money prevails” and leaves the people with “no
certain basis of faith or life exists, and the ministry seems to be one of perdition.” Luther concludes, “Everyone
who loves Christ ought to shudder before this situation and rather endure any suffering than to be ordained by
the papists since everything in those ordinations is done and performed in greatest perverseness and impiety.
Were they not performed in blindness and senselessness they might seem to be a deliberate mockery in the face
of God.”
Luther claims it would be safer to have “no ministers at all” and “more wholesome for the father of the
household to read the gospel and, since the universal custom and use allows it to the laity, to baptize those who
are born in his home, and so to govern himself and his according to the doctrine of Christ, even if throughout life
they did not dare or could not receive the Eucharist. For the Eucharist is not so necessary that salvation depends
on it. The gospel and baptism are sufficient, since faith alone justifies and love alone lives rightly.”
Luther lays out what is important for the household of faith:
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“Surely if in this way two, three, or ten homes, or a whole city, or several cities agreed thus
among themselves to live in faith and love by the use of the gospel in the home, and even if no
ordained man, shorn or anointed, ever came to them or in any other way was placed over them
as minister to administer the Eucharist and other sacraments, Christ without a doubt would be in
their midst and would own them as his church. Christ would not only not condemn, but surely
would reward a pious and Christian abstinence from all the other sacraments when these would
be offered by impious and sacrilegious men. For He himself said “One thing only is necessary”
(Luke 10:42), the Word of God, in which man has his life. For if he lives in the Word and has
the Word, he is able to forego all else in order to avoid the teachings and ministries of impious
men. And what would it avail to have all other things, but not the Word by which one lives? The
mercenary papists who have intruded themselves ply their trade of consecrations, so that while
the sacraments are here the Word does not exist in Bohemia. That is, they deprive you of
essentials and lord it over you in nonessentials. . . . So, I hold, it is better to have none than to
have a minister who is guilty of sacrilege, impiety, and crime, and comes as a thief and robber
only to kill and destroy (John 10:10).”
Luther stresses the difference between ministers of the Word and “priestly functionaries.” He states his
conviction: “Ordination indeed was first instituted on the authority of Scripture, and according to the example
and decrees of the Apostle, in order to provide the people with ministers of the Word. The public ministry of the
Word, I hold, by which the mysteries of God are made known, ought to be established by holy ordination as the
highest and greatest of the functions of the church, on which the whole power of the church depends, since the
church is nothing without the Word and everything in it exists by virtue of the Word alone.”
By contrast, priestly functionaries only concern themselves with the rituals of the church. They consider the
ministry of the word as “a rather recent and certainly incomparably minor obligation.” Luther contends, “The
chalice of course he accepts and thinks that all his ordination means is that he is permitted to consecrate and
sacrifice Christ in the mass, and to hear confessions. Indeed he is concerned about his title to a benefice so as to
feed his stomach, but otherwise he considers nothing at all beyond the sacrifice of masses—thus all the
obligations of ordination are fulfilled. Whoever performs this, he is an ordained priest of the church and no one
but him has this power.”
Luther mocks papal ministers. They “turn away from life-giving baptism,” preferring to baptize “not souls, but
stones, altars, bells, dead and inanimate objects.” They are “as receptive of baptism as they themselves are of
truth.” Luther counsels those who were ordained under the papal regime to “carry on, assume the office and
administer it in a pure and worthy manner. Rejecting the office of sacrificing the mass, let him teach the Word of
God and govern the church. This he can do while inwardly condemning and hating the anointing and the whole
form of ordination by which he came into the office. For it is not necessary to leave the place of the ministry
though you may have reached it by wrong and impious methods, as long as the mind has mended its ways and
the method has been condemned.”
Luther sharpens the dilemma facing the Bohemian church. Will she fall back under papal tyranny or will she be
faithful to the Word? Luther reasons, “Do you not dishonor the pious blood of John Huss, innocently shed, and
confess his death was deserved, as long as you kiss the hands of him who slew him and prostrate yourselves
before the feet of him who spurns you and tortures you with unending shame?”
Luther concludes the first part of his argument: “Either we must learn how to provide ourselves with presbyters
apart from papal tyranny, or if we are not willing to do so (though it is possible) we must give ourselves into
captivity, resigned and willingly, and with full knowledge and purpose enter the service of the king of perdition,
which the merciful Christ our Lord and Master prevent. Amen.”
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In the second part of his argument, Luther lays out a biblical understanding of pastoral ministry. He begins with
his thesis followed by seven supporting truths. “First, regard as an unmovable rock that the New Testament
knows of no priest who is or can be anointed externally. If there are such, they are imitators and idols. . . . For a
priest, especially in the New Testament, was not made but was born. He was created, not ordained. He was born
not indeed of flesh, but through a birth of the Spirit, by water and Spirit in the washing of regeneration (John
3:6f.; Titus 3:5f.). Indeed, all Christians are priests, and all priests are Christians. Worthy of anathema is any
assertion that a priest is anything else than a Christian. For such an assertion has no support in the Word of God
and is based only on human opinions, on ancient usage, or on the opinions of the majority, any one of which is
ineffectual to establish an article of faith without sacrilege and offense, as I have sufficiently shown elsewhere.”
Luther goes on to say, “Christ is a priest, therefore Christians are priests. . . . Wherefore we are priests, as he is
Priest, sons as he is Son, kings as he is King. For he makes us to sit with him in heavenly places, as companions
and co-heirs with him, in whom and with whom all things are given us. And many similar expressions indicate
our oneness with Christ—one loaf, one cup, one body, members of his body, one flesh, bone of his bone, and we
are told we have all things in common with him (Rom. 8:32; Gal. 3:28; 1 Cor. 10:17; Eph. 4:4; 5:30).”
1. Luther writes, “The first office, that of the ministry of the Word, therefore, is common to all Christians. This
is clear, from what I have already said, and from 1 Pet. 2:9, ‘You are a royal priesthood that you may declare the
wonderful deeds of him who called you out of darkness into his marvelous light.’ I ask, who are these who are
called out of darkness into marvelous light? Is it only the shorn and anointed masks? Is it not all Christians? And
Peter not only gives them the right, but the command, to declare the wonderful deeds of God, which certainly is
nothing else than to preach the Word of God. But some imagine a twofold priesthood, one spiritual and common
to all, the other external and limited, and say that Peter here speaks of the spiritual one. But what is the function
of this limited and external office? Is it not to declare the wonderful deeds of God? But this Peter enjoins on the
spiritual and universal priesthood. In truth these blasphemers have another, external, ministry in which they
declare, not the wonderful deeds of God, but their own and the pope’s impious deeds. So, as there is no other
proclamation in the ministry of the Word than that which is common to all, that of the wonderful deed of God,
so there is no other priesthood than that which is spiritual and universal, as Peter here defines it.”
This truth is affirmed by Peter but founded upon Christ, when he told his disciples, “Do this in remembrance of
me” (Luke 22:19; 1 Cor. 11:24)” and again, “Even this remembrance is nothing else than a preaching of the
Word, as Paul explains in 1 Cor. 11:26, ‘For as often as you eat this bread and drink the cup, you proclaim the
Lord’s death until he comes.’” Luther reasons, “Christ here enjoined the same ministry of the Word on them all
equally. All of them are given the right and command to hold the Lord in remembrance, so that God may be
praised and glorified in his marvelous deeds. He means that we should remember him not by offering masses in
hidden corners or by enforced meditations, but by a public ministry of the Word, for the salvation of those who
hear.” By drawing on 1 Cor. 14:31, “Each one of you has a hymn, a lesson, a revelation, a tongue or an
interpretation,” Luther affirms the priestly inclusiveness of the body of Christ. He writes, “These passages very
strongly and clearly corroborate that the ministry of the Word is the highest office in the church, that it is unique
and belongs to all who are Christians, not only by right but by command. Indeed it is not a priesthood if it is not
unique and common to all.”
2. Luther continues, “The second function, to baptize, they [papal priests] themselves have by usage allowed in
cases of necessity even to ordinary women, so that it is hardly regarded any more as a sacramental function.
Whether they wish or not we deduce from their own logic that all Christians, and they alone, even women, are
priests, without tonsure and episcopal "character." For in baptizing we proffer the life-giving Word of God,
which renews souls and redeems from death and sins. To baptize is incomparably greater than to consecrate
bread and wine, for it is the greatest office in the church—the proclamation of the Word of God. So when
women baptize, they exercise the function of priesthood legitimately, and do it not as a private act, but as a part
of the public ministry of the church which belongs only to the priesthood.”
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3. Luther sees administering the Eucharist as the third function of pastoral ministry. Unmoved by the
senselessness of those who “set themselves up as rulers of a power given neither to angels nor the virgin
mother,” Luther says that offering Holy Communion “belong(s) to all” because of Christ “who at the Last
Supper said, ‘Do this in remembrance of me’ (Luke 22:19; 1 Cor. 11:24). For Luther “Christ spoke this word to
all those then present and to those who in the future would be at the table, to eat this bread and drink this cup. So
it follows that what is given here is given to all. Those who oppose this have no foundation on which to stand,
except the fathers, the councils, tradition, and that strongest article of their faith, namely, ‘We are many and thus
we hold: therefore it is true.’” Luther compares the act of consecration to the power of baptism and proclaiming
the Word, and then adds with his cynical flare, “A woman can baptize and administer the Word of life, by which
sin is taken away, eternal death abolished, the prince of the world cast out, heaven bestowed; in short by which
the divine majesty pours itself forth through all the soul. Meanwhile this miracle-working priest changes the
nature of the bread, but by no other or greater word or power, and it has no other effect than that it increases his
awe and admiration before his own dignity and power. Is not this to make an elephant out of a fly? What wonder
workers! In despising the power of the Word they make marvelous their own power.”
Luther builds on this comparison, “Furthermore we note how seldom the Evangelists and Apostles make
mention of the Eucharist, a fact that has led many to wish they had said more about it. On the other hand they
ceaselessly emphasize, even to the point of weariness, the ministry of the Word. It is as if the Spirit had foreseen
these coming abuses and errors of the shorn ones which would turn the heart from the Word of power and truth
to that futile change of bread and wine, all through life clinging to these outward appearances while rejecting the
marvelous light into which we have been called.”
4. Luther contends that the fourth function, the office of the keys, or the binding and the loosing, “belongs to all
of us who are Christians, as I have so often proved and shown in my books against the pope. For the word of
Christ in Matt. 18:15 is addressed not only to the Apostles, but, certainly, to all the brethren: ‘If your brother
sins against you, go and tell him his fault … if he listens to you, you have gained your brother.’ And, further on,
‘If he refuses to listen even to the church, let him be to you as a Gentile and a tax collector. Truly I say to you,
whatever you bind on earth shall be bound in heaven, and whatever you loose on earth shall be loosed in heaven’
(Matt. 18:17, 18).
Luther refutes the notion that the work of binding and loosing belongs to the papal priestly tyranny. He
concludes, “So the lies of men are of no avail. The keys belong to the whole church and to each of its members,
both as regards their authority and their various uses. Otherwise we do violence to the words of Christ, in which
he speaks to all without qualification or limitation.” Luther links Christ’s words to Peter, “I will give you the
keys of the kingdom of heaven,” to “If two of you agree on earth,” and “Where two are gathered in my name
there am I in the midst of them” (Matt. 16:19; 18:19, 20).”
Since “the ministry of the Word belongs to all. To bind and to loose dearly is nothing else than to proclaim and
to apply the gospel. For what is it to loose, if not to announce the forgiveness of sins before God? What is it to
bind, except to withdraw the gospel and to declare the retention of sins? Whether they want to or not [they must
concede] that the keys are an exercise of the ministry of the Word and belong to all Christians.”
5. The fifth function of pastoral ministry is personal sacrifice as opposed to making a sacrifice out of the
sacrament. Luther writes, “. . .There is no sacrifice except the one which is common to all, namely the one
described in Rom. 12:1, where Paul teaches us to present our bodies as a sacrifice, just as Christ sacrificed his
body for us on the cross. In this sacrifice he includes the offering of praise and thanksgiving. Peter likewise
commands in 1 Pet. 2:5 that we offer spiritual sacrifices acceptable to God through Jesus Christ, that is,
ourselves, not gold or animals.” He goes on to say, “For today no other sacrifice is possible than that which is
sacrificed and perfected by the Word of God, and since the Word (as we said) is common to all, the sacrifice too
must be one pertaining to all.”
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6. The sixth function of pastoral ministry is to pray for others. Luther contends against the notion that the
ordained priest’s prayer is more efficacious than a believer’s prayer. “How horribly and shamelessly these masks
have deceived the world and made a sort of fictitious synagogue out of the true church is a grievous story. For
Christ gave the Lord’s Prayer to all his Christians. By this alone we are sufficiently able to prove and confirm
that the priesthood is one and the same to all, whereas the papal priesthood is a falsehood devised outside the
church of God and through mere effrontery brought into the church. To pray for others is to go between and
make intercession of God, which is befitting Christ only and all his brethren.”
Luther calls those who “want to be regarded as the only ones who pray for the people,” “shameful intercessors!”
He adds, “So you will find many of them who for forty years or all through their lives have rolled off their lips
the sacred words of prayer, but never for a moment have really offered a single prayer before God. And such
perverse persons are supposed to be worthy of the name of priests. For them we are to provide such massive
churches, such outlays and revenues, and to them we are to subordinate kingdoms of all the world and even the
true priests and intercessors before God, namely the Christians, for whom they were to pray. Yet God would not
consider them worthy of comparison even with the heathen, who hope to be heard for the sake of their many
words (Matt. 6:7). . . . . Furthermore, only Christians and all those who cry in spirit, "Abba, Father" (Rom. 8:15),
are genuine in their prayer and they alone are priests.”
7. Luther writes, “The seventh and last function is to judge and pass on doctrines. Clearly it is not without good
reason that the mask priests and counterfeit Christians have claimed this office for themselves. . . . Indeed, there
never would have been a universal papacy if this right of judgment had prevailed. They took good counsel when
they monopolized this office!”
Luther cites a number of passages that underscore the believer’s responsibility to discern the truth of God (Dan.
11:36; 2 Thess. 2:3; 2:4; John 10:5, 27; Matt. 7:15; 16:6; 28:2f; Luke 12:1). He adds, “By these and many
similar passages of the gospel, even all of Scripture, we are admonished not to believe false teachers. What else
does this mean than that each of us shall have regard for his own salvation and be sure of Him in whom he
believes and whom he follows? Each is a most free judge of all who teach him, if he himself is inwardly taught
of God, as John 6:45 says. For you will not be damned or saved by the teaching of another, be it true or false, but
by your faith alone. Anyone may teach as he pleases, but what you believe is your responsibility whether it
result in your peril or your benefit.”
