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Current unbiblical changes beginning to overtake the church could injuriously mark the 21st
century church if they continue unchecked. A growing number of respected evangelicals believe that
the contemporary redirection of the church toward being less biblical and more acceptable to
society will ultimately lead to a Christ-condemned church. However, by using Scripture to answer
the questions "What is a pastor to be and do?" and "How can contemporary ministry be shaped by
biblical mandates?", the church can be revived and obediently realign herself with God's revealed
purposes for the bride of Christ. In this manner, it is possible to achieve a biblically balanced,
complementing relationship between understanding God's will for the church, engaging in relevant
pastoral ministry, and preparing a new generation of pastors for ministry as outlined by God's
Word.
*****
"Crossroads." "Transition." "Crisis." "Uncertainty." "Restlessness." These unsettling words express
the pessimistic perception voiced by many evangelicals regarding the immediate state of the church
and pastoral ministry. Few would disagree that a call for redirection has come to the evangelical
church as the twenty-first century rapidly approaches. However, there is no current consensus on
which route the church should take to get back on track.
Consider, for example, John Seel's 1992 survey of twenty-five prominent evangelical leaders.[2]
The leaders expressed their less-than-optimistic views on the general state of American
evangelicalism at the end of the twentieth century. Eight dominant themes emerged from their
responses:
1. Uncertain identity--A widespread confusion over what defines an evangelical.
2. Institutional disenchantment--A perceived ministry ineffectiveness and irrelevance.
3. Lack of leadership--A lament over the paucity of leadership in the church.
4. Pessimistic about the future--A belief that the future of evangelicalism hangs in the balance.
5. Growth up, impact down--A confusing paradox without immediate clear explanations.
6. Cultural isolation--A complete arrival of the post-Christian era.
7. Political and methodological response provides the solution--A drift toward unbiblical
approaches to ministry.

8. Shift from truth-orientation to market-response ministry--A redirection away from the eternal
towards the temporal in order to be viewed as relevant.
David F. Wells has reached essentially the same conclusion:
I have written this book because, like the students who participated in our survey, I believe the
vision of the evangelical church is now clouded, its internal life greatly weakened, its future very
uncertain, and I want something better for it. I want the evangelical church to be the church. I want
it to embody a vibrant spirituality. I want the church to be an alternative to post-modern culture, not
a mere echo of it. I want a church that is bold to be different and unafraid to be faithful, a church
that is interested in something better than using slick marketing techniques to swell the numbers of
warm bodies occupying sanctuaries, a church that reflects an integral and undiminished confidence
in the power of God's Word, a church that can find in the midst of our present cultural breakdown
the opportunity to be God's people in a world that has abandoned God.
To be the church in this way, it is also going to have to find in the coming generation leaders who
exemplify this hope for its future and who will devote themselves to seeing it realized. To lead the
church in the way that it needs to be led, they will have to rise above the internal politics of the
evangelical world and refuse to accept the status quo where that no longer serves the vital interests
of the kingdom of God. They will have to decline to spend themselves in the building of their own
private kingdoms and refuse to be intimidated into giving the church less and other than what it
needs. Instead, they will have to begin to build afresh, in cogently biblical ways, among the
decaying structures that now clutter the evangelical landscape. To succeed, they will have to be
people of large vision, people of courage, people who have learned again what it means to live by
the Word of God, and, most importantly, what it means to live before the holy God of that Word.[3]
The Master's Seminary acknowledges these alarming trends, believing that decisions made in this
decade will reshape the American evangelical church for much of the century to come. Thus, the
future direction of the contemporary church is a legitimate pre-eminent consideration.
Unquestionably, the late twentieth-century church faces a defining moment.[4] The real contrast in
competing ministry models, however, is not the "traditional" versus the "contemporary," but rather
the scriptural compared to the unscriptural.
THE MOMENT OF DECISION
Having arrived at the proverbial "fork in the road," evangelicals must decide between two
alternatives. The first is an approach to ministry that is characteristically, but not necessarily
exclusively, need-based, man-centered, consumer-driven, and culturally defined. These emphases
generally depend on and change with the latest directions in the behavioral sciences, which after
attempted integration as alleged co-equals with Scripture, supposedly provide a scientifically
validated, relevant ministry for our contemporary computer/media-oriented society.
The second option features a redemptively centered, God-focused, biblically defined, and
scripturally prioritized ministry. The Master's Seminary champions this latter model which looks to
the sufficiency of Scripture as the revelation of past, present, and future works of God the Father,
God the Son, and God the Holy Spirit which have the utmost relevance--now and forever. The
church must look to the Scriptures and address the challenge of "Shaping Contemporary Ministry
with Biblical Mandates."
Arguably, no time in church history has more closely approximated the first-century beginnings of
the church than now. Our ancient brethren faced a pagan, pre-Christian, and pre-modern culture.

Similarly, the contemporary church encounters a pagan, post-Christian, and post-modern world.
The essential biblical model of ministry of the first century has never been more appropriate than it
is today.
This essay attempts to balance the tensions between temporal and eternal considerations and
between divine and human factors in ministry. God's character, God's revelation, and God's will
have not changed, although time and culture have. How should a balanced ministry reconcile the
two sides? We reason that the timeless should define any particular moment in time, not the reverse.
Christ has been and will remain the Chief Shepherd (1 Pet 5:4), the Good Shepherd (John 10:11,
14), and the Great Shepherd (Heb 13:20). Pastors will always be His under-shepherds and laborers
in the church which He purchased with His own precious blood (Acts 20:28) and continues to build
(Matt 16:18).
Pastors assume a huge responsibility when they accept the overwhelming task of exhorting and
reproving on Christ's behalf (Tit 1:9). Paul's word about this stewardship to the Corinthian church
almost two thousand years ago is sobering:
Let a man regard us in this manner, as servants of Christ, and stewards of the mysteries of God. In
this case, moreover, it is required of stewards that one be found trustworthy. But to me it is a very
small thing that I should be examined by you, or by any human court; in fact, I do not even examine
myself. I am conscious of nothing against myself, yet I am not by this acquitted; but the one who
examines me is the Lord. Therefore do not go on passing judgment before the time, but wait until
the Lord comes who will both bring to light the things hidden in the darkness and disclose the
motives of men's hearts; and then each man's praise will come to him from God (1 Cor 4:1-5).
The late twentieth-century church in general and pastors in particular face the following very crucial
questions. What is the pastor to be and do? How should the church respond to a rapidly changing
culture? What does God consider relevant? How concerned is Christ with the traditional and/or the
contemporary? Are the Scriptures an adequate basis of ministry today? What are a pastor's ministry
priorities? Under whose authority does a pastor stand? How shall we distinguish between the Godcalled pastor and the counterfeit? Who defines the need for ministry--God or men? What direction
does Christ want for His church in the twenty-first century? And foremost of all, when we stand
before the Lord of glory and give account of our stewardship, "What will we say?" and, far more
importantly, "What will He say?"
We submit that God will use His Word as the benchmark by which He commends or condemns our
labors in His church. He will not inquire whether a ministry was "traditional" or "contemporary,"
but will ask, "Was it biblical?" Our ministry will either be in accord with His will or contrary to it.
This Scripture expresses Christ's reference point for rightly building the church. "All Scripture is
inspired by God and profitable for teaching, for reproof, for correction, for training in
righteousness; that the man of God may be adequate, equipped for every good work" (2 Tim 3:1617).
THE CHURCH ON THE WRONG WAY
We could reasonably expect that after two thousand years of existence, the church should know and
understand exactly what God intended her to be. Yet just the opposite seems to be true.[5]
It appears that the way of religion in American culture has become the way of the church--a wrong
way. Jeffery Sheler concludes that culture is having its sway with Christianity instead of
Christianity having a more decided influence on culture:

The social critics among us, and the consciences within us, increasingly wonder if we have lost our
moral compass and forsaken our spiritual heritage. Yale professor Stephen Carter, in his recent
book, The Culture of Disbelief, blames this cultural decay on what he believes has been a growing
exclusion of religion from public life. "We have pressed the religiously faithful . . . to act as though
their faith does not matter," Carter argues.[6]
Francis Schaeffer called this phenomenon "the great evangelical disaster." He succinctly
summarized the situation:
Here is the great evangelical disaster ‘the failure of the evangelical world to stand for truth as truth.
There is only one word for this ‘namely accommodation: the evangelical church has accommodated
to the world spirit of the age. First, there has been accommodation on Scripture, so that many who
call themselves evangelicals hold a weakened view of the Bible and no longer affirm the truth of all
the Bible teaches ‘truth not only in religious matters but in the areas of science and history and
morality. As part of this, many evangelicals are now accepting the higher critical methods in the
study of the Bible. Remember, it was these same methods which destroyed the authority of the
Bible for the Protestant church in Germany in the last century, and which have destroyed the Bible
for the liberal in our own country from the beginning of the century. And second, there has been
accommodation on the issues, with no clear stand being taken even on matters of life and death.[7]
Encouragingly, the recent years have seen an increase of books calling the church back to the
primacy of God and Scripture. They strongly warn that the church is slowly, but surely, being
collateralized. For example, David F. Wells, the Andrew Mutch Professor of Historical and
Systematic Theology at Gordon-Conwell Theological Seminary, has recently written a landmark
analysis of American evangelicalism in the 1990s in which he notes,
THE DISAPPEARANCE OF THEOLOGY from the life of the Church, and the orchestration of
that disappearance by some of its leaders, is hard to miss today but, oddly enough, not easy to
prove. It is hard to miss in the evangelical world, in the vacuous worship that is so prevalent, for
example, in the shift from God to self as the central focus of faith, in the psychologized preaching
that follows this shift, in the erosion of its conviction, in its strident pragmatism, in its inability to
think incisively about the culture, in its revelling in the irrational.[8]
Wells argues that it was the influential and liberal preacher, Harry Emerson Fosdick, who
popularized the twentieth-century ministry philosophy that begins with man's needs rather than
God's will.[9] He traces the lineage forward to Norman Vincent Peale and then to Robert
Schuller.[10] It further appears that Schuller has now significantly influenced Bill Hybels, currently
the most visible evangelical proponent of a "church the unchurched" philosophy of ministry.[11] In
a sense, Fosdick's philosophy of ministry lives on long after his death.
Noted historian George Marsden warns evangelicals of the encroachments of humanism on the
church. He concludes that "while fundamentalists and their evangelical heirs have erected doctrinal
barriers against theological liberalism, more subtle versions of similar sub-Christian values have
infiltrated behind their lines."[12]
John MacArthur sees the church becoming like the world.[13] In a positively provocative fashion,
he compares the many similarities between the decline of the church in England during Spurgeon's
time a century ago and the faltering American church in our day. MacArthur notes the parallel path
and common distinction of spiritual deadness shared by the liberal modernists of a century ago and
evangelical pragmatists today. They both have an unhealthy aversion to doctrine.

Os Guinness provides several probing analyses of the modern church and evangelicals.[14] They
include The Gravedigger File, No God but God, and Dining With the Devil. In these three works he
writes about the secularization of the church, idolatry in the church, and the modern church growth
movement, respectively.
"Selling Out the House of God?", a recent Christianity Today interview of Bill Hybels, illustrates
the tensions existing in today's church.[15] The increase of probing, hard questions that pastors
want to ask this very visible, "consumer" oriented church pastor about his ministry basis and style
occasioned this article. Our fear is that if the next generation takes the path Hybels now travels, it
will eventually arrive at the same destination as the modernist movement did earlier this century in
America.
Consider this recent warning:
Evangelical pastors and theologians can learn from the mainline experience of placing relevance
above truth. We must avoid the lure of novelty and soft sell, which, we are told, will make it easier
for moderns to believe. Methods may change, but never the message. . . . We are called to be
faithful stewards of a great and reliable theological heritage. We have truths to affirm and errors to
avoid. We must not try to make these truths more appealing or user friendly by watering them
down. We must guard against a trendy "theological bungee-jumping" that merely entertains the
watching crowd.[16]
Interestingly, this clear call to a biblically sound ministry does not come from the conservative wing
of evangelism. Rather, it is a warning to evangelical churches from one who is attempting to bring
revival within the liberal, main-line United Methodist Church. He cautions the church to avoid the
"user friendly" route of church ministry because the end is predictable: within a generation or two,
churches will lose their spiritual direction and life.
IDENTITY CRISIS
Due to a confusing maze of cultural attractions, the natural corollary to the church's spiritually
disasterous detour from the biblical mainstream is a corresponding loss of pastoral identity and
consequent debate over how to revise ministerial training. It is not surprising then, as the church
succumbs to cultural and secular pressures, that biblically defined pastoral roles and the scripturally
oriented content of ministerial training have experienced a serious challenge also.
Pastoral Identity
This confusion is not entirely new to the church. As early as the first century, Paul felt compelled to
articulate carefully the role of the pastor. All succeeding generations have experienced this tension
too, with the corresponding need to reaffirm the biblical absolutes of ministry. Culbertson and
Shippee notice this ongoing tension:
Pastoral theology is for the most part a field without a clear definition: its precise meaning and
component parts seem to vary widely from one denomination to the next and from one seminary to
the next. The how-to of pastoral care and the component elements in the process of clergy character
formation seem to be equally slippery. In all three fields, however, constitutive material seems to be
taught either from a strictly scriptural base, or from a base of modern psychological and
sociological theory as it has been appropriated by the church, or through a combination of scripture
and modern scientific insight'but rarely does the teaching of pastoral formation make direct
reference to the fascinating history and tradition of the early church.[17]

H. Richard Niebuhr documented the confusion that prevailed during the early and middle twentieth
century.[18] Thomas Oden updated the dilemma into the 1980s.[19] He laments that the entire
twentieth century has evidenced confusion over the role of the church and the pastor.[20] Oden
strongly calls for a return to Scripture in order to understand the pastoral office and role:
Scripture provides the primary basis for understanding the pastoral office and its functions. We will
treat Scripture as the church's book, rather than as the exclusive turf of the historian or social
theorist. Pastoral wisdom has lived out of the key locus classicus texts that have enjoyed a rich
history of interpretation long before the advent of modern historical research. We are free to learn
from and use that research without being handcuffed by some of its reductionist assumptions.
Pastoral theology lives out of Scripture. When the pastoral tradition has quoted Scripture, it has
viewed it as an authoritative text for shaping both its understanding and its practice of ministry. We
do not put Scripture under our examination, according to criteria alien to it, in order to understand
ministry. Rather, Scripture examines our prior understandings of ministry. It puts them to the
test.[21]
Ministerial Training
Redefining the church inevitably leads to redefining the pastoral role. The latter reorientation then
spills over into pastoral training at the seminary level. Predictably, a seemingly endless flood of
current literature is calling for radical restructuring of seminary education.
In 1990 The Atlantic published a striking general assessment of American seminaries. This
comprehensive study concluded,
If they are to succeed, this generation of seminarians must, of course, be educationally and
spiritually sound, politically aware, as conversant with demography as they are with morality. They
must be sensitive to race, ethnicity, gender, and sexuality, but they must not drive us up still another
wall with their convictions. We have been flogged enough; we know our shortcomings. When our
future clerics speak, we want to hear powerful yet measured voices bringing out the moral
dimension of life, and not only the politics of the left wing of the Democratic Party or the right of
the Republican, masquerading as religious belief.
We want them to be people who in some tiny way reflect the mercy and goodness of God we want
to know, not only His judgment. We want them to be people who see the goodness in us that we
have yet to unleash, the potential within us to transcend our differences. In the end, I think, we are
looking for those who will help us find that voice deep within us which is not our own, but calls us
to do what is right.[22]
"Consumer-appeal" in both ministry and pastoral training clearly marks the conclusion to this
quoted article and reflects much of the current literature.
A 1993 study commissioned by seven well-known American seminaries concluded,
The church, in order to maintain relevancy to its constituency, has had to devise new ways of 'doing'
ministry or be faced with closing the doors. . . . This report . . . calls for a major restructuring of the
seminary--form and function."[23]
If we carry the consumer paradigm to its logical conclusion it will be brilliantly consistent with
prevailing contemporary theories but sadly unscriptural. In effect it reasons, "What the people want,