Conclusion – “One could describe Luther’s career as the mounting of a life-long pastoral malpractice suit
against the church’s authority at every level of the hierarchy.”69 Luther equated pastoral ministry with what it
meant to be a Christian. He wrote,
“It is of the common rights of Christians that we have been speaking. For since we have proved
all of these things to be the common property of all Christians, no one individual can arise by
his own authority and arrogate to himself alone what belongs to all. Lay hold then of this right
and exercise it, where there is no one else who has the same rights. But the community by rights
demand that one, or as many as the community chooses, shall be chosen or approved who, in
the name of all with these rights, shall perform these functions publicly. Otherwise, there might
be shameful confusion among the people of God, and a kind of Babylon in the church, where
everything should be done in order, as the Apostle teaches (1 Cor. 14:40). For it is one thing to
exercise a right publicly; another to use it in time of emergency. Publicly one may not exercise a
right without consent of the whole body or of the church. In time of emergency each may use it
as he deems best.”
For Luther there is a distinction between those chosen by the community to serve publicly and all Christians
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who practice these functions personally. Luther sums it up this way: “Here we take our stand: There is no other
Word of God than that which is given all Christians to proclaim. There is no other baptism than the one which
any Christian can bestow. There is no other remembrance of the Lord’s Supper than that which any Christian
can observe and which Christ has instituted. There is no other kind of sin than that which any Christian can bind
or loose. There is no other sacrifice than of the body of every Christian. No one but a Christian can pray. No one
but a Christian may judge of doctrine. These make the priestly and royal office. Let therefore the papists either
prove other functions of the priesthood or let them resign their own. Shaving, anointing, putting on of vestments,
and other rites arising out of human superstition, do not convince us otherwise, even were they given by angels
from heaven. Much less are we affected by the arguments of ancient use, the opinion of the majority, or of the
authority which has been recognized.”
Luther argues that the term “priest,” besides being misunderstood and abused, has been derived from “the
custom of heathen people or as a vestige of the Jewish nation.” “On this account,” he concludes, “I think it
follows that we neither can nor ought to give the name priest to those who are in charge of Word and sacrament
among the people. . . . According to the New Testament Scriptures better names would be ministers, deacons,
bishops, stewards, presbyters (a name often used and indicating the older members). For thus Paul writes in 1
Cor. 4:1, “This is how one should regard us, as servants of Christ and stewards of the mysteries of God.” For
Luther, “The authority and the dignity of the priesthood resided in the community of believers.”
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Scot McKnight, Pastor Paul: Nurturing a Culture of Christoformity in the Church (Grand Rapids, MI:
Brazos Press, 2019).
There is considerable consternation and hand-wringing over the identity and work of
pastors. “Pastoring is a complicated calling,” writes New Testament scholar Scot
McKnight, made “endlessly complicated” by “the complexity of the human person.”70
If we were to spend a day with Jesus or Paul or John or Peter, McKnight insists, we
would see firsthand the “unpredictable, wild complication at the heart of the pastoral
calling.”71 McKnight believes that the modern era has only made it more complicated
because of the myriad of expectations placed on pastors and because of the exposed
complexities of the human person.
“Pastoring,” McKnight calculates, “is between ten and twelve times more complicated
than professoring.”72 It is interesting that McKnight believes that “Barth lived in a
time when the pastor’s calling was far less complicated.” In fact, McKnight insists that
“the life of the pastor” is four times more complicated today than in Barth’s day.73
This is a surprising observation given that Karl Barth taught theology in Nazis
Germany and identified with the Confessing Church until he was forced to return to his native Switzerland
during World War II. It is hard to imagine that being a pastor in the Chicago suburbs is four times more
complicated than opposing Hitler and Nazi ideology.
Scot McKnight is right in the sense that we live in an age of radical pluralism that is
characterized by confusion, complexity, disorientation, and decadence. The world has
always been a challenge for the people of God to navigate with the gospel. So, I
wouldn’t say that pastoring today is so much harder than it used to be. The absence of
the Christendom consensus may actually highlight the meaning of the gospel and
Jesus’s kingdom ethic more clearly. As the contrast between Christ and culture becomes
more stark, the voice of the gospel grows more distinct. Human nature and evil have
always been complex and they have always required a gospel response. But instead of
exhausting ourselves on human complexity and the world’s confusion we look to Christ
and his word.
Pastoral ministry does not react to the world; it responds to the world with the word of God. The pressure is not
on to invent new ways of dealing with people’s evolving problems. We are not innovators; we are proclaimers.
Pastors are not looking for an agenda, not even a strategy, they already have that. They are proclaiming the
gospel with all the wisdom and energy Christ gives them. The challenge is great, and maybe at times
overwhelming, but the pastor’s “job description” is not confusing and complex. Our mission is what it has
always been, the gospel of Jesus Christ. I suspect that if we hung out with Jesus or the apostles, as Scot
McKnight suggests, we would discover the clarity and power of the gospel.
McKnight draws out the difference between pastors and professors. He wonders whether he “could handle the
pastor’s handholding and routine visitations.” Since pastors are people-oriented and professors not so much,
McKnight adds, “Pastors who pastor people have my admiration for their pastoring.”74 To illustrate the “pastoral
moment of pastoring real people” McKnight quotes P. D. James’s description of pastoral ministry in Death in
Holy Orders.
70

McKnight, Pastor Paul, 2.
McKnight, Pastor Paul, 2.
72
McKnight, Pastor Paul, 3.
73
McKnight, Pastor Paul, 3.
74
McKnight, Pastor Paul, 192.
71

65

“[The pastor] had returned from two hours of visiting long-term sick and housebound
parishioners. As always he had tried conscientiously to meet their individual and predictable
needs: blind Mrs. Oliver, who liked him to read a passage of scripture and pray with her; old
Sam Possinger, who on every visit re-fought the Battle of Alamein; Mrs. Poley, caged in her
Zimmer frame, avid for the latest parish gossip; Carl Lomas, who had never set foot in St.
Botolph’s but liked discussing theology and the defects of the Church of England. Mrs. Poley,
with his help, had edged her way painfully into the kitchen and made tea, taking from the tin the
gingerbread cake she had baked for him. He had unwisely praised it four years ago, on his visit,
and was now condemned to eat it weekly, finding it impossible to admit that he disliked
gingerbread. But the tea, hot and strong, had been welcome and would save him the trouble of
making at home.”75
McKnight uses a quintessential Christendom moment of pastoring to illustrate the nurturing habit and
responsibility of pastoral ministry. His impressionistic portrait of the parish priest in a nominally Christian
quaint English village hardly captures the reality of pastoral ministry in our post-Christian secular age. He calls
this “nurturing Christoformity” but it is hard to see it, and it is even harder to see “Pastor Paul” fitting this
description of pastoral ministry. Paul, the pastor-theologian wrestling in Corinth with the pastoral expectations
and the aggressive moves of the super apostles fits better. Or, Paul on Mars hill debating the meta-narrative of
salvation history with the Stoics and Epicureans offers a better understanding of pastoral ministry. Any attempt
at pastoral theology today that frames the pastor as the congregation’s primary handholder has missed the mark
of a biblical pastoral theology. Relational needs are important and need to be met but they must be met in a
biblical way by the household of faith.
The P. D. James’ description does not fit the apostle Paul’s relational pastoral ministry model. I don’t picture
Paul as excelling in the ministry of small talk and cut flower prayers. Paul’s daily concern for the churches (2
Cor. 11:28) and his warnings with tears (Acts 20:31) implies an urgency and an intensity that does not fit the
politely patient parish priest. Nor was Paul such a great listener in the modern sense of hearing all about
people’s concerns. Paul wasn’t invited to house churches to listen to people’s problems, but to teach and preach.
I doubt that Paul would have made a very good mayoral pastor who made people feel good about themselves.
From Paul’s self-description I picture him as warm and humble, kind and approachable, but not very solicitous
of interpersonal niceties. His passion and priority were the gospel of Jesus Christ, and to that end he gave
himself without reserve. I picture him fully engaged in dialogue and debate about the truth of the gospel with
heartfelt and earnest concern for the listener.
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Tom Nelson, The Flourishing Pastor: Recovering the Lost Art of Shepherd Leadership (Downers Grove, IL:
IVP, 2021).
Tom Nelson planted and served as lead senior pastor of Christ Community Church
in Kansas City for over thirty years. He heads up Made to Flourish and is a council
member of The Gospel Coalition. His book is similar to Paul Tripp’s Dangerous
Calling in that Nelson calls for a deep and abiding apprenticeship to Jesus, but he
also has a lot to say about pursuing organizational excellence. Pastoral flourishing
and institutional flourishing are tied together in Nelson’s pastoral theology. For those
who think that “household of faith” language implies a church of modest size (100300), Nelson frames “a shepherding leadership paradigm” in the context of a large
diverse “family” that is intentional about multiplying disciples and influencing their
community and the world for Jesus Christ. Nelson begins with a call for recapturing
“Scripture’s calling for pastoral shepherding.” This involves “a more robust biblical
theology — a greater canonical coherence that reframes exegesis and language to
adhere to the entire biblical witness of Holy Scripture – with the gospel centrally
speaking into every nook and cranny of human existence.” He writes, “I’ve grown in
breadth of pastoral formational skills, moving into classical spiritual disciplines, interpersonal neurobiology, and
attachment theory. My pastoral practices — from liturgy to discipleship to pastoral care — have adopted a more
integral approach, equipping congregants for their Monday vocational worlds. Pastoring the whole life of the
disciple now includes the integration of faith, work, and economic wisdom; that is, a primary work of the church
is the church at work” (8).
Nelson begins his pastoral theology where so many do today with how poorly pastors are doing. Pastors are
faced with three perilous and toxic false paths: the celebrity pastor, the visionary pastor, and the lone ranger
pastor. Lost shepherds need “greater paradigmatic clarity” to sort all this out existentially. They need to find
themselves in God’s great salvation story (30-31). Psalm 78:70-72 offers a concise paradigm for Nelson’s
development of the interior challenges of pastoral ministry that include the shepherd’s calling, heart integrity,
and “skillful hands” or leadership competencies. In order to lead effectively and faithfully, pastors must first be
led by the Lord (Psalm 23). Much is said about a pastor’s existential state, but little is said about an ecclesial
theology or a theology of ministry. It is assumed that the pastor is in charge of everything. Nothing is said about
structural issues related to a plurality of leaders, shared responsibility, every-member ministry, the Spirit-gifts,
and the priesthood of all believers. The pastor exercises singular leadership over a complex organization.
Nelson believes that “the challenge and complexities of pastoral leadership have increased greatly in modern
times.” He clarifies these challenges when he reasons that these “responsibilities of leadership and management
are rarely discussed in theological training” (43). Nelson looks for “a firm existential foundation” in a greater
“stewardship of the shepherding calling.” This involves an intimate awareness of the presence of God and the
importance of the gospel. It also involves “paying close attention to ourselves” and the “primary importance of
our own self-care” (65). Nelson is firmly opposed to “our own self-sufficiency or the accouterments of pastoral
success, brand recognition, ecclesial power, and material comforts” (66). He challenges the disconnect between
head and heart. We know a lot about the Bible, but we don’t know Jesus. “One of the most glaring ironies of our
time is that so many pastors who teach and talk about discipleship have not themselves entered into
apprenticeship with Jesus” (86). If we are serious about the Great Commandment and the Great Commission
(Matthew 22:35-40; 28:16-20), we need to “rediscover” the Great Invitation (Matthew 11:28-30). Nelson warns
against the twin perils of self-righteous, meritorious legalism and licentious cheap grace. He writes, “Tragically,
many pastoral leaders have thrown the spiritual-practices baby out with the toxic bathwater of meritorious
legalism” (96-97).
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His chapter on “pursuing wholeness” emphasizes living a virtuous life that “nourishes internal harmony,
consistent coherence, personal integrity, and demonstrable external ethics” (105). He stresses living relationally
and the pastoral responsibility to “nourish communities where relational depth is highly prized and continually
pursued” (106). He also emphasizes that “self-care is not selfishness.” It is “a primary stewardship of Godhonoring servant leadership” to get enough sleep, to eat right, to exercise, and to “build Sabbaths into your life”
(112-113). He lays all this out as important for pastors to pursue but does not discuss how an ecclesial theology
makes this possible. He is strong on existential motivation but weak on structural implementation.
Nelson was greatly influenced by James Davison Hunter’s To Change the World. He writes, “As a younger
pastor I was ill-prepared for the challenge of navigating the fast-moving and ever-changing currents of the
broader culture in which shepherding leadership takes place. Frankly, I was stunned, shocked, and disappointed
when I quickly discovered sincere and well-meaning yet conflicted congregants at loggerheads with each other
not over doctrinal differences but over differing political ideologies and views of broader cultural issues in
everyday life” (122). He adds, “In many ways our twenty-first century is rather similar to the very pluralist first
century, when the church flourished and the gospel spread throughout the Roman world” (127).
Establishing a faithful presence involves long-term commitments to institutional strength, great leadership
competencies, and organizational health and flourishing. Nelson quotes business expert Jim Collins often and
sounds like a pastor who is very involved in leading the church as a well-managed organization. He prides
himself on cultivating a flourishing church culture. There appears to be little reliance on specific biblical
guidance, such as Acts 2:40-42, but a constant claim of being biblically grounded. Cultural catch words are used
such as “authenticity,” “vulnerability,” and “relational connection” (148). He calls the local church to “a
generous orthodoxy. . . .built on the essential revealed truths of Holy Scripture” (150). Nelson belongs to the
post WWII, baby-boomer generation, who believed in institutional importance (159). When Christ Community
Church was nominated as one of the best places to work in Kansas City, it was “my proudest moment as pastor.”
He commented sadly that it is a rarity for business leaders to think of a local church as an organization of
excellence and human flourishing (160). “I believe the local church can and should be setting the pace for
healthy organizational structure” (160). Nelson’s symbiotic relationship between the local church and best
business practices and organizational excellence is an indication of his commitment to large churches under the
senior pastor’s CEO management.
Nelson laments his many years of neglecting the holy vocations of the congregation. He confessed to “pastoral
malpractice” which consisted of focusing on how well he did on Sunday rather than on how well the
congregation lived on Monday. He called this “Sunday-to-Monday gap,” “a professionally accepted yet blinding
vocational failure” (163). He recognized that many Christians feel like “second-class citizens” because “their
everyday work is implicitly and sometimes even explicitly diminished both of its intrinsic meaning and
importance” (165). This section raises the importance of how pastors see themselves, how people see their
pastors, how pastors see their people, and how people see themselves. The matrix of perception says a lot about
the church, its theology of church and ministyr, its leadership, its mission, and its relationship to culture. Nelson
concludes, “Looking back I can’t imagine how I had served for so long with such an impoverished pastoral
paradigm. Shepherd leadership tends to all the spheres of our congregants’ lives especially the spheres they
spend most of their time” (179).
The “boomer” label fits with Nelson’s self-critique of the “bodies, budgets, buildings, and brand” criteria of
scoring shepherding leadership (181). Although he insists on the importance of these elements, he has changed.
His five marks of skillful shepherding consist of loving people well, caring for the vulnerable, equipping
congregants for Monday, building leadership depth, and fostering institutional health (184-196). He concludes
with the challenges we face in finishing well. It is a battle, we seek to win, a marathon, we aim to endure, and a
sacred trust, we endeavor to fulfill (2 Tim 4:7).