the church should provide. What the church provides, pastors should be trained to deliver." Taking
it one step further, the ultimate result will be that "What pastors are trained to deliver, i.e., what the
people want, the church will provide. When the church provides what the people want, people will
want more." This will eventually create a virtually unstoppable cause and effect cycle that will
render the American church impotent and thus condemned by Christ.
However, before seminaries capitulate, they should study the history of seminaries and seminary
education in America. Notable among many are Andover Seminary and Princeton Seminary,
founded in 1807 and 1812, respectively.[24] Both started strong with seemingly unshakable biblical
foundations, but with time and for various reasons, each succumbed to the demand to go beyond the
Scriptures for both their doctrine and their practice. Conservatives agree that they long ago outlived
their usefulness to the gospel ministry, because they shifted away from their initial high view of
God and the Scriptures.
Any given seminary might effectively change many things to make itself more useful to the church
and ultimately the cause of Christ, but its emphasis upon biblical truth as the core of the curriculum
should never change. David Dockery, Vice President for Academic Administration at Southern
Seminary, recently summed up seminary education for a new century like this:
We want to be able to teach the Scriptures in a creative and relevant way that models for our
students that the Bible is normative and authoritative for the contemporary church--for their lives
individually and for the church corporately. The Bible is an ancient document that is written to
specific people in specific times in specific context. It nevertheless transcends those times and
contexts because it is inspired by the Spirit of God, so it is both a divine and human document. It is
a time-related document as well as an eternal document. Therefore, it speaks beyond its context and
we want faculty who live out of deep commitment to the full truthfulness and complete authority of
God's inspired word.
Biblical authority is a much maligned and misunderstood concept in our contemporary world.
People ask how can you believe that a book written 2,000 years ago has authority and relevance
where we are now? The answer is because of its source. Its source is not just in the prophets and the
apostles; it is in God Himself, who has actually breathed out this Word to us to study, to believe,
and obey.[25]
TAKING A BIBLICAL APPROACH
At The Master's Seminary, we unequivocally believe that Paul made an absolute assertion with
undeniable implications when he wrote to Timothy, "All Scripture is inspired by God and profitable
for teaching, for reproof, for correction, for training in righteousness; that the man of God may be
adequate, equipped for every good work" (2 Tim 3:16-17). This passage not only teaches a high
view of Scripture's authority, but also its sufficiency, especially in formulating ministry plans and
priorities. It demands that we begin with God and the Bible rather than man and culture in order to
understand God's will in ministry.
The ministry tensions, problems, and questions that our generation faces are not new as these
biblical examples indicate. Malachi indicted Israel because they exchanged the glory of God for the
way of the culture. Paul confronted the Corinthians and condemned the Laodicean elders. Jeremiah
and Ezekiel warned against the proliferation of false shepherds in the OT, as did Peter and Jude in
the New.

The contemporary pastor must pay close attention to the lessons of biblical history, for they will
surely be repeated in his generation. Therefore when we ask, "What is a pastor to be and do?" we
must look to God's Word for answers and not to the latest fads or theories that find their source
more in society rather than in Scripture, or primarily in culture not Christ.
To be biblically specific, God has given several defining passages explaining who a pastor is to be
and what a pastor is to do, e.g. 1 Tim 3:1-7; Tit 1:6-9; 1 Pet 5:1-5. But perhaps the most explicit
books in the NT regarding the work of the ministry are 1 and 2 Thessalonians. A careful analysis of
these "pastoral" epistles leads to this basic "ministry description." A pastor's primary activities
include:
1. Praying 1 Thess 1:2-3; 3:9-13
2. Evangelizing 1 Thess 1:4-5, 9-10
3. Equipping 1 Thess 1:6-8
4. Defending 1 Thess 2:1-6
5. Loving 1 Thess 2:7-8
6. Laboring 1 Thess 2:9
7. Modeling 1 Thess 2:10
8. Leading 1 Thess 2:10-12
9. Feeding 1 Thess 2:13
10. Watching 1 Thess 3:1-8
11. Warning 1 Thess 4:1-8
12. Teaching 1 Thess 4:9-5:11
13. Exhorting 1 Thess 5:12-24
14. Encouraging 2 Thess 1:3-12
15. Correcting 2 Thess 2:1-12
16. Confronting 2 Thess 3:6, 14
17. Rescuing 2 Thess 3:15.
Paul exemplifies the character of a pastor and how that character relates to ministry conduct (1
Thess 2:1-6). He describes the nature of pastoral leadership in terms of a mother (2:7-8), a laborer
(2:9), a family member (2:10), and a father (2:11-12). Though these texts do not exhaust the subject,
they unmistakably point to Scripture as the appropriate source from which to answer contemporary
questions about ministry.

Christ's letters to the seven churches in Revelation 2--3 raise the relevant question, "If Christ were
to write a letter to the American church in 1995, what would He say?" While this inquiry is purely
hypothetical and will not happen because the time of written, divine revelation has passed, the firstcentury truths of Revelation 2--3 are still applicable to the twentieth-century church because they
represent the unchanging mind of Christ in regard to His church. We know what He would
commend and what He would condemn.
The bottom line is simply this: Will we seek to be fruitful in ministry by depending on the power of
God's Word (Rom 1:16-17; 1 Cor 1:22-25; 1 Thess 2:13) and God's Spirit (Rom 15:13; 2 Tim 1:8)
or on the power of man's wisdom? Consider how Paul instructed the Corinthian church, whose
curious preoccupation with their culture paralleled the contemporary evangelical church's
comparable fascination:
For consider your calling, brethren, that there were not many wise according to the flesh, not many
mighty, not many noble; but God has chosen the foolish things of the world to shame the wise and
God has chosen the weak things of the world to shame the things which are strong, and the base
things of the world and the despised, God has chosen, the things that are not, that He might nullify
the things that are, that no man should boast before God. But by His doing you are in Christ Jesus,
who became to us wisdom from God, and righteousness and sanctification, and redemption, that,
just as it is written, "Let him who boasts, boast in the Lord" (1 Cor 1:26-31).
REDISCOVERING PASTORAL MINISTRY
The Master's Seminary remains convinced that God's Word provides the timeless defining paradigm
for the nature and particulars of pastoral ministry. Scripture outlines what God wants a pastor to be
and what God wants a pastor to do. Contemporary ministry in any generation needs to be shaped by
biblical mandates.
We set before our peers the assertion that Christ must build His church His way (Matt 16:18).[26] If
we desire to see God-pleasing fruit in our ministry, it must come from planting the good seed of
God's Word in the rich soil of diligent pastoral labor according to the Scriptures.
For those who would question the content or conclusions of this essay, please do not misinterpret
the discussion above. The statements in this essay are not calling for:
. a user unfriendly church
. a culturally ignorant church
. a seeker insensitive church.
We have no desire to "unchurch the unchurched" or to promote an irrelevant dinosaur of a church.
On the other hand, neither do we want to substitute the latest theories in sociology and psychology
for the truth of Scripture. We do not want to confuse the common sense benefit of demographic
statistics and analysis of culture with the far more important understanding of God's will for the
church--both for Christians and non-Christians. We ardently desire to let the important
consideration--God and His revealed will in Scripture--be the major focus.