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Thomas C. Oden, Pastoral Theology: Essentials of Ministry (New York: HarperOne, 1983).
The first line of the preface reveals Thomas Oden’s perspective on “the ministry.”
“The book is written for all those who have ever considered entering the ministry”
(vii). He seeks to reclaim “the classical pastoral tradition” (viii). But what is that
tradition, the early church or the medieval church? What if shared ministry, mutual
submission, and the gifts of the Spirit capture the tradition of the early church better
than the medieval church with a parish priest as the vicar of Christ?
Methodist pastor theologian Thomas Oden (1931-2016) seeks “to sharpen anew the
needed distinction between clergy and laity, while at the same time respecting a
continued stress on the general ministry of the laity–but not so as to deny or
accidentally misplace the ministry of the clergy” (3).
Pastoral ministry is the one vocation that “is professionally
entrusted with the witness to God’s own self-disclosure and
the task of awakening appropriate responses to it” (13). “What other sphere of action has
in mind such an auspicious aspiration as that of witnessing to God’s intention to save
humankind from sin and thereby to engender spiritual happiness, and to pray and work
for the sanctification of human life to the glory of God?” (13). “Ordained ministry is
different from general ministry of the laity in that one is duly called, prepared, examined,
ordained, and authorized to a representative ministry on behalf of the whole people of
God” (26)
Oden consistently takes texts that apply to Jesus and applies them specifically and
practically to pastors, such as John 10:1-18, instead of to all believers. For his purposes it is convenient to make
Jesus the model for the pastor instead of for the believer. Yet if we look at the practical application of the Christ
hymn in Phil 2 it is the ordinary believer/disciple who is in view (51). An interpretive strategy that applies the
ministry to the pastor in this way misrepresents the New Testament and finds in Jesus “the office of the pastor”
instead of the cost of discipleship. For Oden, the distinction between pastor and laity has to do with the pastor’s
“inward call to representative service” (53). Thus, it is pastors who “maintain the continuity of Jesus’s ministry”
(64), rather than the household of faith and the priesthood of all believers. NT pastors serve the church, but in
what sense do they acquire their “representative status”?
Oden insists on a formal, historic, and traditional distinction between clergy and laity. “The persistent
assumption of classical Christian thinking is that (a) duly ordered Christian ministries exist by God’s own
intention and design. Christ’s ministry has awakened our ministries, extending itself in time through human
hands and speech; (b) Jesus himself called and commissioned the apostolic tradition and engendered a historic
ministry accountable to it; c) Jesus intended to provide a means by which not only his teaching but also his
living presence should continue to be vibrantly alive in subsequent generations; and (d) the laity share Christ’s
general ministry, but on their behalf some in particular ‘God has appointed’ (1 Cor 12:28) or ordered tothe work
of the apostles, prophets, evangelisits, pastors, and teachers (Eph. 4:11) to better equip the laos for their service
in the world.” (80).
Contrary to Oden’s position, the intentional pattern of the NT does not confirm but opposes the clergy/laity
divide, as if Christ’s ministry is not in the Body of Christ or the fellowship of Jesus but is rather in the pastoral
office. This makes the pastor out to be the stand-in for Christ (the false literal) and displaces the importance of
the Holy Spirit and the Body of Christ. The NT does not know this division between the ministry to the church
and a general ministry to the world. Oden’s perspective makes the church out to be the dominion of the pastor.
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He extends the pastor’s authority over prayer, sacraments, preaching, administration, visitation, spiritual
direction, care of souls, etc. “There are five incomparable days in the believer’s life (birth, baptism,
confirmation, marriage, death)” And Oden argues “only the clergy” are invited to share in these pivotal moments
of life (85). “The pastor is a priest to the people” (85).
Ironically, Oden turned to the history of religions to emphasize the distinction between priest and people.
“Priesthood is arguably as old as human culture.” “This is why Christ gave order to ministry. That is why not
everyone is authorized by the whole church to act representatively on its behalf to offer the Eucharist, to lead the
community pastoral prayer, to preach and counsel.” (88). The tasks given to the body of Christ in the NT
become the prerogative of the pastor in Oden’s understanding and the burden of the church falls squarely on the
shoulders of the pastor.
Oden states the problem of the priestly job description: “According to most Protestant interpretations of
priesthood, the minister is no longer an offerer of sacrifice to God according to the Levitical pattern, because
that has already adequately occurred in Jesus Christ. So what remains for the Christian minister to do in the
priestly office? The Christian minister representatively intercedes on behalf of the faithful community before
God in prayer as a timely, public, verbal, hearable act.” (89). This lonely, burden-bearing effort on the part of the
pastor may fit the parish English village with its state church but it doesn’t fit the early church described in First
Peter or Paul’s epistles. It does not fit the ecclesial theology of the household of faith.
“Pastoral theology asks what the clergy do and why (baptism and Holy Communion). . .This sacramental
ministry is not a subsidary, optional, or incidental duty, but central to Christ’s essential purpose in ministry”
(105). Oden asks, “What do pastors need to know about the sacrament that they alone are commissioned and
privileged to offer?” (106). The fact that the pastor alone is the one duly authorized to officiate is especially
important to Oden. This carries over into every aspect of the church life (prayer, preaching, visitation, care,
administration, spiritual direction).With this perspective a theology of ministry becomes subsumed under
pastoral theology rather than the other way around.
Oden asks, “Why isn’t care of souls assigned to the whole laity? . . . .It is done not on one’s own private
authority, but on the authority of Christ’s ministry and calling as recognized by the church. The ordained
minister reaches out for the congregation, not merely on the basis of personal warmth or sympathy, but as
representative of the whole church. . . .Ordained ministry is a representative function that speaks to the faithful
on behalf of the apostolic witness, and for the faithful to God in intercessory prayer. The lay person is not so
authorized or called or prepared or commissioned” (190-191). This perpetuates the idea that only the pastor’s
visits, prayers, and comfort really count. Unless the pastor visits you haven’t been visited or cared for by the
church. The question is where in the NT do we see such a burden falling on a single person? We don’t seem to
see a model for this pastoral office in the early church and it is not modeled in many of our churches today.
However, the psychology of Oden’s pastoral expectations remain deeply rooted in Christendom and in the minds
of many people.
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Stefan Paas, Pilgrims and Priests: Christian Mission in a Post-Christian Society (London: SCM Press,
2019).
Missiologist Stefan Paas at the Vrije Universiteit Amsterdam helps Christians in
the West learn how “to sing the Lord’s song in a foreign land” (Ps. 137:4). We
have much to learn from the biblical narratives of exile and diaspora, as well as
from the experiences of Christians who have lived as minorities in their home
culture. We need “to have a clear picture of what it means to be involved in this
mission when human standards of success seem hardly applicable” (xvii). “To
begin with, we need a sober, hard look at what it means to live in a secularized
society.” And we need to challenge [that is, question] our indebtedness “to the
Christendom dream of ‘(re)converting the West’” (xvii). Paas reminds us that “the
biblical prophets are much closer to our experience than our own ancestors”
(xviii). We need “a vision of what it might look like to be a small Christian
community in a largely indifferent world – that it is God’s world nonetheless”
(xviii).
Paas begins by describing the natural and spontaneous
“missionary methods” of the early church. “They did what all people do: they bonded
with friends, talked with relatives, raised their children, they ate together, played
together, worked together. And of course they shared the ‘tidings of great joy’ they had
heard; they ‘gossiped the gospel’” (7). For Paas, the receptivity of the gospel depends
upon a positive tension with the prevailing culture, so that we learn from those who do
not accept the gospel. He asks, “Can missional Christians learn from the experiences of
church-leavers, from the stories of people who simple are incapable of believing it? Is it
possible for Christians to get a new view of the gospel when they listen carefully to
people who vehemently criticize the Church and Christian faith?” (18).
An Always Elusive Majority – Christendom is defined as “a society where there were close ties between the
leaders of the church and those in positions of secular power, where the laws purported to be based on Christian
principles, and where, apart from certain clearly defined outsider communities, every member of society was
assumed to be a Christian” (Hugh McLeod, see Paas, 29). If Christendom was perceived as a missional
accomplishment in the fourth century under Constantine, how can the quest to transform society with the gospel
not result in some form of Christendom? (30).
Paas offers a helpful summary: “Throughout the entire period of European Christianization we do see a
missionary drive among the actively Christian minority. They certainly tried to permeate the masses with
Christian beliefs and a Christian lifestyle (however this was understood). At the same time we see that this
Christianization always happened against the background of a generally embraced ideal of a Christian culture,
which the threat of force (in milder and heavier forms) was never far away. Christianity, in other words, was
always the soul of a societal order that could and, if necessary, would be maintained with violence” (34-35).
Paas reasons that “the cultural position that Christianity once had in Europe” depended on the civilizing force of
Christianity rather than personal decisions of faith and freedom. In other words, Europe accepted Christ because
it represented military strength, literacy, impressive architecture, astounding degree of organization, and overall
cultural refinement (37). The success of the Christian mission was based on its civilizing impact. “The gospel
always came with plows, antibiotics, schools, cars and guns. Inevitably, the Western missionary was a
representative of this culture. Not much force was needed to persuade people that Christianity was a religion that
led to prosperity in many dimensions” (37). To illustrate this point, Paas quotes from a missionary to Africa: “In
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Africa it was very easy to see the evil we had to fight. I could preach against it, I could point it out, I could build
structures to restrict it. I could show people how Jesus could make a difference for them. But here, in the
Netherlands, it is so difficult to see what the evil is. There is so little to improve, so little that Jesus can do for
us.” (36).
“In our time this formally Christian cultural framework has crumbled. Being a Christian is no longer a matter of
cultural routine or decency . . . .[It] becomes transparent what in fact has always been the case but remains
hidden when Christianity has the cultural wind in its sails: only a minority of Europeans (and Western citizens in
general) are interested in serious Christianity. At the same time this means a serious crisis for Christian mission,
because for the first time in a long time Christians must learn what it means to be ‘weak’ and ‘foolish’” (40).
From Folk Church to Conquest – The folk church is characterized by nominal church membership. All the
people are church folk. Society is generally associated with God. Church membership is relaxed and political
and social structures are associated with Christianity (47). Paas concludes that “mission in the post-Christian
West is not an unfulfilled project of Christianization, but something quite different, a new possibility opens up. .
. .Mission is constantly witnessing on the boundary. . . .with a small number of converts. . . .We might realize
that the active minority of Christians will always be a minority, and there is nothing ‘normal’ (let alone ‘decent’)
about being a Christian in this world. It might be that we realize that the world will always be the world” (114).
Paas continues, “However, it is important to be aware that embracing this minority perspective is not business as
usual either. For centuries the active minority of Christians could cherish the thought that they admittedly did
not succeed at recruiting the large majority, but that they somehow represented an ideal that appealed to the
majority nonetheless. Now this is largely gone; the Christian minority is now really a minority without much
prestige or influence. This raises the question where this active minority will find the confidence that it really
means something for God’s mission in the world. Therefore, we will have to look for a missionary spirituality,
theology, and practice that can motivate the Christian minority in the West to do mission with hope, but without
illusions of conquest” (115).
Uprooted and Dispersed – “The exile traditions from the OT shed new light on this ‘disembedding’ of
Christianity from out societies. In my opinion this occurs in at least four different ways, which I will present
here as briefly as possible (149):
a) exile is a time of confusion – “We have seen this contradiction in the tension between true and false prophecy
in the book of Jeremiah” (149). “Grand, generalizing narratives are easier to maintain when Christians isolate
themselves in like-minded milieus, and refuse to have genuine conversations with Christians from other
traditions, and with non-Christians from their neighborhoods. We should face the theological fact that the
current crisis is too complex to be understood from one single Christian perspective” (151).
b) exile is characterized by a loss of power – “Loss of power is typical of the exilic experience . . . .They are
weak and vulnerable. I think here we approach the core of what the Bible means by being an ‘alien’ or a
‘pilgrim’. . . . The desire to win souls, to serve the poor, to build just structures and to restore nature does not at
all depend on paradigms in which the Church either ‘owns’ the world or ‘counters’ it all the time” (152).
“The exiles always keep a realistic perspective on the stinking backside of magnificent palaces” (153).
c) exile requires looking after one’s own identity – “As a minority you can only keep your identity if you are
willing to invest in it. You must be prepared to make the effort to keep your children rooted in your traditions,
and you must spend energy maintaining habits and rituals like churchgoing and family meals” (154).
d) exile asks for a renewed spirituality – Paas asks what is typical of Christian spirituality? We need a
spirituality that is resilient in the face of opposition and failure. We need to learn how to lament, to confess our
guilt, to experience the sacraments, and to witness (155).
Scattered and Sent – “When Peter speaks about Christians as ‘aliens and exiles’ he primarily means that they are
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‘different’ and ‘without power’. They are ‘different’ in that their Christian identity is not a private matter; social
consequences are attached. . . .This feature of alienhood resonates with our post-Christendom age; the actively
Christian minority in the secular West is less and less supported by a generally accepted cultural inevitability of
Christianity, or by legislators. No longer is the framework of our societies based on supposedly Christian
principles, and no longer are these societies geared towards making life for Christians just a little easier than for
other people” (169). “In some places, especially in the so-called Bible Belts, Christians try to make these
cultures persist. Others, however, especially those who are living in the ‘diaspora’ of very secularized areas, find
themselves in a situation where Christian beliefs or lifestyles have no plausibility whatsoever” (172). “Against
this rich biblical background it is fascinating that Peter does not just call the Church a community of pilgrims or
‘strangers’; it is also a community of ‘priests’. In my view these two poles – pilgrimhood and priesthood – are
indispensable for the missionary identity or small Christian communities in a secular culture” (174). “In sum: as
a representative of God among humanity the Christian community has a serving, friendly, patient, witnessing,
blessing lifestyle, just like Jesus Christ who leads it as a priest. Its existence is characterized by hope for God’s
salvation, but also by the hope that people around her will glorify God” (181).
All Together and Each One in Person – “In a world that was fundamentally understood as ‘Christian’ this
common priesthood could not be developed further than ‘upward’ (the relationship with God) and ‘inward’
(relationships with one another). Only with the work of the twentieth-century theologian Karl Barth we see a
widening of the priesthood of the believer in ‘outward’ direction (the relationship with the world). According to
Barth, this priesthood is intimately bound up with the testimony of the Church in the world: each member of the
Church has, by virtue of his or her baptism, the liberty to proclaim the gospel here and now, depending on his or
her gifts and vocation. This missional revisting of the doctrine of the general priesthood by Barth has exerted a
hugh influence on missiologists like Hendrik Kraemer, Lesslie Newbigin, David Bosch, and Darrell Guder. In
their missionary ecclesiologies the witness of the congregation is crucial, and this receives concrete shape by
equipping ‘ordinary’ members of the Church for serving and evangelizing their neighbors” (188).
Paas leaves little room for a Christian sexual ethic as a distinctive mark of the believing community. He implies
that disapproval of pre-marital sex and practicing homosexuality is fundamentalist and moralistic. “Sadly,
churches can be unsafe places for people who deviate from unwritten norms of religious exaltation,
fundamentalism, heterosexuality, etc. As far as I am concerned it is a good thing if such people find each other
and can support each other in their faith” (189). This raises a question, to what extent is a Christian’s identity,
spirituality, theology, and ethics shaped by Jesus’s Kingdom ethic and the apostles’ epistles? What is the ethic of
First Peter and how do we emulate it in the Christian community?
The Priestly Church – “I have described a church that understands itself increasingly as a stranger in a postChristian culture, and yet is not all too depressed about it” (208). When discussing the church’s mission, Paas
writes, “Much doubt and dropping out happens when young Christians begin to realize that so many people are
looking at life very differently, and are happy nonetheless. So many missionally inspired people get disappointed
or burnt out, because the experience that very people are converted without prior religious socialization” (253).
There may be a hint of universalism in Paas’s development of the priestly Church. Salvation is something
mediated by the people of God. “This performance ‘on behalf of’ is salvational, even without the knowledge or
sympathy of those who benefit from it. I don’t know how far we can stretch this. I certainly do not want to play
this out against the importance of evangelism and conversion, as this is an emphasis in the Bible as well. People
are to be invited and challenged to entrust themselves to Jesus Christ, and to join a worshiping community”
(215, see 220-222).
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Eugene H. Peterson, The Pastor: A Memoir (New York: HarperOne, 2011); Working the Angles: The
Shape of Pastoral Integrity (Grand Rapids, MI: Eerdmans, 1987).
Peterson’s memoir is a favorite book in my pastoral theology class. “Every step
an arrival” resonates with my students as they explore their parallel providential
journey toward vocational holiness. Peterson’s storied truth shows how the Lord
used his Montana roots, his mother’s Pentecostal passion, his Father’s butcher
shop, his New York City seminary experience, his marriage to Jan, and his
church planting experience in Bel Air, Maryland, to form the pastor that he
became. His ingrained anti-clericalism coupled with his insistence on being an
unbusy pastor shaped him into a pastor who resisted the American version of
religious consumerism and passive spirituality. He saw people, not as problems
to be fixed, but as pilgrim sojourners and fellow worshipers. He concludes, “In
retrospect, I think that the two things that preserved the uniqueness of pastor for
me were worship and family. I knew in my gut that the act of worship with the
congregation every week was what kept me centered and that it needed to be
guarded vigilantly– nothing could be permitted to dilute or distract from it. And
I knew that family provided the only hope I had of staying grounded, faithful,
personally relational, in the daily practice of sacrificial love” (316).
Peterson’s Working the Angles “provides
an antidote to the powerful pressures that
reduce pastoral vocation to a managerial
religious job of running a church by
defining the distinctive work of the pastor
as listening and helping others to listen to
God as he speaks in Scripture, prayer, and
the neighbor.” These three angles give
shape to Peterson’s description of pastoral integrity.
Pastors are ordained to give themselves to this holy work rather than acting like
CEOs of a religious business. “I have found a metaphor from trigonometry to be
useful in keeping this clear; I see these three essential acts of ministry as the
angles of a triangle. Most of what we see in a triangle is lines.
The lines come in various proportions to each other but what determines the proportions and the shape of the
whole are the angles. The visible lines of pastoral work are preaching, teaching, and administration. The small
angles of this ministry are prayer, Scripture, and spiritual direction. The length and proportions of the ministry
‘lines’ are variable, fitting numerous circumstances and accommodating a wide range of pastoral gifts. If,
though, the lines are disconnected from the angles and drawn willfully or at random, they no longer make a
triangle. Pastoral work disconnected from the angle actions – the acts of attention to God in relation to myself,
the biblical communties of Israel and church, the other person – is no longer given its shape by God. Working
the angles is what gives shape and intergrity to the daily work of pastors and priests. If we get the angles right it
is a simple matter to draw in the lines. But if we are careless with or dismiss the angles, no matter how long or
straight we draw the lines we will not have a triangle, a pastoral ministry” (5).

74

John Piper, Brothers, We Are NOT Professionals: A Plea to Pastors for Radical Ministry (Nashville, TN:
Broadman & Holman, 2002 - the expanded edition is pictured).
John Piper calls for “radical ministry” in his characteristically passionate tone.
“Insulated Western Christianity is waking from the dreamworld that being a Christian
is normal or safe. More and more, true Christianity is becoming what it was at the
beginning: foolish and dangerous” (ix). Given the rise of radical Isalm and the
“wreakage of relativistic pluralism,” Piper aims to spread “a radical, pastoral passion
for the supremacy and centrality of the crucified and risen God-Man, Jesus Christ, in
every sphere of life and ministry and culture” (xi). He laments the “professionalizing
of the pastoral ministry” (1). “Banish professionalism,” he writes, and in its place,
“put passionate prayer, poverty of spirit, hunger for God, rigorous study of holy
things, white-hot devotion to Jesus Christ, utter indifference to all material gain, and
unremitting labor to rescue the perishing, perfect the saints, and glorify our sovereign
Lord” (4). His title underscores male-only pastoral leadership.
Pastors need to fall in love passionately with the glory of
God and embrace God’s love in humility. Piper’s message to pastors and their flock is
to offer the free gift of salvation through justification by faith with the promise: “You
will be a secure person. You will not need the approval of others. You will not need the
ego-supports of wealth or power or revenge. You will be free. You will overflow with
love. You will lay down your life in the cause of Christ for the joy that is set before
you” (32). Piper emphasizes, “God is not looking for people to work for Him but people
who let Him work mightily in and through them” (40). Piper is known for his pursuit of
“Christian hedonism,” prayer, devotion, and deep study of the Bible and theology. He
writes, “The great pressure on us today is to be productive managers. But the need of
the church is for prayerful, spiritual poets. . . . Pastors who feel the weight and glory of
eternal reality even in the midst of a business meeting; who carry in their soul such a sense of God that they
provide, by their very presence, a constant life-giving reorientation on the infinite God” (66).
Pastors should know Greek and Hebrew so they can determine “the precise meaning of Biblical texts.” They
need to attend “to crucial details like tenses, conjunctions, and vocabulary repetitions.” This will save their
preaching from boring generalities and second-hand observations. “Oh, for the day when prayer and grammar
will meet each other with great spiritual combustion!” (85). Pastors should steep themselves in great Christian
biographies. They should tackle difficult biblical texts and preach every week as if the salvation of their church
members depended on it. They should emphasize judgment and hell. “We must preach for joy in the glory of
God if we would produce true grief over falling short of the glory of God” (125). Pastors ought to magnify the
meaning of believer’s baptism (Piper challenges the validity of infant baptism), embrace suffering, and express
deep emotions. Piper writes, “Brothers, we must let the river run deep. This is a plea for passion in the pulpit,
passion in prayer, passion in conversation. It is not a plea for thin, whipped-up emotionalism” (149).
Piper has an interesting chapter on the dangers of legalism entitled “Brothers, don’t fight flesh tanks with
peashooter regulations.” He writes, “It seems beyond doubt that God hates legalism as much as he hates
alchoholism. And I believe it is a literal understatement that legalism has brought more people to eternal ruin
than alcohol has, though the devastations of alcohol are huge” (155). In order to be more biblical and radical,
Piper calls for the following statement: “We engage to abstain from all drugs, food, drink, and practices which
bring unwarranted harm to the body or jeopardize our own or another’s faith” (158). The pastor’s lifestyle
should be in sync with the gospel.
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Piper has chapters on leading a congregation during a crisis, cultivating a passion for missions, and severing the
root of racism. He longs for a nationwide reformation that will overturn Roe vs. Wade as a result of “prayer,
piety, and political action” (227). He encourages pastors and congregations to focus on the essence of worship,
not the form. He calls for worship to be God-centered, expectant of the powerful presence of God, Biblesaturated, focused on head and heart, earnest and intense, authentic, edifying, humbly excellent, and
representative of historic and contemporary musical expressions (241-243). His chapter on pastors loving their
wives reflects his “complementarian” emphasis on male headship. Whereas his friend Wayne Grudem discussed
a Trinitarian pattern of the Son’s subordination to the Father as an analogy for husbands and wives, Piper
focuses the Son’s relationship to the church (See, Webster, The Christ Letter, 141-152). He concludes this
chapter with a wedding poem for his son, entitled “Love Her More and Love Her Less.” The poem is reflective
of a stream of evangelical piety that sees romantic love and redemptive love as rival loves (“Go love her more by
loving less”). It may be wiser and more biblical to see romantic love as a gift supported by and subsumed under
God’s redemptive love.
Finally, Piper calls for pastors to pray for the seminaries with a special focus on faculty that they may cultivate
deep humility and absolute dependence on Christ’s all-sufficiency. He prays that “every faculty member might
be to teach and live in such a way that his students come to admire the glory of God with white-hot intensity”
(263). It would be interesting for Piper to explore the interrelationship between pastoral identity and
congregational identity. There is little said about shared leadership, every-member ministry, the Spirit-gifts, the
priesthood of all believers, and a pastoral team. There is much that is framed with white-hot intensity and
humility, but how are believers to bring that passion and humility to bear on a culture that is no longer nominally
Christian? How does “radical ministry” work in the church at large and in a secular/religious culture?
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Enoch Pond, Lectures on Pastoral Theology (Boston: Draper and Halliday, 1866) (reprinted by Forgotten
Books, 2018).
Enoch Pond (1791-1882), a congregational minister, taught at the Theological
Seminary in Bangor, Maine, for fifty years. He is crediting with writing one of
America’s first pastoral theologies. His work was designed to correct a deficiency
in theological education. He believed it was possible for a pastor to be an
excellent preacher but neglect his pastoral duties. “A man may be learned and
gifted, an able and instructive preacher of the gospel; still, if he is a bad pastor,
the good effects of his preaching will be comparatively lost, and he will scarcely
be tolerated by intelligent people” (3, emphasis his).
Pond offered twenty-seven lectures on pastoral theology beginning with a
description of pastoral qualifications that is reminiscent of John Wesley’s
Address to Clergy. The first of all qualifications for the pastoral work is piety,
which consisted of the fruit of the Spirit, a strong faith, the love of Christ, and an
“ardent, quenchless love for souls.” Next came
natural endowments or gifts. These included
common sense, a knowledge of human nature, and
prudence, defined by Pond as wisdom and foresight. Good social qualities and
manners were also required along with energy and activity. “Christ calls no drones
into the service of his gospel” (22). A pastor must have a sound faith, a thorough
education, and grasp of the culture. He believed that “preparatory studies” (a
seminary education) was essential but what happened after seminary was even
more important. Pond wrote, “However long and faithfully he may have labored as
a student, if he goes to his work under the impression that he has now reached the
summit of his expectations, he may safely relax his customary diligence, or
continue it only to such a degree as to meet the necessary calls of his people, he
will soon find that the world is getting in advance of him.” Pond recommended
entering the “field of labor with a love of study and a determination to pursue it” to
assure continued usefulness and the fruit of diligence (26).
Good scholars according to Pond are not necessarily “holy, humble, self-denying” pastors (29). He described the
process for “settlement in the ministry” with an emphasis on prayer, providence, and people. He thought it was
essential for a church to know the pastor and for the pastor to know the people. He says nothing about the
pastor’s spouse and family. He insisted on the pastor becoming a member of the church he serves (46). With a
Baxter-like emphasis, Pond stressed that the pastor should know the people, “their names, their families, their
characters, connections, and circumstances, — everything pertaining to them which would be of interest to a
confiding and faithful friend.” The pastor should know them spiritually and individually (55). He describes
pastoral visitation as “set visits” (social occasions, group events), “pastoral visits” (these are appointments
initiated by a pastor), and “visiting the sick and afflicted.” He fills these lectures with practical insights for a set
apart, singular pastor who must navigate effectively his pastoral office and his relationship to a diverse
congregation.
“In all his visits among his people, it will be necessary for a pastor to be, and to seem to be,
humble, sociable, condescending, familiar, avoiding magisterial airs, and not assuming to
himself any special official importance. It will be easy to do this, and yet lay aside nothing of
the dignity of deportment which is requisite to be maintained. There is no impression which
common people are more likely to imbibe than that their minister is haughty and thinks himself
above them” (69).
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Pond described the various characters pastors encounter in their work. They include those who are ignorant,
vicious, heretical, antagonistic, self-deceived, and “awakened, anxious, inquiring sinners, — those whose eyes
are beginning to be opened to their true character and condition, and who feel concerned for the salvation of
their souls” (88-89). He elaborated on this category, urging pastors to encourage the anxious sinner to embrace
their condition and turn to God. His final category are those who are “comforted,” “elevated,” “rejoicing,” and
are in a “happy frame of mind.” Such believers should not be discouraged from embracing this joy, even as they
are encouraged “to be very watchful, prayerful, humble, and faithful” (96-97).
Pond described the public duties of the pastor which include taking the lead in public worship, preaching the
gospel, administering baptism and the Lord’s Supper, presiding at church meetings, keeping the records,
admitting new members, and exercising church discipline. Clearly, the work of the church goes through the
pastor who is responsible for the activity of the church. His emphasis on membership offers a different
perspective than is commonly practiced today. Pond wrote, “He should take care that all suitable candidates for
admission [“satisfactory evidence of piety”] are brought seasonably forward, and that unsuitable, disqualified
persons are kept away” (105). In describing the role of the pastor at a wedding, Pond offers this interesting
description:
“It is one thing for a minister on such occasions to be sociable, cheerful, instructive in
conversation, condescending and agreeable in his whole demeanor, feeling happy about himself,
and contributing to make every one easy and happy around; and quite another thing for him to
be boisterous and mirthful, first in the jest, loudest in the laugh, a leader in the noisy festivities,
and lending his whole influence not to check, but promote, indecent levity” (114).
On the question of whether a pastor has any discretion in who should be married, Pond’s perspectives reflect his
Christendom orientation and civic responsibility. Pastors should not be “over-scrupulous on this subject” or “he
will soon involve himself and his parish in trouble” (115). However, he stated, “If a minister believes it to be
sinful in the sight of God for a professed believer to marry an unbeliever, I see not how he can consistently
become instrumental in forming such a connection” (116). He suggested a novel perspective on the nature of
unbelief. Commenting on 1 Cor. 6:14; 7:30, Pond wrote, “. . .it has been urged that the term unbeliever in the
days of Paul had not precisely the signification that it has now. The unbelievers at Corinth were all of them
idolaters and infidels; and for a Christian to become connected with one of them would be to incur the fearful
hazard of being drawn again into idolatry. . . .But those in our congregations, not members of the church, are not
idolaters. They are not, in many cases, the abettors of any gross heresy or vice. They respect religious
institutions, support them, attend upon them, and are willing and desirous that those connected with them should
attend. These are not such unbelievers as the apostle had in mind when he wrote the passages above” (117). We
may recognize this kind of thinking in Bible-belt cultures that tend to see the not-quite-saved unbeliever as very
different from the secular pagan unbeliever. Pond does not endorse this distinction nor “the validity of the
reasoning,” but it is interesting to note the implied benefit of Christendom. Chris Wright and Tim Keller would
take issue with this narrow view of idolatry and many Christians today believe that Christ’s followers wage a
two front battle between religion and secularism.