A significant segment of evangelical churches and a growing proportion of evangelical literature
seem to be distancing themselves from biblical priorities. Unbiblical imbalances among
contemporary evangelicals are showing up in growing tendencies toward:
1. Overemphasis on man's reasoning and a corresponding underemphasis on God's revelation in
Scripture.
2. Overemphasis on human need as defined by man and a corresponding underemphasis on God's
definition of man's need.
3. Overemphasis on earthly relevance and a corresponding underemphasis on spiritual relevance.
4. Overemphasis on the temporal side of life and a corresponding underemphasis on the eternal.
5. Overemphasis on satisfying contemporary culture and a corresponding underemphasis on God's
pleasure.
Because of these escalating trends, the church is increasingly in danger of equating religion with
Christianity, and making "going to church" equal with salvation. The church increasingly
substitutes human power for God's power, and replaces talk that centers on God directly with mere
peripheral talk about Him. The church increasingly confuses emotion with worship in Spirit and
truth, and looks toward the cleverness of man's words rather than the power of the gospel. If the
evangelical church remains on its present course, we fear that by popular demand the next
generation may replace true Christianity with an impotent, idolatrous religion as did the ancient
churches of Pergamum, Thyatira, Sardis, and Laodicea.
More could be written on these present dangers and deceits facing the evangelical church and
ministry. However, we conclude by urging all of Christendom, both in America and around the
world, to rediscover pastoral ministry as outlined in Scripture. Here you will find ministry that is
biblically based, not demographically defined; Spirit led, not market driven; Christ centered, not
man directed; and God focused, not consumer oriented.
BEING ABOUT THE FATHER'S BUSINESS
As Jesus engaged in His Father's work, so must we. An anonymous writer vividly captured the
essence of pastoral stewardship before the Lord with this exhortation to do God's work God's way
according to God's Word:
Stick with your work. Do not flinch because the lion roars; do not stop to stone the devil's dogs; do
not fool away your time chasing the devil's rabbits. Do your work. Let liars lie, let sectarians
quarrel, let critics malign, let enemies accuse, let the devil do his worst; but see to it nothing hinders
you from fulfilling with joy the work God has given you.
He has not commanded you to be admired or esteemed. He has never bidden you defend your
character. He has not set you at work to contradict falsehood (about yourself) which Satan's or
God's servants may start to peddle, or to track down every rumor that threatens your reputation. If
you do these things, you will do nothing else; you will be at work for yourself and not for the Lord.
Keep at your work. Let your aim be as steady as a star. You may be assaulted, wronged, insulted,
slandered, wounded and rejected, misunderstood, or assigned impure motives; you may be abused
by foes, forsaken by friends, and despised and rejected of men. But see to it with steadfast

determination, with unfaltering zeal, that you pursue the great purpose of your life and object of
your being until at last you can say, "I have finished the work which Thou gavest me to do."
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PASTORAL MINISTRY IN HISTORY[1]
James F. Stitzinger
Associate Professor of Historical Theology
The biblical pattern for pastoral ministry derives from both testaments of the Bible.
Deviations from that pattern crept into the church during the second century A.D., and
continued, becoming increasingly severe into the Medieval period of the church.
Nevertheless, isolated groups continued their efforts to follow the biblical pattern. These
included Chrysostom and Augustine in the early church and the Paulicans, Cathari,
Albigenses, and Waldenses during the Medieval period. The Reformation period witnessed a
broader return to the biblical pattern through the magisterial reformation of Luther, Calvin,
and others and through the Anabaptist reformation. During the Modern period, Puritan
leaders such as Baxter, Perkins, and Edwards have led a return to biblical principles in
pastoral ministry. Bridges, Morgan, and Allen were nineteenth century examples of biblical
ministers. The late twentieth century has produced others, including Lloyd-Jones, Adams,
and MacArthur.
*****
In God's gracious sovereignty, He chose to reconcile believers to Himself through Christ. In
His marvelous plan He has committed to them the ministry of reconciliation (2 Cor. 5:18),
based upon His Word of reconciliation (5:19). The office and function of the pastor has a
key role in this ministry as he proclaims the mystery of godliness. His functions have a close
association with the church, the pillar and support of the truth (1 Tim. 3:15-16).
The duty and privilege of pastoral ministry has resulted in the development of the discipline
of Pastoral Theology within the broader framework of Practical Theology.[2] It has also
produced a long procession of individuals who have filled the pages of church history in
responding to God's call to be faithful pastors and ministers of the truth. Sadly, traditions[3]
not measuring up to the standards of biblical scrutiny have skewed and embellished much of
what has been called ministry.

A plethora of mind-sets and often conflicting traditions emerge in a study of pastoral
ministry in history, though all traditions claim a lineage going back to the apostolic age. In
every generation some have sought to return to the basic fundamentals of primitive biblical
ministry. This pursuit of the "true church" or primitivism has led Littell and others to speak
of the concept of the "Believers' Church."[4] Such a church included people of various ages
and regions who followed the same principles of commitment to apostolic truth. These are
believers who "gathered and disciplined a 'true church' upon the apostolic pattern as they
understood it."[5] The truth for these people was an ongoing pursuit, not a closed book in a
"sectarian" sense. It was one which "wanted fellowship with all who bore the Name and
lived the covenant of a good conscience with God."[6]
Other committed believers like these within the wider framework of church history have
sought above all else the true, pure, primitive church. They have sought a church and a
ministry patterned after the theology and practice of the book of Acts and the NT Epistles.
Such individuals and churches have appeared in various forms and have come from various
settings, but all display a desire to return to a vibrant, biblical church and ministry. Some
have journeyed further in their plans than in their practice. Some have advanced further than
others in their quest for biblical ministry.
This chapter focuses upon a history of those who have sought to teach and practice biblical
pastoral ministry. Examinations of efforts to follow biblical ministry patterns rather than
accepted tradition and recurring ministry practices can serve as a helpful guide to a future
generation with the same goals. Such historical study provides valuable insights through
enabling Christians and churches to learn from the past. Though history is not the unfolding
of an unalterable tradition or a hermeneutical principle for interpreting ministry, "the flow of
time bears divine sovereignty and providence on its wings and constitutes a general, not
special, revelation of God himself."[7] Only the Bible can teach the true theology of pastoral
ministry, but the working of the Holy Spirit in the hearts of church leaders through the
centuries can inform this theology and its practical implementation. The following
subsidiary material will provide such information.
THE BIBLICAL PERIOD
Many have noted the elusive and complex nature of pastoral theology that makes the
discipline hard to define.[8] As Tidball points out, part of this "elusiveness stems from the
multitude of labels which exist in this area and which seem to be used without any
agreement as to their exact meaning or relationship."[9] As a further reason, he points out
that the difficulty "stems from the fact that so many sub-disciplines of practical theology are
spoken of as if they are pastoral theology."[10] The historical development of the doctrine of
the church in general and of practical theology in particular, have no doubt contributed to
this elusiveness since tension has surrounded this whole subject from the outset of church
history.[11]
Thomas C. Oden, in expanding his definition of pastoral theology, observes the following:
Pastoral theology is that branch of Christian theology that deals with the office, gifts, and
functions of the pastor. As theology, pastoral theology seeks to reflect upon that selfdisclosure of God witnessed to by Scripture, mediated through tradition, reflected upon by
critical reasoning, and embodied in personal and social experience.[12]