One might think that Pond’s description of the public duties of the pastor at weddings and funerals would offer
the opportunity for Pond to explore the biblical meaning and practice of marriage or the biblical hope of the
resurrection but his theology of marriage and eternal life are simply assumed. On both occasions he discourages
either a wedding sermon or a funeral sermon. He offered repeated emphasis on “punctuality” (130,142) and little
on “proclamation.”
He offers seventy pages on “revivals of religion” without mentioning Charles Finney or the Civil War (although
I might have missed it). Finney’s dates 1792-1875 correspond to Pond’s dates 1791-1882. Pond offered a
positive case for revivals and evangelism, with plenty of practical, pastoral spiritual direction, while questioning
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“an uneven, fitful state of religious feeling” brought on by the outside evangelist, whose “systematic evangelism
is of disastrous influence, both upon pastors and people” and violates “the established order of the gospel”
(208). The “modern evangelist” was a temporary, unstable phenomenon that mitigated the effectiveness of the
“settled” minister. Pond’s Christendom perspective played a part in his thinking that “modern evangelists”
should “press into the great missionary fields of the world . . . . Here let them labor and organize churches, and
prepare the way for settled pastors, instead of pressing upon pastors already settled, and preparing the way for
their dismission” (210). Pond concluded, “If we enter upon a course of means, and are successful in it, for the
salvation of one soul, which necessarily involves the destruction of ten, no one would think such an operation
justifiable” (211-212).
Pond encouraged the pastor to enlist the cooperation of his church because “his labors often seem to him greater
than he can bear” and because many members of his church “rust and languish for the want of something to do
— something which they can appropriately do, for the advancement of Christ’s kingdom” (emphasis his).
Instead of emphasizing shared leadership, the gifts of the Spirit, the priesthood of all believers, and the great
commandment and the great commission responsibilities of all believers, Pond adds a further burden to the
pastor. Now, “the watchful, faithful pastor will seek employment for the members of his church. . . . He
superintends and in some sense directs the whole, he sees to it that as many of the church as possible have
something allotted to them to do” (217). In addition to the pastor’s HR responsibilities, he must not “under any
circumstances” neglect the children and youth (226). Moreover, “the Education, the Missionary, the Bible, and
the Tract Societies” require the “intimate” support of pastors if they are expected to prosper (240). Ministers are
also responsible for ordaining new ministers, since they are “a distinct order of men” and qualified alone to
judge ministerial qualifications (254). He also has an obligation to the churches of his own denomination to
make them “the object of his careful thought” and to render service cheerfully, but only as requested or
approached “through their pastors” (268).
Next, Pond emphasized the pastor’s duties to himself. He must look after his health. Intemperance with respect
to eating and drinking can abuse and corrupt the body and debase and ruin the soul (297). “A feeble, sickly, rundown minister, however good may be his intentions, must necessarily be inefficient” (297). Pastors must also
“cultivate and improve their minds. . . . His intellectual machinery must be kept bright with use, if it is expected
to run well. It must be kept wound up and in order, if it is to run at all” (299). He must also cultivate an
enlightened and tender conscience (300), engage in seasons of self-examination (302), and learn to control his
passions. The pastor’s duties to his family is explored in Lecture XXII and, if I’m not mistaken, is the first
mention of family in Pond’s pastoral theology. He describes the single pastor as “unnatural” and “less
agreeable” (308), which is remarkable given the apostle Paul’s preference for singleness (1 Cor. 7:7). Pond’s
rational for a pastor having a family is that he might be an example to his flock as the head of a family (309).
To be the husband of one wife (1 Tim 3:2) means, according to Pond, “something more than the he should not
have more than one; but that, in ordinary cases, he should have one” (311).
“Instances are not infrequent where a very ordinary minister is made respectable , and useful to
a people, chiefly through the energy and influence of his wife. On the other hand, a minister
must have more than the ordinary measure of talents and learning, piety and gifts, not to be
utterly broken down and spoiled through the influence of a weak, wasteful, meddlesome, and
imprudent companion” (312).
Pond’s description of the family is a reflection of his times. He wrote,
“The minister should be specially faithful in his duties to his children, and more particularly to
his sons, because he is not in the most favorable circumstances for the discharge of these duties.
This is a consideration not sufficiently pondered, I fear, either by ministers or others. The
farmer can take his sons with him to the field, and so, in most cases, may the mechanic to his
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shop, and keep them under his own eye while engaged in the daily business of life. But not so
the minister of Christ. He cannot take his sons with him into the study, nor in his parochial visits
from house to house. The consequence is, that they must be left at home or kept at school; and
from the nature of the case the latter cannot be done continuously. They soon arrive at an age
when the mother cannot have them perpetually under her eye, and they are left too much to
themselves. They are comparatively exempt from parental inspection at a period when they
require its most vigilant exercise. The bare suggestion of this difficulty, which is a real one,
should lead all those who are interested in it, whether directly or remotely, to be on their guard,
and to use their best endeavors to overcome it” (321).
Added to these family duties, are the minister’s political duties. Pastors are to shun political partisanship, but
they are expected to fulfill all their civil responsibilities. They are to support “public measures” when they
support “the morals of a community” and express “sorrow and rebuke” when they do not. The pastor is a
“faithful watchman on the towers of Zion” (332). The minister should not be “engrossed in politics” but neither
should he undervalue and neglect “his appropriate political duties” (337).
The results of faithful pastoral labor are not worldly wealth, worldly pleasures, and worldly honor. The faithful
pastor contributes to the Christendom impact and a correct public conscience through faithful preaching. He
experiences the Spirit’s presence and power, the strengthening and increase of the church, and the power of
religion in shaping happy lives (385-389). Enoch Pond concluded with a rhetorical question:
“In respect to the dignity and glory of the Master we serve; in respect to the holy, spiritual,
elevated nature of the employment in which we engage; as to the richness and ever-during
permanency of the results produced; as to the value of the reward promised, and soon to be
bestowed; what other work on earth can compare with this? What other office is so responsible
and glorious?” (394).
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Brad Roth, God’s Country: Faith, Hope, and the Future of the Rural Church (Herald Press, 2017).
Brad Roth pastors West Zion Mennonite Church in
Moundridge, Kansas, with a passion for reclaiming a
kingdom vision for the rural church. His book seeks a
respectable ecclesioculture in what some disparage as “fly
over country.” He characterizes rural ministry as marked by
familiarity rather than anonymity, grounded community
instead of transitory connectedness, and stability rather
than change.
Willed passivity (Eugene Peterson) is the key to Roth’s
ecclesioculture. Pastors inhabit a set of spiritual disciplines
to overcome acedia (“a kind of generalized boredom that
can envelope rural people” 47) and the strident pride of
everythingmustchangeism. Pastors that succeed in the rural church learn to praise, abide, watch, pray, grow,
work the edges, die, befriend, and dream (18). Sometimes pastors are so absorbed in what frustrates them that
they the miss goodness of God in the land of the living. “In my own ministry,” writes Roth, “I practice
[thankfulness] by testifying on behalf of place. I never miss an opportunity to say something good about our
town and church. I tell the story as we want to live it. Sometimes this means telling our congregation’s story a
little slant, more aspirational than strictly factural. I’m not shy about claiming that there are challenges, but I talk
about the kids ministry and the new small groups and the neighbor who just up and started coming to church. I
want mine to be a thankful telling” (87).
“Prayer is the special grace of the rural church” (98). Instead of defining the
rural congregation by what they lack, Roth asks, “What if we were to
envision the rural church as the special house of prayer sustaining the global
church?” (100). “We need to do less and be more” (115). The rural pastor
holds to “a full-bodied vision of neighborliness” (131) and “relating to
people as people” (133).
Roth calls for a “barbed-wire-crossing spirituality” (159) and a
transformative understanding of baptism that doesn’t take us out of the
neighborhood but reorients us in the neighborhood (159). We need to learn
to die. “Learning to die—to self, to evil, to the false promises of power,
wealth, and security—is at the heart of the gospel (165). This may mean
serving a dying church with the gospel of resurrection hope.
Rural pastors befriend people and the land, the two are inseparable. Roth
writes, “In the Scriptures, love of place and people is embodied in the dream
of Zion, a vision of city and country walking together into the future in
neighborliness. Zion points us beyond any sort of privileging of rural or urban and reminds us that neither can
go it alone. We need each other” (208). Ultimately the rural church and the urban church are relocating to zip
code Zion. “Relocating ourselves to Zion says something about who we are: we’re a church that seeks to
discover our identity and allegiance not in our address but in Christ. But there’s more to it. You see, while our
destiny is Zion, our forwarding address is earth. Our feet still have to be planted on the ground in whatever
neighborhood we find ourselves. The church may know where it’s going, but we still need to be where we are.
This is going to require a shift in our thinking. It’s ecclesioculture: a loving vision of cultivating churches of all
sorts of places of all sorts and dreaming with them toward God’s future” (217).
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If you are interested in reading a polar opposite approach to Roth’s God’s Country, Shannon O’Dell’s
Transforming Church in Rural America: Breaking all the Rurals (Green Forest, AK: New Leaf Press, 2010) will
do it. O’Dell describes his reluctant move from being a minister to students in a
megachurch in Oklahoma City to Southside Baptist with its thirty-one attendees in a
tiny South Lead Hill, Arkansas, a town of one hundred. He warns, “If you are called
to the sticks of Arkansas, people think you are a freak or destined for obscurity and
status quo” (33). There was nothing about Southside Baptist that O’Dell found
positive from the people to the facility. It was all deplorable. His book chronicles
the transformation from a rural ingrown church disaster to a multi-site
BrandNewChurch.com mega-church.
The path to success was strewn with battles over pews, bathrooms, by-laws, and
leadership. He warns you better ask yourself, “Are you called to rural America? If
you are, you better get some tough skin. You have got to find out: am I really called
to this gig? If you are, you better be ready to beg God to show up because there is
nothing sexy and there are no frills and there is no money. . . and you are stuck with
these people” (74). O’Dell may be right, but he’s pretty definite about “out with the
old” and “in with the new.” He levels a devastating critique: “Yeah, most rural churches say they want to grow,
and they think they want to grow, but they really don’t. They don’t want a real pastor — a true and dedicated
shepherd to lead them into new fields of harvest — they want somebody to pacify them, tell them what they
already know, and keep things the way they are” (85).
O’Dell believes true leadership resists the urge to settle and instead pushes forward to fulfill an expansive vision
by clarifying a compelling vision, training great volunteers, building a team, using cutting-edge technology,
cultivating excellent talent, and keeping your first love your first love. I imagine Brad Roth would find it ironic
that a book on rural ministry would commend “Multi-Sites and Satellites: Rural Ministry Goes Virtual.” The
BrandNewChurch’s satellite church operates out of a red Hummer that they found on eBay. O’Dell writes, “That
means we now have endless opportunities to create satellite home churches in areas where the need for quality
ministry is high and the options for a quality church experience are slim. Grasp that” (179).
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Harold L. Senkbeil, The Care of Souls: Cultivating a Pastor’s Heart (Lexham Press, 2019).
Harold Senkbeil is an Executive Director of DOXOLOGY: The Lutheran Center for
Spiritual Care. He has over five decades of pastoral experience in parish ministry and
seminary teaching. He draws on the “classical model” of pastoral identity to define a
pastoral temperament or character that faithfully and effectively offers the care or cure
of souls (a habitus).
“The premise of this book is that action flows from being; identity defines activity.
Thus a clearer vision of what the pastoral ministry is will lead to a clearer
understanding of what a pastor does day by day. . . .When ministry is rooted in Jesus
and his gifts, then that ministry will be all the more fruitful” (16).
Senkbeil offers sound counsel in the shaping of the
pastoral identity and character:
1. Pastors having nothing to give to others that they have not first received from
Christ (2 Cor 1:4). The best of what pastors have to give doesn’t come from
within; it comes from Christ (xx-xxi, 14, 19, 93).
2. It takes the patience of a farmer or a craftsman to cultivate the character of the
pastor in the Spirit (2).
3. Pastors are servants of Jesus and dependent upon the Holy Spirit (23-35).
4. Pastors are fully dependent upon God’s Word (36-57).
5. Pastors are encouraged to nurture “the attentive/intentional model” of pastoral care. This involves a
diagnostic process that involves careful listening and biblical analysis in reliance upon faith, providence,
holiness, and repentance in Christ.
6. True pastoral care is dependent upon the Triune God and his word in spoken and visible form (92). It is
received by faith (94) which is based on God’s word (96), knowing that it will be resisted by the “Devil, world,
and flesh” (96). Pastoral care focuses on “enabling the soul to hear the word it needs in the context of its
distress” (97) and “attentively discern what threatens faith” (99). Pastoral care offers baptism (100), forgives
sins of penitent sinners (102), offers the Eucharist to baptized believers (103), and teaches believers to pray
(105).
7. Pastoral work is never done. “That, too, is part of the habitus of a pastor. He keeps on keeping on, knowing
that in the Lord his labor is never in vain” (114).
Faithfulness requires courage, discernment, and dependence upon the Lord. The temptation for a pastor to turn
his back to the Lord is always there. Senkbeil writes,
“Worried about our reputation or livelihood, all too easily we sacrifice our integrity as ministers
of the gospel on the altar of popular approval. We shrink from teaching the whole counsel of
God because it might not be well accepted, and we’re constantly tempted to adjust our words
and actions to the trends of the day and whims of people we serve. Rather than giving them
what they need, we settle for giving them what they want. But all too often what they want is
God’s approval apart from repentance and faith; and so feeling good takes precedent over being
good” (119).
Senkbeil offers chapters on guilt and shame, holiness, sanctification, soul-care, spiritual warfare, and mission.
He offers a biblically-based “classic model for the cure of souls” that each and every follower of the Lord Jesus
Christ would benefit from reading and practicing. In his concluding chapters he’s not just writing for pastors;
he’s writing for the church – the household of faith.
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There is much to agree with and rejoice over in Senkbeil’s description of the identity and character of the pastor.
He draws out the rich theology, spirituality, and ethics that is foundational to pastoral ministry and a theology of
ministry. My concern is that he slants the description of the pastor in a way that tends to separate the pastor from
the shared fellowship, leadership, and gifts of the household of faith.
There is very little about the strength of the body of Christ in Senkbeil’s book. The neediness, distress, and
trauma of a passive flock of believers is implied throughout. When pastoral identity is addressed as a separate
concern it invariably isolates pastors from their shared identity and experience of the body of Christ. It would
help to have a greater emphasis on pastoral identity and congregational identity as distinct but inseparable
realities. Even the classical model of pastoral care depends upon the spiritual leadership, unity, and Spirit-gifts
of the body of Christ. Pastoral effectiveness, faithfulness, and resilience is not only a matter of the pastor’s heart
but of the church’s structure, fellowship, worship, and spirituality.