Throughout history, it is precisely when the weight of tradition, critical reasoning, and
experience have come to bear upon pastoral theology that it has been most likely to drift
from its biblical moorings. In reality, it is impossible to say that one has no tradition or
critical thinking on this subject. It is therefore imperative that one begin, continue, and end
with the Scriptures in a study of true pastoral ministry.
The place to begin is with an investigation of the various aspects of primitive biblical
ministry as they relate to the office and functions of pastors. A brief summary of the biblical
data can serve as the basis for identifying historic efforts to reproduce that kind of ministry.
Old Testament
A history of pastoral ministry must begin in the OT. The theme, "The Lord is my shepherd"
(Ps. 23:1), expresses the pastoral role of God with His people. Tidball describes this image
as "the underlining paradigm of ministry," and points out that it contains "references to the
authority, tender care, specific tasks, courage and sacrifice required of the pastor."[13] Many
passages, including Gen. 49:24; Isa. 53:6; Ps. 78:52-3; 80:1, contribute to the development
of this theme. The OT often describes Israel as sheep who need a shepherd (Ps. 100:3; cf.
also Ps. 44:22; 119:176; Jer. 23:1; 50:6).
The theme of God's love contributes to the shepherd theme too: "I have loved you with an
everlasting love; therefore I have drawn you with lovingkindness" (Jer. 31:3). God
demonstrates His love for Israel in vivid imagery with Hosea's marriage to a harlot (Hos.
1:2). Though Israel spurned His love, God continues loving, as He says in Hos. 11:1: "When
Israel was a youth I loved him, and out of Egypt I called My son." In the end God is there to
"heal their apostasy . . . [and] love them freely" (Hos. 14:4). The OT abounds with
statements of God's love for His people. Another is in Isa. 43:4-5: "Since you are precious in
My sight, since you are honored and I love you . . . do not fear, for I am with you."[14]
Associated with the love of God is His disciplining of those He loves (Prov. 3:11); His
holding accountable of those whom He loves (Ps. 11:7); and His command that men love
Him in return (Deut. 6:5). Also associated with the divine pastoral concern is the profound
theme of God's mercy (i.e., loyal love, Ps. 62:12; Isa. 54:10; 55:3)[15] (esed) has been
variously translated with meanings such as "mercy, love, loyal love, unfailing love, constant
love, strong, faithful love, lovingkindness" (Morris, Testaments of Love 66-7). The esed or
mercy of God as He covenants with His people to love them and to be faithful to that love
always is a rich and profound study that furnishes important insight into true pastoral
activity (see Nelson Glueck, Hesed in the Bible [New York: KTAV, 1975]; see also Snaith,
Distinctive Ideas 94-130). God's compassion (Ps. 145:9), and His delight (1 Sam. 22:20).
Combined with this are numerous examples of servant leaders'including Abraham, Joseph,
Moses, Samuel, and David'who demonstrated the faithfulness of God as they accomplished
His work through faith (Hebrews 11).
Thus the OT provides an important basis for understanding the office and function of the
pastor. The Shepherd Himself displays his Fatherly care, love, mercy, discipline,
compassion, and delight toward His people whom He desires to love and fear Him with a
pure heart. The image of a shepherd also demonstrates God's authority and faithfulness, as
well as the necessity and implications of obedience to Him. Servant leaders exemplify both
strengths and weaknesses as God uses them to carry out His sovereign plan in human
history.

New Testament
The NT builds on this OT foundation as it reveals the Chief Shepherd, Christ, in all His
wisdom, glory, power, and humility (John 10:11, 14; 1 Pet. 5:4). The person and work of the
Great Shepherd culminates in His death (i.e., the blood of the eternal Covenant, Heb. 13:20;
1 Pet. 2:25) and resurrection. The Good Shepherd gave His life for His sheep whom he calls
to Himself (John 10:11-16). These "called out" ones are His church. Christ, as Head of the
church, leads His church (Eph. 1:22; 5:23-25) and shepherds it. He calls pastors as
undershepherds to function and give oversight under His authority (1 Pet. 5:1-4).
Both as a doctrine (1 Corinthians 12) and through living example, the NT reveals the nature
of the church and all its members and activities. It also furnishes clear teaching about church
officers and their functions. The role and duties of a pastor as presented in the NT are the
basis of all future biblical ministry in history.
Five distinct terms refer to the pastoral office: (1) elder (presbyteros), a title highlighting the
administration and spiritual guidance of the church (Acts 15:6; 1 Tim. 5:17; Jas. 5:14; 1 Pet.
5:1-4); (2) bishop or overseer (episkopos), which emphasizes guidance, oversight, and
leadership in the church (Acts 20:28; Phil. 1:1; 1 Tim. 3:2-5; Tit. 1:7); (3) shepherd or pastor
(poimn), a position denoting leadership and authority (Acts 20:28-31; Eph. 4:11) as well as
guidance and provision (1 Pet. 5:2-3; cf. 2:25); (4) preacher (krux), which points to public
proclamation of the gospel and teaching of the flock (Rom. 10:14; 1 Tim. 2:7; 2 Tim. 1:11);
and (5) teacher (didaskalos), one responsible for instruction and exposition of the Scriptures.
Such teaching is both instructive (1 Tim. 2:7) and corrective (1 Cor. 12:28-29).
Scripture is quite clear that these descriptive titles relate to the same pastoral office. The
terms "elder" and "bishop" are synonymous in Acts 20:17 and Tit. 1:5-7. The terms "elder,"
"bishop," and "shepherd" are synonymous in 1 Pet. 5:1-2. The leadership role of elders is
also evident in the shepherdly activity of Jas. 5:14. As clearly noted by Lightfoot, in biblical
times "elder" and "bishop" were synonymous terms.[16] It was not until the rise of
sacerdotalism in the second century that bishops took the places of the apostles and presided
over groups of elders.[17]
First Tim. 5:17 and Heb. 13:7 associate the terms "teacher" and "preacher" with each other.
Ephesians 4:11 connects shepherds (pastors) with teachers, as do 1 Tim. 5:17 and Heb. 13:7.
These last two passages furnish no exegetical grounds for separating the work of governing
from that of teaching.[18] Consequently, the conclusion must be that pastoral leadership in
the church included preaching, teaching, oversight, and shepherding. The parity of the titles
look to a single role, the office of pastor.
In addition to these five terms, a number of descriptive words shed light on biblical pastoral
ministry. These include "ruler" (1 Thess. 5:12; 1 Tim. 3:4-5; 5:17), "ambassador" (2 Cor.
5:20), "steward" (1 Cor. 4:1), "defender" (Phil. 1:7), "minister" (1 Cor. 4:1); "servant" (2
Cor. 4:5), and "example" (1 Tim. 4:12, 1 Pet. 5:3). The NT also tells the pastor to preach (1
Cor 1:17), feed (1 Pet. 5:2), build up the church (Eph. 4:12), edify (2 Cor. 13:10), pray (Col.
1:9), watch for souls (Heb. 13:17), war (1 Tim. 1:18), convince (Tit. 1:9), comfort (2 Cor.
1:4-6), rebuke (Tit. 1:13), warn (Acts 20:31), admonish (2 Thess. 3:15), and exhort (Tit. 1:9;
2:15).
So the Scriptures are clear regarding the office and functions of the pastor. The biblical
pattern is simple, describing a Spirit-filled man who gives oversight, shepherding, guidance,