Senkbeil warns that “it’s both foolhardy and dangerous to embark on pastoral work all by yourself” (xvii). Most
pastors would agree. But Senkbeil’s solution to pastoral support involves relating to other pastors. “We must
consciously cultivate the company and support of colleagues in office” (xviii). Pastoral friendships are
important, but a pastor’s greatest support, judging from the New Testament and life in the early church, comes
from a team of pastoral leaders, the fellowship of believers, brothers and sisters in Christ, with whom he or she
worships with and serves alongside of. We should also keep in mind that when texts like John 21 are used to
describe pastoral ministry today they apply to all believers as a biblical description of discipleship. It is good
when called, gifted, and mature believers desire to serve as pastors, but it is not just pastors who “extend Jesus’s
work among his people” (6, see John 5:17; Luke 11:13; Phil. 2:13; Matthew 25:23).
Senkbeil is careful to say, “This is not an elitist understanding of the ministry that separates us from people. Nor
does this view elevate us to a pedestal of prestige. Being a steward of God’s mysteries actually binds us closer to
people rather than distancing us from them” (24). If today’s pastors can apply the apostle Paul’s self-description
to themselves I suppose ordinary followers of Jesus who are growing in the grace and knowledge of their Lord
can do the same. The move from NT apostle to today’s “fully authorized servants of Christ” who “are endowed
and equipped with Christ’s own power and authority” seems to leave the rank and file Christian behind. It is
difficult to see how this definition of pastoral ministry does not separate pastor and people.
Senkbeil writes, “What the Spirit does for me he also does for the whole Christian church on earth. Working in
parallel fashion, he calls men and women everywhere to faith by means of the gospel, sanctifies them in one
holy catholic and apostolic church and keeps them with Jesus Christ in the one true faith” (29). Yet, I’m
intrigued by the reference to “parallel fashion” as if pastors are on a different track from the people of God.
Why aren’t pastors one of us – members of the body Christ, yet with different gifts, training, and
responsibilities? It is not the NT, but tradition that sets the pastor apart. What is the relationship between
pastoral identity and congregational identity?
Senkbeil continues, “Preaching, baptizing, communing may be ordinary and God-ordained—but they are never
dull. Through these sacred acts, God gives his Holy Spirit, who works faith when and where it pleases him in
those who hear the gospel. Week after week, day after day, these seemingly ordinary tasks of a pastor are
extraordinarily rich in their impact: Sinners are forgiven, saints restored, lives enriched and hearts consoled—all
by your mouth and hands! The Spirit’s work continues through you daily and richly in his holy church. This
may be routine, but it’s never boring” (29, emphasis added).
There are hints of a residual sacredotalism. The phrase “all by your mouth and hands!” points to the exclusive
work of the pastor. Would anyone in the early church, described for us in Acts and the NT letters, imagine the
importance of the messenger over the message? “God’s word is performative speech,” not ours. When a man
and a woman exchange vows there is a faint echo of God speaking creation into being. In the wedding
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ceremony, Senkbeil shifts the focus from the couple exchanging vows to the pastor who pronounces them
married.
“When you declare that a man and woman, having pledged themselves together in lifelong
matrimony are now husband and wife in the name of the Holy Trinity, they are no longer two
but one flesh. When you as the called and ordained servant of Christ and by his authority
forgive sins in the name of the Father, Son, and Spirit, those sins are actually forgiven before
God in heaven. That’s the power of God’s word for you” (48, emphasis added).
Senkbeil stresses the “nobility of the office.” The pastor has the privilege of being “Jesus’s best man.” The
pastor is “an emissary of the Lord of life to sow life and hope in the midst of death and despair” (118). Yet, he
balances his emphasis on the pastor with these words, “What’s true in the ministry of Christ’s called and
ordained servants is also true in the life of discipleship of every baptized Christian” (121).
When he discusses spiritual warfare, he singles out the pastor: “I’ve got some bad news and some good news for
you. The bad news is that you’re on the hot seat. Since you’ve been called and ordained into the office of the
holy ministry; charged with preaching and administering the means by which God the Holy Spirit goes on
calling, gathering, enlightening, and sanctifying holy people, you’re targeted. You and your wife and your
children are going to come under spiritual assault; there’s no way around it” (198).
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Philip Jacob Spener, Pia Desideria (Philadelphia, PN: Fortress Press, 1977)
Philip Spener designed his Pia Desideria (1675) to be a manual for Pietistic
reforms. He saw his work as a meaningful fulfillment of Martin Luther’s
Reformation goals. He was an influential pastor who served churches in
Frankfurt, Dresden, and Berlin. He desired “to restore to the people the Word of
God which had lain hidden. . .”76 As a critic of scholastic theology and religious
polemics, Spener sought to reform theological education and ecclesial practice.
He wanted theology to inform the mind and move the heart. He called for a
spirituality that led to personal and vocational holiness.
Spener believed that the legacy of the Reformation
had fallen into dead orthodoxy. He was intent on
making it a fervent grassroots disciple-making
movement once again. Spener advocated the
priesthood of all believers and claimed Luther as his inspiration. He wrote,
“Nobody can read Luther’s writings with some care without observing how
earnestly the sainted man advocated this spiritual priesthood, according to which
not only ministers but all Christians are made priests by their Savior, are anointed
by the Holy Spirit, and are dedicated to perform spiritual-priestly acts.”77
Spener shared the Reformers disdain for Rome and voiced his criticism of the sacerdotal priesthood: “Indeed, it
was by a special trick of the cursed devil that things were brought to such a pass in the papacy that all these
spiritual functions were assigned solely to the clergy (to whom alone the name ‘spiritual,’ which is an actual fact
common to all Christians, was therefore arrogantly allotted) and the rest of the Christians were excluded from
them, as if it were not proper for laymen diligently to study in the Word of the Lord, much less to instruct,
admonish, chastise, and comfort their neighbors, or to do privately what pertains to the ministry publicly,
inasmuch as all these things were supposed to belong only to the office of the minister. The consequence had
been that the so-called laity has been made slothful in those things that ought to concern it; a terrible ignorance
has resulted, and from this, in turn a disorderly life.”78
Spener was careful to advocate for the priesthood of all believers while maintaining respect for the
responsibilities and authority of the pastoral office. “Christians have been called to exercise spiritual functions
(although not called to the public exercise of them, which requires appointment by a congregation with equal
right) and that they are not only permitted but, if they wish to be Christians, are obligated to undertake them.”79
It is important to note, that Luther and Calvin had plenty of reason to reinforce the spiritual authority of the
minister. Spiritual and political instability meant that their caution and concern were warranted. But by the time
Spener came on the scene, the Reformation had in many ways atrophied. Instead of diminishing the
effectiveness of the congregationally called minister and reducing the pastor’s preaching authority, Spener saw
the priesthood of all believers as strengthening the minister. He responded to objections this way: “No damage
will be done to the ministry by a proper use of this priesthood. In fact, one of the principal reasons why the
ministry cannot accomplish all that it ought is that it is too weak without the help of the universal priesthood.
One man is incapable of doing all that is necessary for the edification of the many persons who are generally
entrusted to his pastoral care. However if the priests do their duty, the minister, as director and oldest brother,
has splendid assistance in the performance of his duties and his public and private acts, and thus his burden will
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not be too heavy.”80
Spener clarified the meaning of vocational holiness in a significant way. Luther had emphasized that the
shoemaker and the priest belonged in the same spiritual state, the body of Christ. The priest was not better or
holier or more spiritual than the shoemaker. Both the shoemaker and the priest did their work to the glory of
God. Spener’s contribution was to insist that the shoemaker not only made shoes for the glory of God but
naturally studied God’s word. The shoemaker was equipped “with the grace that is given him to teach others,
especially those under his roof, to chastise, exhort, convert, and edify them, to observe their life, pray for all,
and insofar as possible be concerned about their salvation.”81 In other words, the carpenter who builds for the
glory of God, will study the God’s word and teach and pray for others. The medical doctor who practices
medicine for the glory of God will also practice the spiritual disciplines and a Christian ethic.
For Spener it would not have been enough for the Christian computer software engineer to write good software
to the glory of God, or for the Christian homemaker to clean the house and make the meals. “Every Christian is
bound” to offer the sacrifice of praise, prayers of thanksgiving, heartfelt worship, and given an answer for the
hope that is within them. The fact that our churches have congregationally called public ministers does not take
away from the fact that each and every Christian is called to be a “pastor.” Spener attributed complacency and
sloth to the lack of teaching and practical application of the priesthood of all believers. He wrote, “Nobody
thinks this has anything to do with them. Everybody imagines that just as he was himself called to his office, or
business, or trade and the minister was neither called to such an occupation nor works in it, so the minister alone
is called to perform spiritual acts, occupy himself with the Word of God, pray, study, teach, admonish, comfort,
chastise, etc., while others should not trouble themselves with such things and, in fact, would be meddling in the
minister’s business if they had anything to do with them.”82
Spener emphasized what it means to be a disciple of Jesus Christ without a clergy-laity divide. The only
difference between the congregationally called pastor and the congregationally faithful brother and sister in
Christ is a difference in gift(s) and designated responsibilities. Instead of a negative power struggle, there ought
to be a positive tension, where “iron sharpens iron” and each makes the other better and stronger than they
would be without the other.
Like the doctrine of salvation, the priesthood of all believers is a simple truth that the church has struggled to
embrace throughout its history. The pull of sin towards works righteousness and self-salvation runs parallel to
the pull of power and passivity that divides believers into two camps, the useful and the docile. No where has
the tension between theory and practice been more pronounced than on this particular issue; it is a conspiracy of
tradition, reinforced by complacency, resulting in a negative impact on Christ’s vision for every-member
ministry. In our human frailty we misconstrue as negative what should be a positive tension between mutually
called and gifted disciples. Instead of benefitting from the prayerful synergy of brothers and sisters in Christ
working together we wrestle with jealousy, envy, insecurity and competition. In place of the power of the gospel
energizing the household of faith, we fight for control and influence. These power plays threaten the unity of the
body.
Pastoral theology is mindful of the relationship between the priesthood of all believers and the needs of the
church for faithful and effective preaching, leadership, spiritual direction and body life. We seek to give the
respect, recognition and submission to leaders, who are well-trained, gifted and accountable, while at the same
time encouraging each and every believer to active ministry. We aim to set pastors apart to their holy calling
without diminishing the calling of the rest of the congregation. Humility is key in holding this positive tension
together.
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William Still, The Work of the Pastor (Scotland: Christian Focus, 1984).
Church of Scotland pastor William Still (1911-1997) epitomizes what many believe
is the only way to think about the ministry. He writes, “The key is the Call. If you
are not absolutely sure, or cannot come soon to absolute assurance that God has laid
His hand upon you for this work – flee it.”83 This notion of a singular male pastor
may sound spiritual, but sadly this classical tradition is actually foreign to the New
Testament. Still writes, “If the hope of the world is Christ. . . that hope can only be
fulfilled by men pouring out the riches of Christ’s saving grace upon the Lord’s
people through the Scriptures.”
The implication is that everything rides on the pastor’s preaching. Still’s challenge
is for pastors to “Feed the Sheep!” “It is to feed the sheep on such truth that men are
called to churches and congregations, whatever they may think they are called to do.
If you think that you are called to keep a largely worldly organization, miscalled a
church, going, with infinitesimal doses of innocuous sub-Christian drugs or
stimulants, then the only help I can give you is to advise you to give up the hope of
the ministry and go and be a street scavenger; a far healthier and more godly job, keeping the streets tidy, than
cluttering the church with a lot of worldly claptrap in the delusion that you are doing a job for God. The pastor
is called to feed the sheep, even if the sheep do not want to be fed. He is certainly not to become an entertainer
of goats. Let goats entertain goats, and let them do it out in goatland. You will certainly not turn goats into sheep
by pandering to their goatishness. . . . .We must be men of the Word of God” (9-10).
This leads Still to dispense advice in authoritarian and absolute terms: “No-one should be a minister if he can be
anything else in the world.” Or, “Don’t be a minister if you can help it. It is the worst job in the world. But it is
also the best.” Still’s conviction that “only a comparatively small proportion of those who go forward to the
ministry are really called of God” tends to sow seeds of doubt and consternation in the mind of struggling
pastors.84 Still’s classic model of pastoral ministry insists on an isolating singularity: “If you are called of God,
you are not your own, and you are certainly not your wife’s, nor your children’s, nor even your congregation’s.
Keep close to God, there is no substitute for that. Others may give you advice, but unless they are in the same
position of waiting in holy fear before the God of all the earth, the God of their calling, their advice is not worth
having. Don’t assume that God will tell another what you should do.”85 The traditional approach to pastoral
ministry envisioned by William Still separates the pastor from his family, his congregation, and isolates him as
the pivotal means of ministry for his flock. The whole concept is foreign to the New Testament description of
the household of faith with its plurality of Spirit-gifted leaders, mutual submission, and priesthood of all
believers.
The heart of the pastor is important but equally important, if not more so, are the structural dynamics of the
household of faith. This is why pastoral identity and congregational identity deserve to be in a dynamic
relationship within the household of faith. We cannot develop the pastor’s identity apart from the congregation’s
identity.
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John Stott, The Living Church: Convictions of a Lifelong Pastor (Downers Grove, IL: IVP, 2007).
Stott’s book is worth reading and rereading. The Living
Church is refined simplicity, reflecting a purity of
commitment and an honesty of insight, born of a lifetime of
humble pastoral ministry filled with wisdom, joy, and
selflessness. Stott calls for a Christian counterculture that is
up to the challenge of modernism and postmodernism (13).
God’s vision for his Church involves becoming a learning
church, a caring church, a worshiping church, and an
evangelizing church. Worship is key. Biblical worship is a
response to biblical revelation. It is congregational and
participatory. It is spiritual worship, answering the quest for transcendence, with “a
faithful reading and preaching of God’s word,” “a reverent and expectant
administration of the Eucharist – there is a Real Presence of Jesus Christ. His
presence is not in the elements, but among his people and at his table, Jesus Christ himself objectively and really
present, coming to meet us. . . .” and a sincere offering of praise and prayer” (44).
The church is neither a religious club nor a secular humanitarian mission. “The church is a people who have
been called out of the world to worship God and sent back into the world to witness and serve” (52). Stott warns
against over-programming. “Our static, inflexible, self-centered structures are ‘heretical’” (56). His concerns
about “total fixity” (we have to have our gospel packaged just right) and “total fluidity” (the gospel formed to
the liking and concerns of each individual) find their response in the rich diversity of the gospel in the NT and
its underlying and foundational unity (64-65). Stott says that Christ calls us “to be a community of love, loving
each other in the intimacy of his family – especially across the barriers of age and sex, race and rank – and
loving the world in its alienation, hunber, poverty and pain” (69).
“All Christians are called to ministry,” Stott insists. “We do a great disservice to the church whenever we refer
to the pastorate as ‘the’ ministry. For if we use the definite article, we give the impression that we think the
pastorate is the only ministry there is. I repented of this decades ago, and invite my readers to join me in
penitence today” (74). Stott observes that the church “has oscillated between two opposite unbiblical extremes,
namely clericalism (putting them on a pedestal) and anti-clericalism (knocking them off again)” (76). We need
pastoral oversight that is plural and always mindful that Christ is the head of the Church.
Stott underscores our need for genuine Koinonia. Sunday churchgoing may be better described as “aggregations
of unrelated persons,” rather than congregations of committed followers of Christ (87). He concludes, “Small
groups are indispensable for our growth into spiritual maturity” and “pastoral oversight. . .does not belong
exclusively to the ordained ministry.” “In one sense every Christian may be regarded as a bishop” (89).
“At the heart of koinonia is the adjective koinos, meaing ‘common,’ so that koinonos is a
‘partner’ and the verb koinoneo is to ‘share.’ In particular, koinonia bears witness to three things
we hold in common. First, it expresses what we share in together (our common inheritance);
second, what we share out together (our common service), and third, what we share with each
other (our mutual responsibility).” (90)
He follows this with the five paradoxes of preaching (biblical & contemporary, authoritative and tentative,
prophetic and pastoral, gifted and studied, thoughtful and passionate) - (97-110) and chapters on giving, social
impact, and the need for young Timothys (and young women - Stott, 78) who are ethically, doctrinally, and
experientially mature in Christ (143-150).
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Martin Thornton, Pastoral Theology: a reorientation (Eugene, OR: Wipf and Stock, 2010, SPCK - 1958).
Martin Thornton (1915-1986) was an English Anglican priest, spiritual director,
author and lecturer on ascetical theology. His “theology of the remnant” has been
influential in Anglican circles. He was active for much of his life in the Diocese of
Truro, England, serving 10 years as the canon chancellor of Truro Cathedral.
Gerry McDermott offered this perspective on Martin Thornton in a review article
entitled “Theology of the Remnant” in Pathos, April 14, 2015. Thornton “taught a
pastoral theology “of the remnant,” which he opposed to “multitudinism.” The latter,
he wrote, is the theology of the church that is always seeking numbers, more and
more people to lasso into the fold. When church leaders are hell-bent on getting
more and more warm bodies into the pews, they are wont to relax and hide or even do
away with whatever they think might be off-putting to the
multitudes. So is the weekly sacrament too foreign for newcomers? Make it
bi-weekly or monthly. Is liturgy too difficult? Get rid of it. Are sermons that teach
the cross and discipleship too hard for babes in Christ? Lighten up.”
McDermott continues, “Instead, he wrote, the pastoral theology of the remnant
realizes that God’s people have always been divided into the multitudes who barely
get it, and the remnant who always wants more, to go deeper. It is the 80-20 split in
most churches. It was that way in the ancient world. God chose only one tiny nation
through which to work, and to invest that little people with Himself. And in Israel itself God focused on the
remnant. We see the same pattern in Jesus’ ministry. Why didn’t he spend much time with the crowds? Why
didn’t he go after them when they wandered after getting fed, or when they turned away in repulsion because of
his hard sayings?”
“Instead he spent the vast majority of his time with the remnant, the twelve. He went deep with them, and
trusted that their inner life, which he cultivated for three years, would radiate. Their lives would attract others.
Here is an extended quote from Thornton, which he takes from Gore’s Church and Ministry: ‘The more we
study the Gospels the more clearly we shall recognize that Christ did not cast His Gospel loose upon the
world–the world which was so incapable of appreciating it; that would have been indeed to cast his pearls before
swine; but He directed all his efforts to making a home for it, and that by organizing a band of men called “out
of the world” and consecrated into a holy unity, who were destined to draw others in time after them out of all
ages and nations (John 17). On this “little flock” He fixed all His hopes. He prayed not for the world, but for
those whom God had given Him out of the world.’”
“Thornton compares the priest/minister to the men who took their paralytic friend up on top of the roof to lower
him to Jesus. ‘The trouble with the multitudinist congregation is that it consists of one fairly strong man
struggling with hundreds of paralytics. The strongest priest can do nothing without the Remnant. You cannot
carry a stretcher by yourself.’” “The trick, he advises, is to focus on the training and unity of the remnant. They
are the ones who come regularly and to special events anyway. Stop wearying yourself to get the crowds.
One more thing that I think is so helpful from Thornton. He says the purpose of life is adoration in the vision of
God. We are created to adore the Holy Trinity. This is what we should lead the Remnant toward. And not
worry about the host of other things that want to consume us.”
(https://www.patheos.com/blogs/northamptonseminar/2015/04/14/theology-of-the-remnant/)
Thornton’s pastoral theology is a parochial theology with an ascetical direction offering unity (an ordered
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pattern) to the parish body in our modern society (13). His ascetical theology provides an agenda – something to
do – for the faithful remnant, and the main thing to do is to worship the Lord – adoration. He describes our age:
“Very generally the Church has been either persecuted and rigorist or favored and formal: it has
been despised, small, exclusive, disciplined, and creative, or popular, multitudinous, liberal, and
more or less impotent. It is pertinent that our age is not so easily classified; there is fierce
persecution on one side of the globe and a not uncomfortable apathy on the other, while in this
island the Church of Christ is neither persecuted nor especially popular. We have neither martyr
nor multitude.
“To summarize the problem in the simplest terms, we must conclude that God the Creator and
Father of all, who spent his Son into the world to die for the sins of all, cannot possibly be
concerned with less than all; neither can his Militant Church, nor his parish priest. The initial
multitudinist ideal is inviolable, the most liberal humanism seems the proper approach.
“Yet if there is a grain of meaning in the Cross and Passion, if victory means suffering and
sacrifice, there seems to be need for Rule, discipline, struggle, and penitence; which as every
parish priest knows in fact, applies only to the few. Rigor is not popular.
“Discounting the chaos of compromise, can parochial theology suggest a working synthesis?
Might we achieve, in practice, disciplined direction, zealous Prayer, sacrificial living, in more
than an esoteric clique? Can we direct pastoral practice wholly God-ward without turning our
backs on the masses to whom such an ideal is as yet unmeaning? Or can we embrace and serve
the multitudes without plumbing the depths of multitudinism? More domestically, is it possible
to achieve disciplined pattern, form, and shape in our parishes without offending hard won
Anglican liberties? Can the paradox be resolved? Is humanist-rigor nonsense or supreme?” (17)
Thornton presses for an honest assessment of the state of the church. “Plainly, our parishes contain the few
really faithful, the occasional ‘churchgoer,’ and everyone else; parochial theology seeks a comprehensive
pattern of relations between these three strata. What I have called multitudinism fails to face the facts,
pretending that its parish is a uniform mass” (21). Thornton proposes the Remnant Concept that sees the parish
as an organic whole and arranges the three strata “as concentric circles in which power from the center pervades
the whole” (21).
Thornton proposes a more a holistic pastoral theology in his parochial Christendom model. An ascetical remnant spirituality that sees prayer as much more than “an individual appendage to static religion” (32). The
world is “a sacramental complex of nature, society, traditions, customs, laws, etc.” (152) and the aim of the
pastor is to endeavor to “achieve a unified harmony” through “a mutual rapport” (152).
Religious awareness may begin with the lovers embrace, “the most elementary beginning of religion-asactivity,” which will press on toward “higher forms,” like “mutual Eucharistic worship in the Sanctified Body”
(156). Pastoral practice may begin by encouraging “natural religion as a preparatory step to the sub-Christian
stage and thence to the fullness of life in the Body of Christ.” The pastor induces a “feeling at home” in the
parish, “being in harmony with environment.” This harmonious relationship with the world is matched by a
rigorous ascetical theology among the Remnant. “Conversion is the prerogative of the Holy Spirit, the gap
between natural religion and Christianity is as the germination of the seed. We can narrow the gap between
scattering the seed haphazardly and hoping for the best, on the one hand, and careful seed-bed preparation and
immediate after-tillage on the other” (162).
Thornton’s “harmony” appeals to the pastor who presides over a religious institution. Christians are not asked to
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form a counter-culture, but rather to establish harmony within society that calls for “winsomeness.” “Our Lord is
humanist to the masses, rigorist to the disciples; and this is no paradox but the first principle of parochial
direction. . . . There seems to be justification for the rule of a warm humanism towards the babes in Christ – the
middle stratum of parochial society; rigor applies and must apply to the creative Remnant. So the humanist
rigorist paradox is resolved in what has lately been called Christ’s twofold invitation of ‘final succor and
absolute demand.’ The paradox is resolved because it takes little imagination to see these as thesis and antithesis
of the synthesis called love” (39).
“As soon as the parish is an organic whole, it is either justified, or not, sanctified, or not, by the faith and
worship of the Remnant at its heart. All works, whether personally performed by heathen, pagan, agnostic, or
atheist, become works of the parish; all are justified by the faith of the parish, recapitulated in the Remnant”
(74).
“The Remnant, far from being an amputated segment – the clique detached from the whole – is at the center of
the parochial organism and of power extending beyond it. It is the very heart which recapitulates and serves the
whole; the heart of the Body of Christ in microcosm, and its relation to its environment is the relation between
Christ and the twelve, to the world” (23).
The Church’s “missionary norm” is the “self-contained adoring, worshiping, Prayerful group” (63). The
Remnant Concept rids the church “of the exaggerated soteriology and extravagant emotionalism which
surrounds conversion” (69). Adoring worship is the main work of the church. “By rejecting works and
embracing the Rule we are throwing over Pelagius for St. Benedict; but the distinction is not without subtlety.
Pelagianism arises as soon as evangelism, in the sense of recruitment, is regarded as the main work of either the
priesthood or corporate parish” (72).
What Thornton means by conversion to Christ is conversion to the Rule. “. . .All ideas of conversion which
revolve around the emotional, the purely moral, or the intellectual, are to be distrusted. Any sort of campaign of
recruitment along individualist lines is similarly to be discouraged; not because it is invalid or such conversions
are necessarily false, but because, pastorally, they are useless. A willingness to surrender to common discipline
alone as power. Any kind of prayer, works, or evangelism which is divorced from the corporate Rule which
expresses the life of the Body of Christ is in no fundamental sense Christian” (70).
Fundamental concepts of justification by simple faith and assurance of salvation are redefined by Thornton:
“Justification by faith is only completed by sanctification in Christ, that is ‘in the Body’. So faith here becomes
a gift of conversion, the urge to live to the Rule of the Church, the venture of faith which assures sanctification
after a long struggle in and by this corporate Rule. Initial faith justifies through a ‘deliberate choice’ to struggle
towards sanctification in the Church, but if a person is so to enter the Church, then that Church must be the local
manifestation. . . .justification by faith is as much vocational and as little soteriological as election and
conversion. . . .the ultimate aim of Christian ascetic, which is not personal contemplative union as is too
frequently supposed, but corporate adoration” (71).
Thornton envisions the rigorous practice of the Anglo-Catholic liturgy. He is in line with the Oxford movement
but regrets that it was driven more by dogmatics than practice. It began in a populist era, “in an age of
multitudinist convention,” emphasizing liturgical and sacramental worship. Thornton would have preferred an
emphasis on the ascetical Rule. “Had the Eucharist become the center of ascetical Rule, instead of the pivot of
theological-political debate, then a chasuble would be a natural part of worship and not a badge” (112).
Thornton disparages Puritanism as Pharisaical (50), austere for austerity’s sake (82), a reform movement in need
of sacramental advancement (88), individualistic and dualistic (90, 106), cold and overly intellectual (195), and
lacking in adoration and praise (209, 214).
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Thornton’s understanding of gospel-evangelism grows out of his understanding of the Christendom model, the
Remnant Concept, and a rigorous pastoral ascetic. “Faith begets faith just as cow begets cow, but in neither case
is the process simple, and sacramentalism suggests a spiritual cycle beginning with faith-prayer-works-faith.
This is apparent in the whole world of Christian culture, since the converting religious influence of, say, a
Michelangelo is expressed through the cycle of faith-meditation-painting-faith, and this influence is a thousand
times more fruitful than anything Michelangelo would have achieved by renouncing painting for more direct
methods. All Christian achievement derives from the fundamental primacy of adoring worship expressed by
means with which we are gifted, and the spiritual power of any work, ‘in Christ,’ is as real as the Sistine chapel,
if less obvious” (127).
Thornton concludes that the example of Jesus gives us “a clear pastoral pattern which may be summarized in
four points: (1) The true extension of the Body of Christ is his Remnant Church. Its all-encompassing aim is
simply to be the Body of Christ as an instrument surrendered to the dictates of his Spirit. This implies (2)
vicarious responsibility and common Rule which only serves the world by aiming at constant adoration of the
Father, whilst in union with an organic parochial whole. (3) Nine-tenths of the work of pastoral priesthood,
seeking to bring all to Christ, is the training and direction of the Remnant. (4) Such Rule can only issue in works
– in the widest possible sense: growing flowers, painting pictures, bringing up children, feeding the multitudes
with broken bread and washing their feet. All this, flowing from the faith of the Remnant into ever corner of
parochial organism, is the only true ‘Church work’” (41-42).
Today, we are far closer to the first century’s early church experience than we are to the Christendom model of
the 19th and 20th centuries. In this secular and religious age, “Christianization” is impossible. The rigorous
Remnant Rule is a Christendom phenomenon that is no longer applicable to the Church. The body of Christ is
no longer a remnant in a parochial setting; the people of God are elect exiles, resident aliens, chosen outsiders,
and strangers in their home culture. They look to Jesus for their beatitude-based beliefs and their salt and light
impact. Social justice and ethical righteousness is the way they relate to the world and deeply personal hidden
righteousness (praying, giving, fasting) is the way they relate to their Father in heaven. Their values, vision and
loyalties are centered in Christ and his kingdom. They eschew worry, judgmental accountability, and forced
evangelism. They choose the narrow gate; they embrace wisdom and discernment; and they build their lives of
the rock of Christ.
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Paul David Tripp, Dangerous Calling: Confronting the Unique Challenges of Pastoral Ministry (Wheaton,
IL: Crossway, 2012).
Paul Tripp poses a question, “Is it possible that we have constructed a kind of
relationship of the pastor to his congregation that cannot work?”86 In Dangerous
Calling Tripp argues that for years, he, like many other pastors, unwittingly
constructed patterns of thinking and behaving that worked against the church being
the church. Tradition, religious habits, and egos, conspired to shape the pastor in
ways never intended by the New Testament. Tripp admits he fell into the trap
described by Peterson. He ran himself and his church like “a bureaucrat in the time
management business for God.”87
Eventually, he came to lament his fixation with “staffing, strategic plans, building
programs, financial planning, corporate structures, audience demographics, cultural
relevance, career advancement, budget maintenance, resourcing initiatives, etc.”88
He learned the hard way that our culture “does not offer congenial conditions in
which to live vocationally as a pastor.”89 Tripp became convinced that the heart of
the matter is the pastor’s heart.
“The fundamental battle of pastoral ministry is not with the shifting values of the
surrounding culture. It is not the struggle with resistant people who don’t seem to
esteem the gospel. It is not the fight for the success of the ministries of the church.