teaching, and warning'doing all with a heart of love, comfort, and compassion. All of these
functions are evident in the first-century church. Purity (including church discipline),
primitivism (NT simplicity), voluntarism (no compulsion to join), tolerance (no persecution
of those who disagreed), evangelistic zeal (missionary activity), observation of biblical
ordinances (baptism and the Lord's supper), emphasis on the Holy Spirit, and dynamic
ministry (involving both pastor and people)'not tradition, hierarchy, and corruption'marked
the church at this early stage.
In time, however, a more complex and embellished church doctrine and practice replaced
this early church simplicity.[19] This development had direct bearing on the nature of
pastoral ministry as it reflected a similar change in scope and complexity of the pastoral
role. The remainder of this chapter will identify major examples of those who approached
biblical pastoral ministry following the pattern of the first century church.
THE EARLY CHRISTIAN CHURCH 100--476
From its earliest days, the Christian church has moved from simplicity to complexity as it
has drifted from a spontaneous living organism to a more settled institution.[20] This ever
dangerous institutionalism arose simultaneously in the second generation of many widely
separated churches. No more vivid example exists than that of the second-century church
which developed strong ecclesiastical traditions[21] as it came to view the "bishop" as the
successor to the Apostle.[22] This trend progressed into the fourth century, causing the
church to enter more and more into an era of "speculation on the law and doctrine of the
church."[23] The rise and development of sacerdotalism, with its elevation of clergy to the
status of priests, in effect, made the minister an instrument of the saving grace of God as he
participated with God in the salvation of human beings.[24] This development of the
threefold ministry of bishops, elders, and deacons represented a serious departure from
simple NT ministry.
In contrast to this general trend, several strong proponents of biblical ministry existed during
this period. Polycarp (c. A.D. 70--A.D. 155/160) wrote,
And the presbyters also must be compassionate, merciful towards all men, turning back the
sheep that are gone astray, visiting all the infirm, not neglecting a widow or an orphan or a
poor man: but providing always for that which is honorable in the sight of God and of men. .
. . Let us therefore so serve Him with fear and all reverence, as He himself gave
commandment and the Apostles who preached the Gospel to us and the prophets who
proclaimed beforehand the coming of the Lord.[25]
The spirit here is one of humble and loving service, with no seeming regard for the
hierarchical relationship of bishops and elders. Clement of Alexandria (c. A.D. 155--c. A.D.
220) has written in a similar vein, emphasizing that ministers are those who are chosen to
serve the Lord, who moderate their passions, who are obedient to superiors, and who teach
and care for sheep as a shepherd.[26] He also observed that "bishops, presbyters, deacons . .
. are imitations of the angelic glory, and of that economy which, the Scriptures say, awaits
those who, follow the footsteps of the apostles, having lived in perfection of righteousness
according to the Gospel."[27] Origen (c. A.D. 185--c. A.D. 254), his pupil, assigned a
similar role to the one representing Christ and his house (the church) and teaching others of
these truths.[28] This emphasis contrasts sharply with that of Cyprian (c. A.D. 200--c. A.D.
258), the well known Bishop of Carthage who apparently limited his discussion of pastoral
theology to the elevation of the bishop to the level of an apostle.[29]

The powerful pen of John Chrysostom (c. A.D. 344/354--A.D. 407) contributed
significantly to the early church's understanding of the pastoral position.[30] He developed
the role and functions of a pastor both in his commentaries on the Pastoral Epistles and in
his Treatises. His statements about the nature of ministry are very biblical:
There is but one method and way of healing appointed, after we have gone wrong, and this
is, the powerful application of the Word. This is the one instrument, the finest atmosphere.
This takes the place of physic, cautery and cutting, and if it be needful to sear and amputate,
this is the means which we must use, and if this be of no avail, all else is wasted: with this
we both roust the soul when it sleeps, and reduce it when it is inflamed; with this we cut off
excesses, and fill up defects, and perform all manner of other operations which are requisite
for the soul's health.[31]
To this Chrysostom adds the necessity of living by example with the ambition that the Word
of Christ would dwell in men richly.[32] His statements warm the heart as perhaps the most
useful expression of pastoral ministry during the period, but they also reveal signs of the
monastic stranglehold fast coming upon the organized church of his day.[33] The monastic
understanding of pastoral ministry was soon to have a profound effect upon church
leadership.
Another important spokesman from this period is Augustine of Hippo (A.D. 354--430).
Often best known as a theologian and preacher, Augustine devoted his life to pastoral
ministry. Soon after his ordination he wrote to Valerius, his superior,
First and foremost, I beg your wise holiness to consider that there is nothing in this life, and
especially in our own day, more easy and pleasant and acceptable to men than the office of
bishop or priest or deacon, if its duties be discharged in a mechanical or sycophantic way;
but nothing more worthless and deplorable and meet for chastisement in the sight of God:
and, on the other hand, that there is nothing in this life, and especially in our own day, more
difficult, toilsome, and hazardous than the office of bishop or priest or deacon; but nothing
more blessed in the sight of God, if our service be in accordance with our Captain's
orders.[34]
Augustine's ministry included many well-articulated biblical functions, including those of
apologist, administrator, minister to the afflicted, preacher and teacher, judge, and spiritual
leader.[35] Much to his credit, he spent considerable time and energy in personal biblical
ministry. Pastoral interaction and ministry appear to be at the heart of his book, The City of
God, as he deals with those who challenge God's divine city with an earthly city.[36] At the
same time, however, Augustine brought into the church a leprosy of monastic tradition
involving both men and women (nunnery), thereby laying the groundwork for the
Augustinian Rule.
Independent groups are a final source of biblical ministry patterns during this period. As
Gunnar Westin points out, "The process of development which transformed the original
Christian congregations to a sacramental, authoritarian Church took place during the latter
portion of the second century. . . . This change did not take place without protest."[37] Many
church historians have dismissed as "heretics" those churches that opposed the
institutionalized church'a campaign often called "The Free Church Movement."[38] Though
some of these groups struggled with doctrinal purity, a closer look reveals that the heretical
label in most cases was primarily due to their unwillingness to be loyal to the received
tradition of the fathers,[39] not to significant doctrinal weakness. A thorough investigation