And it is not the constant struggle of resources and personnel to accomplish the
mission. No, the war of the pastorate is a deeply personal war. It is fought on the
ground of the pastor’s heart. It is a war of values, allegiances, and motivations. It is
about subtle desires and foundational dreams. This war is the greatest threat to
every pastor. Yet it is a war that we often naively ignore or quickly forget in the
busyness of local-church ministry.”90
Tripp’s book explores the “disconnect between the public pastoral persona and the private” self in “many, many
pastors’ lives.”91 He experienced “a huge disconnect” between his “private persona” and his outwardly
successful pastoral ministry. At home he was irritable, impatient, and difficult to live with it, but at church he
was always the “gracious and patient pastor.”92 His pastoral success went to his head. He no longer thought of
himself “as a child of God, in daily need of grace.” He prided himself on being a winning pastor, worthy of
privilege and praise. He admits that his success was more in his mind than in reality.93 His carefully constructed
pastoral persona was false but it fueled his pride and led to his isolation and loneliness. The church needed him
– he imagined. He didn’t need the church.
Tripp believes his “heart problem” began in seminary. “I am convinced,” he writes, “that the crisis of pastoral
culture often begins in the seminary class. It begins with a distant, impersonal, information-based handling of
the Word of God. It begins with pastors who, in their seminary years, became quite comfortable with holding
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God’s Word distant from their own hearts.”94 He felt disconnected from meaningful communion with God and
this carried over into his pastoral ministry. It “was all shockingly impersonal. It was about theological content,
exegetical rightness, ecclesiastical commitments, and institutional advancement. It was about preparing for the
next sermon, getting the next meeting agenda straight, and filling the requisite leadership openings. It was about
budgets, strategic plans, and ministry partnerships.”95
Eventually, after a lot of soul-searching, Tripp scrapped the aloof, professional, know-it-all business model
forged in seminary for a healthier pastoral ministry. He went back to the New Testament to better understand the
fellowship of believers and pastoral ministry. He reflected on a number of body-life biblical passages that
underscore the essential ministry of the body of Christ to all believers including pastors.96 A serious study of the
early church and her spiritual leaders revolutionized his outlook on the church and pastoral ministry.
Now, Tripp encourages pastors to belong to small groups, not as leaders, but as ordinary believers. Pastors
should have spiritual mentors in their lives who hold them accountable. He advocates “appropriate selfdisclosure” in sermons, and plenty of family-to-family hospitality.97 He sums it up this way: “It really is an ‘allof-God’s-people-all-of-the-time’ paradigm.”98 He adds, “I now know that I need to commit myself to living in
intentionally intrusive, Christ-centered, grace-driven, redemptive community.”99
The inner life of the pastor is absolutely important, but there are fundamental theological and structural issues
that impact the church making it difficult for pastors to offer the leadership and spiritual formation envisioned
by the New Testament. The tradition of a special call to the ministry isolates the pastor within himself. Success
or failure rides on the assurance that the minister has been called.
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John Wesley, “An Address to Clergy,” The Works of the Rev. John Wesley, vol. X (London: WesleyanMethodist Book-Room, n.d.).
John Wesley’s “An Address to Clergy” delivered in 1756, explores the
qualifications for pastoral ministry. What is both impressive and unsettling about
Wesley’s comprehensive description of the pastor was his extraordinary
expectations of what was required to correctly handle the word of truth (2 Timothy
2:15). Pastors need to have “a good understanding, a clear apprehension, a sound
judgment, and a capacity for reasoning with some closeness.” 100 Wesley asked, “Can
a fool cope with all the people that know not God and with all the spirits of
darkness?” Wesley expected pastors to be intellectually gifted, blessed with a good
mind coupled with “some liveliness and readiness of thought” and “a good
memory,” so that they would not be “ever learning, and never able to come to the
knowledge of the truth.”
Given the pastor’s natural ability to think, reason, remember and articulate, Wesley
proceeded to describe the necessary “acquired endowments.” He identified ten
competencies: (1) All pastors should have a thorough understanding of their ministry responsibilities; (2) a
comprehensive knowledge of the Scriptures right down to “the literal meaning of every word, verse, and
chapter;”(3) a knowledge of the original languages; (4) a knowledge of history, “of ancient customs, of
chronology and geography;” (5) a knowledge of the sciences, along with logic, philosophy, and mathematics; (6)
a knowledge of the early church fathers; (7) a practical knowledge of humanity, including anthropology,
sociology and psychology; (8) “an eminent share of common sense;” (9) a knowledge of cultural custom and
good manners; and (10) a knowledge of effective communication.101
Wesley’s list of competencies was consistent with the principle that all truth is God’s
truth and was based on the need to cultivate a Christian mind. The breadth and depth of
knowledge Wesley required of a pastor is enough to make the modern seminarian
question his realism. But Wesley was only half way through his list of qualifications! In
addition to these natural and acquired endowments, he insisted on a clear
demonstration of the grace of God. Truth was a matter of the mind and the heart.
Intellectual preparation needed to be complemented by a focus of affection. Apart from
a full measure of the grace of God, energizing and guiding “the whole intention,
affection, and practice of a Minister of Christ” how could anyone undertake this
ministry? Without a passion to see others come to Christ and grow in Christ, a person
would have to be “a madman of the highest order” to become a pastor.102 Wesley’s truth-focused criterion of
ministry stands out in comparison to the contemporary competencies for pastoral ministry that accentuate church
management over worship and spiritual formation. Wesley contended that it was not in the truth’s best interest
to lower the intellectual and spiritual qualifications of the pastor.
In his address to clergy he called for pastors to examine themselves, because too many of them were “dull,”
“heavy,” boring, and “shallow,” with “no life, no spirit, no readiness of thought.”103 Wesley came down hard on
the pastors of his day. They were intellectually and spiritually incompetent. His criticism was bold. Who would
have the gumption to point out to a pastor that his poor preaching may be due to his genetic makeup? In many
ways we are more attuned to genetics than Wesley was, but who would be bold enough to say to someone that
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he or she just didn’t have the intellectual capacity necessary to preach the gospel? Wesley resented the idea that
parents felt their “blockhead” child could become a pastor even though they knew their child did not have
capacity to become a lawyer or physician.
After taking a long hard look at the natural endowments, Wesley reviewed all the acquired endowments asking
pointed questions about a pastor’s knowledge of Scripture, the biblical languages, world history, the sciences,
and many other disciplines. The thrust of his argument was that there is no excuse for a minister of God’s truth
to become a blind guide. Wesley argued that the reason we do not excel in these many areas of knowledge is
because we are lazy and we have not taken advantage of the educational opportunities we have been given.
Wesley was an activist, a pioneer missionary, an urban evangelist, and tireless preaching pastor. His ministry
became the motivation for embracing the truth in all its dimensions. “I am absolutely incapable of teaching my
flock what I have never learned myself; no more fit to lead souls to God, than I am to govern the world.”104
Our tendency today is to skip over Wesley’s concern for “intellectual endowments” and jump to the heart issues.
How does a person feel about ministry? We seem to think that ministry is all about relationships and if pastors
and other believers really have a heart for people and ministry, they need not bother about the intellectual side of
life. It seems that faith is more about what you feel than what you know. Wesley disagreed. No one whose
passion for the glory of God and the salvation of the lost would ever sacrifice or belittle the mind to appeal to
the heart. Wesley was convinced that a passion for Christ drove out selfish motives and professional egos, not
biblical knowledge. He ridiculed the notion that a true “steward of the mysteries” would make a career move to
get a higher salary.105 A real heart for God only meant that everything was done for the glory of God, every
thought held captive for Christ, every effort expended for Christ’s kingdom.
In contrast to today’s emphasis on self-satisfaction and self-fulfillment, Wesley stressed rigorous preparation
and personal self-sacrifice. Pastors and congregations tend to labor under the excessive demands imposed on the
church from the false expectations of religious consumers, when what we need is a re-commitment to the truth.
Wesley ended his address by questioning the reasons for a diminished pastoral vocation. “Is there any necessity
laid upon us, of sinking so infinitely below our calling? Who hath required this at our hands? Certainly, not He
by whose authority we minister....Is not his love, and is not his power, still the same, as they were in ancient
days? Know we not, that Jesus Christ “is the same yesterday, today, and forever?”106
John Wesley’s emphasis on a well-trained team of pastors complemented rather than competed with his biblical
emphasis on the priesthood of all believers. Methodism was largely a lay movement that thrived on small group
Bible studies, person-to-person evangelism, and a host of caring ministries. Wesley saw a changed life and a
transformed mind as crucial for the impact of the gospel in all spheres of life.
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William H. Willimon, Pastor: The Theology and Practice of Ordained Ministry, rev. ed. (Nashville, TN:
Abingdon, 2016).
If biblical passages such as Jesus’s great invitation (Matthew 11:28-30) are
intended for all believers, why do we begin a pastoral theology by equating Jesus’s
easy yoke to the pastor’s vocation? Willimon likens the pastoral stole, “once the
necktie of Roman nobility,” to the yoke (the stole was borrowed from the Roman
pagan priest who presided over the worship of the emperor).
The pastoral vocation is colored with ontological meaning: “In that fateful
intersection between God’s people and God, in that risky transaction between
Christ and his body, the church, stands the priest. It is no small thing to be used by
God in mediation between God and humanity, to offer the gifts of God’s people, to
intercede for the world’s suffering in prayer, rightly to divide the word of God.
With trembling and with joy, the pastor works that fateful space between here and
the throne of God” (11). Willimon is clear that ministry is an act of God and an act
of the church, and that the pastor “is to be tied in a unique way to the church, the
believing community in Christ” (20).
“Damage is done to the unique quality of the pastoral vocation when it is conflated
with the vocation of all Christians to follow Jesus. Thus some come to seminary not
because they are called there to train to be pastors but rather because they are called
to be more thoroughly committed Christians. Sadly, the church often does so poor a
job of fostering the ministry of all Christians; there is nowhere to take a sense of
vocation except seminary. This is a judgment upon a church that seems not to know
what to do with those who desire more faithful commitment to their baptism” (16-17).
Why does seminary education belong exclusively the pastor? What is the relationship between a theology of
ministry and a pastoral theology? Does the seminary perform a disservice to persons called to pastoral
leadership by accepting believers who simply desire to be “more thoroughly committed Christians”?
Willimon explains that “all Christians, by virtue of their baptism, are called by God to witness, teach, heal, and
proclaim. . . .Yet from the ranks of the baptized, some are called to lead. As Luther noted, because not every
Christian can do all the church’s tasks every time the church gathers, for the sake of good order the church
ordains some from the baptized to witness, teach, heal, and proclaim to the church on Sunday so that all the
baptized may witness, teach, heal, and proclaim during the rest of the week. . . .The ordained ministry is a
species of a broader genus called Christian. The pastoral ministry is always a function of what needs to happen
in the church in order for the church to be faithul to its vocation” (17). It appears that Willimon draws together
pastoral theology and a theology of ministry in a functional and practical description. The difference between
pastors and people has to do with a pastor’s “officialness” and representative function. The church has chosen
pastors to lead them and to represent them.
The focus of seminary education ought to be “learning to tell – a story named discipleship” rather than a
particular pastoral leadership position (29).
Willimon builds an historical case for functional and practical pastoral leadership: “We search the New
Testament in vain for much stress on continuity of structures of Christian leadership. Continuity of faithful
witness (2 Tim 2:2) is the main concern. The New Testament sources are notoriously inconclusive on precisely
which structures of leadership were in place. Some churches seem to have been led by ‘bishops’ (episkopoi,
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‘overseers’), also called ‘pastors.’ In others, there seems to have been a council of ‘elders’ (prebyterio), with
different elders assuming different duties in the congregation. This form of congregational governance surely
came out of the synagogue” (29-30). He continues, “What is significant, in comparison with today’s church, is
that the early church recognized the possibility of a wide array of leadership gifts.” He then compares this open,
fluid, and flexible approach to our current situation. Willimon writes, “All present forms of ministry, among
both Protestants and Catholics, are considerably more rigid, formalized, and uniform than ministry in the New
Testament. In the earliest church, the community showed admirable ability to adapt and to create new forms of
leadership to serve new challenges (Acts 6:1-7).” (30).
Willimon traces historical developments in ordination by his commentary on the ordination of bishops in the
Apostolic Tradition of Hippolytus (31-51). The New Testament church’s concern for apostolic continuity with
the apostles’ teaching became over time more focused on position and succession. Ordination signaled an
ontological and mystical designation, with the pastor “appointed by Christ to take Christ’s place as host at the
table” (39). Willimon sees a “scriptural basis and historical precedent” for both a sacramental leadership and a
functional leadership (39).
“Hippolytus’s Apostolic Tradition, our oldest surving liturgy of ordination, linked Christian ministry to the Old
Testament priesthood. This typology, found in Athanasius, Tertullian, and the writings of other early Fathers,
became a major way of thinking about clergy in the medieval period. Clergy were sacredotalized and distanced
from the laity, eventually making them primarily those who concoct the Christian liturgy rather than those
entrusted with the community that is formed through the liturgy” (42).
The Fourth Lateran Council emphasized a mysterious sacramental character of ordination making the celibate
priest ontologically different . . . . “Thus many of our current notions of ordained ministry rest upon an
innovation that occurred within the first two centuries of the church and which was brought to fulfillment in the
first thousand years – the creation of the laity. . . . The laity are in effect, declared to be a people not set apart, a
people who no longer share in Christ’s high priesthood. Christ’s priestly attributes are now read onto only one
group of the baptized – the clergy – a sad development for the baptized” (48).
Willimon follows this chapter with a description of twenty-first century images of the pastor: media star,
political negotiator, therapist, manager, resident activist, preacher, servant, and rebel. He describes this survey
of pastoral identities as indicative of the fact that “different ages call forth different styles of leadership,” and
that “we are in an exciting time of experimentation and adoptation” (70). He commends “the image of the pastor
as a missionary, or more accurately, a lead missionary or equipper of the missionaries” (71). This corresponds to
Willimon’s understanding that “Christian ministry is significantly countercultural.” We are resident aliens and
in need of a return to “classical forms of Christian ministry.” Thus we must recover the ability “to teach, preach,
and evangelize through the ministries of word, sacrament, and order” (72).
The rest of the book appears to work out this sought after recovery of classical forms of Christian ministry:
1. The pastor as priest: the leadership of worship –
2. The priest as pastor: worship as the content and context of pastoral care –
3. The pastor as interpreter of Scripture: a people created by the Wrod –
4. The pastor as preacher: servant of the Word –
5. The pastor as counselor: care that is Christian –
6. The pastor as teacher: Christian formation –
7. The pastor as evangelist: Christ means change –
8. The pastor as prophet: truth telling in the name of Jesus –
9. The pastor as lead missionary: sent –
10. The pastor as leader: Christian leadership –
11. The pastor as character: clergy ethics –
12. The pastor as disciplined Christian: constancy in ministry –
99

100