of these independents is difficult, because only the works of those who wrote against them
have survived, for the most part. So some sensitivity in examining these writings is
necessary. Such groups include the Montanists (c. A.D. 156), Novatians (c. A.D. 250), and
Donatists (c. A.D. 313), all of whom left the official church of their day to pursue the pure
church.[40] An inclusion of these groups in the present discussion is not an attempt to
demonstrate their consistent soundness of doctrine, but to point to their common
commitment to the gospel and a primitive church with a primitive biblical ministry.
It is beyond the scope of this survey to explore these groups in depth, but the comments of
Philip Schaff regarding the Donatists'a group strongly opposed by Constantine after A.D.
325'are noteworthy:
The Donatist controversy was a conflict between separatism and catholicism; between
ecclesiastical purism and ecclesiastical eclecticism; between the idea of the church as an
exclusive community of regenerated saints and the idea of the church as the general
Christendom of state and people.[41]
The critical issue for the Donatists was the purity of the church and the holiness of its
pastors. This resulted in a more biblical ministry.[42]
As the church of the NT passed through its early centuries and became the official or
organized church, it frequently departed from simple NT patterns. Nonetheless, strong
voices both inside and outside this church called for a biblical ministry.
THE MEDIEVAL PERIOD 476--1500
The general structure of the western medieval church focused on the authority and celibacy
of its clergy. Many leaders had retreated to the ascetic life of the monastery to escape the
worldliness of the Christianity of their day. The pattern of authority centered in Rome with
the first pope, Gregory the Great (540--604), assuming power in 590.
Though Gregory's papacy plunged the church into deeper political involvement and
corruption, he also contributed a positive influence on the pastoral ministry of its clergy. In
his Book of Pastoral Rule, he addressed many issues, including qualifications and duties of
ministers as well as listing thirty types of members with rules of admonition for each.[43]
He addressed the poor, the sad, the foolish, the sick, the haughty, the fickle, and many
others. This monumental work became a textbook of medieval ministry,[44] yet Gregory's
own preoccupation with political implications of the papacy caused him to neglect the souls
of men while caring for his estates.[45] The rise of the papacy produced complete corruption
as popes, in their devotion to an increasingly pagan agenda, resorted to any available means
to reach their goals. The monastic church, now fully developed, experienced tremendous
corruption as well. In balance, however, Payne points out,
Though there was widespread spiritual famine in many nominally Christian lands and
notorious corruption in high places, the theologians, the mystics and the reformers of the
Middle Ages are further evidence of the Holy Spirit within the Church. They came, almost
without exception, from the ranks of the clergy.[46]
During the thousand-year period from Nicea to Wycliffe, ministry took place in spite of the
church more than because of the official church.

Even more than in the early period, biblical ministry occurred among elements of the Free
Church which were and are commonly regarded as heretics.[47] Groups such as the
Paulicans (c. 625), Cathari (c. 1050), Albigenses (1140), and Waldenses (1180)
demonstrated a strong passion for a pure church with biblical ministry. As Bainton notes,
these "very definitely were not heretics but only schismatic, and schismatics only because
[they were] cast out against their will."[48] The Paulicans, in their important manual The
Key of Truth, speak of a simple church built on "repentance and faith," and refer to what was
"learned from the Lord" about the church. "Good shepherds," whose responsibilities
included ruling, shepherding, preaching, caring, and administration of the sacraments, were
its leaders.[49] The following prayer offered at the time of an elder's election to office
reflects the nature of Paulician ministry:
Lamb of God, Jesus, help us and especially this thy newly-elected servant, whom thou hast
joined unto the number of thy loved disciples. Establish him on thy Gospel vouchsafed to
thine universal and apostolic Church, the sure and immovable rock at the gate of hell. And
bestow on him a goodly pastorship, to tend with great love thy reasonable flock. . . . Keep
this thy servant with thine elect; that no unclean spirit of devils may dare to approach
him.[50]
The Waldenses, who by 1184 had separated from the Church of Rome and formulated their
own church and ministry, exhibit a similar theme of simple biblical ministry. Allix notes
that "their ministers exercised these holy functions, extraordinarily to the edification of their
people."[51] Their long history of pre-Reformation Christianity in the Piedmont reflects a
relatively pure and uncorrupted form of primitive Christianity.[52]
The beliefs and practices of the Albigenses, whose church was in southern France by 1190,
also exemplified this theme of purity. They experienced heavy persecution and frequent
misunderstanding from others. Commenting on their ministry, Allix writes,
It appears therefore that the discipline of the Albigenses was the same that had been
practiced in the primitive Church: they had their Bishops, their Priests, and their Deacons,
whom the Church of Rome at first held for schismatics, and whose ministry she at last
absolutely rejected, for the same reasons that made her consider the ministry of the
Waldenses as null and void.[53]
Perhaps the greatest voices for biblical ministry were those of the pre-Reformation
reformers. These called for true biblical ministry in a day when such convictions often
required men to die for their views.
John Wycliffe (1324'1384), the leading Oxford scholar of his day, clearly addressed the
issue of biblical ministry in his 43 Propositions.[54] His writings "restrict the charter of the
preacher to the expounding of Scripture," and state that "priests should exercise their
primary function, namely, pastoral care. They should not lurk in cloisters."[55] His most
powerful statements are in his book On the Pastoral Office, where he states,
There are two things which pertain to the status of pastor: the holiness of the pastor and the
wholesomeness of his teaching. He ought to be holy, so strong in every sort of virtue that he
would rather desert every kind of human intercourse, all the temporal things of this world,
even mortal life itself, before he would sinfully depart from the truth of Christ. . . .
Secondly, [he] ought to be resplendent with righteousness of doctrine before his sheep.[56]

John Huss (1373'1415) followed Wycliffe's rich emphasis on biblical ministry by calling for
a pure church and ministry. In his writings are many examples of this teaching. He said,
"The church shines in its walls, but starves in its poor saints; it clothes its stones with gold,
but leaves its children naked."[57] Gillett summarizes his teaching:
In the early church there were but two grades of office, deacon and presbyter; all beside are
of later and human invention. But God can bring back his church to the old pattern, just as
the apostles and true priests took oversight of the church in all matters essential to its wellbeing, before the office of pope was introduced.[58]
He further taught, "Not the office makes the priest, but the priest the office. Not every priest
is a saint, but every saint is a priest."[59] Spinka offers his summary of Huss' position: "His
reform program may be summarized by defining it as restitutionalism'the return of Christ
and His apostles as exhibited in the primitive Church. He contrasts the Church militant with
the true spiritual Church'the body of Christ."[60]
The writings of William Tyndale (1494'1536) reveal a similar commitment to primitive
biblical ministry.[61]
In summary, the Middle Ages, though dominated by a powerful and corrupt institutional
church, was a period when many rose up to challenge that body because of their pursuit of
the truth. This should encourage present-day servants in their quest to rediscover true
pastoral ministry. The effort may be extremely difficult in the face of strong traditions, but it
is both necessary and possible.
THE REFORMATION PERIOD (1500--1648)
The Protestant Reformation was of great importance in the history of the church and the
development of its ministry. Flowing out of late-Medieval piety, mysticism, and scholarship,[62] -1550, an Intellectual and Religious History of Late Medieval and Reformation Europe (New
Haven: Yale, 1980) xi-xii, 1-21; Heiko A. Oberman, The Harvest of Medieval Theology (Grand
Rapids: Eerdmans, 1967); idem, The Dawn of the Reformation (Grand Rapids: Eerdmans, 1992) 1its focus was upon reforming the existing church according to biblical principles. It was more accurately the
83.
"Magisterial Reformation," since the reformers retained the mind-set of the magistrate who compelled individuals
in matters of faith. This state-church concept contrasted sharply with the free-church thinking of true Anabaptists
‘distinguished from a larger group of Anabaptists ‘who attempted to build a new church based on the Bible.

[63]

This important difference has led an increasing number of historians to focus on the "Radical Reformation" as "a
major expression of the religious movement of the sixteenth century."

[64] Williams identifies this "Radical

Reformation" as the "Fourth" Reformation in distinguishing it from Lutheranism, Calvinism, and
Anglicanism.

[65]

Although acknowledging doctrinal differences within the fourth reformation, Williams

observes,

Though Anabaptists, Spiritualists, and Evangelical Rationalists differed among themselves
as to what constituted the root of faith and order and the ultimate source of divine authority
among them . . . all three groups within the Radical Reformation agreed in cutting back to
that root and in freeing church and creed of what they regarded as the suffocating growth of
ecclesiastical tradition and magisterial prerogative. Precisely this makes theirs a "Radical
Reformation."[66]

In seeking an understanding of the contribution of the Reformation to biblical ministry, one
must look to both the magisterial reformers (Luther, Bucer, Calvin, and Knox) and the free
church (true Anabaptists). The former worked under the banner of reformatio (reformation)
while the latter had restitutio (restitution) as its banner. Both offer important insight.
The Magisterial Reformation
An examination of the reforms implemented by Martin Luther (1483--1546) and John
Calvin (1509--1564) reveals that they differed in degrees of progress toward the biblical
pattern of church ministry. In the final analysis, both maintained a magisterial church-state
system, believing that any reformation should ultimately result in a Christian state.[67] The
two distinguished between the visible and the invisible church, viewing the invisible as the
church made up of the elect only.[68] Their view of the visible church, created by a
magisterial church-state, precluded a simple doctrine of church and ministry. The difference
between the two men was that Luther tended to retain in the church the traditions not
specifically condemned in Scripture and Calvin tended to include only what Scripture taught
explicitly about church ministry.[69] This difference is evident in the corresponding
traditions of worship emerging from these founders, Lutheranism worship being very
embellished and incorporating ritual and the Reformed mind-set reflecting more simple
church settings.
According to general recognition, Martin Luther's doctrine of the church and ministry was
complex and changed progressively throughout his life.[70] In his "Open Letter to the
Christian Nobility of the German Nation" (1520), Luther called for the pulling down of the
three walls of Romanism and Popery, and offered proposals including reform to establish a
simple national church with parish priests of godly character.[71] The implementation of
that church was more complex than Luther first envisioned,[72] but contained the key
elements of the preaching of the Word, the sacraments of baptism and the altar, the keys of
Christian discipline and forgiveness, a called and consecrated ministry, public thanksgiving
and worship, and suffering, the possession of the Holy Cross.[73] He stressed ministry of
the Word as the duty of pastors and of all believers. In particular, the functions of pastors
included the ministry the Word, baptizing, administration of the sacred bread and wine,
binding and loosing sin, and sacrifice.[74] He put great emphasis on pastoral care, which
always related directly to the ministry of the Word.[75]
Martin Bucer (1491-1551), an important disciple of Luther and a teacher of Calvin, had an
important ministry in Strasbourg. Tidball rightly calls him the "Pastoral Theologian of the
Reformation"[76] because of his extensive work in developing the office and work of the
pastor. In his "De Regno Christi," Bucer identified three duties of a pastor: (1) a diligent
teacher of the Holy Scriptures, (2) an administrator of the sacraments, and (3) a participator
in the discipline of the church. The third duty had three parts: life and manners, penance
(involving serious sin), and sacred ceremonies (worship and fasting). A fourth duty was care
for the needy.[77] Bucer wrote,
Those pastors and teachers of the churches who want to fulfill their office and keep
themselves clean of the blood of those of their flocks who are perishing should not only
publicly administer Christian doctrine, but also announce, teach and entreat repentance
toward God and faith in our Lord Jesus Christ, and whatever contributes toward piety,
among all who do not reject this doctrine of salvation, even at home and with each one
privately. . . . For the faithful ministers of Christ should imitate this their master and chief
shepherd of the churches, and seek most lovely themselves whatever has been lost,

including the hundredth sheep wandering from the fold, leaving behind the ninety-nine
which remain in the Lord's fold (Matt 18:12).[78]
Calvin's contribution to a biblical understanding of pastoral ministry is tremendous. Though
often viewed as primarily a theologian and exegete, Calvin was also a pastor and
churchman.[79] He devotes the fourth book of his Institutes to the church, speaking of the
necessity of the church's function:
In order that the preaching of the Gospel might flourish, He deposited this treasure in the
church. He instituted 'pastors and teachers' [Eph 4:11] through whose lips He might teach
His own; he furnished them with authority; finally, He omitted nothing that might make for
holy agreement of faith and for right order.[80]
He used the title "mother" to illustrate the importance and place of the church:
For there is no other way to enter into life unless this mother conceive us in her womb, give
us birth, nourish us at her breast, and lastly, unless she keep us under her care and guidance
until, putting off mortal flesh, we become like the angels [Matt. 22:30]. Our weakness does
not allow us to be dismissed from her school until we have been pupils all our lives.[81]
Calvin found the duties of a pastor throughout the Bible. Specifically, he observed that "the
teaching and example of the New Testament set forth the nature and work of the pastorate in
the calling and teaching of the apostles." This, he said, makes a delineation of ministerial
work in the church an important aspect of theology.[82]
Previous writings have described the fourfold office of pastor, teacher, elder, and deacon in
Calvin's Geneva.[83] Calvin placed strong emphasis on the preaching, governing, and
pastoring: "A pastor needs two voices, one for gathering the sheep and the other for driving
away wolves and thieves. The Scripture supplies him with the means for doing both."[84]
Furthermore, "Paul assigns to teachers the duty of carving or dividing the Word, like a father
dividing the bread into small pieces to feed his children."[85] Calvin's concern was the
profit and edification of the hearer. To this he added the important tasks of administration of
the sacraments and visitation of the sick. This philosophy developed into a church polity in
Geneva that was difficult and complex due to Calvin's understanding of the visible church
and a Christian magistracy.[86] It resulted in a kind of Christian theocracy in Geneva
because of the intersection of religious and civil authorities in implementing the polity.
The most biblical of the outworkings of Calvin's ecclesiastical and civil views did not
emerge until much later, since Calvin never rose above the magisterial state-church he
inherited from Romanism. Woolley observes, "Calvin was influenced by Rome even while
helping to counteract Rome," and "The greater fruitage of Calvin's ideas elsewhere than in
Geneva is due to the fact that in other areas they were not subjected to implementation by
the civil state to the same degree as was true in Geneva."[87] It was the issue of civil
intolerance, brought about by the state-church such as existed at Geneva, that caused the
Anabaptists to seek a more primitive and biblical church and ministry than what the
Magisterial Reformers provided. This was an unfortunate flaw in the otherwise profound
efforts of Calvin to purify, clarify, and systematize the truth of scriptural teaching regarding
the ministry and other areas.
One cannot consider the Reformation period without describing the legacy of biblical
ministry from John Knox (1514'1572). Following Calvin's lead, Knox developed a manual

for the English-speaking church of Geneva which he pastored from 1556'1559.[88] In
addition, his letters and pastoral records reflect a rich understanding of commitment to
preach the Word with great passion, deep interest, and care for the spiritual welfare of
men.[89]
The Anabaptist Reformation
Anabaptism draws heavily on the work and influence of Luther and Zwingli in its
contribution to biblical understanding of the church and its ministry. As hinted above, within
the larger number known as "Anabaptists" was a smaller group whose root of faith was the
Scripture, constituting them as the "true Anabaptists."[90] This included men like Conrad
Grebel (1495'1526), Michael Sattler (1490'1527), Balthasar Hubmaier (1480'1528), and
Menno Simons (1496'1561). Though influenced by the theology of the magisterial
reformers, these men went further in their efforts to re-institute a primitive, biblical church
and ministry. In describing the nature of their ecclesiology, Bender remarks, "The
Anabaptist idea of the church is derivative, based on the deeper idea of discipleship, which
of course also implies an active covenanting into a brotherhood, without which discipleship
could not be realized."[91]
As a general rule, the Anabaptists rejected the idea of an invisible church, viewing the
church as a voluntary association of regenerated saints. They sought to restore the idea of a
primitive NT church free from magisterial entanglements. This allowed the practice of
church discipline, but meant that the church did not have a right to force its views on anyone
or persecute those who opposed. Friedmann identifies the following characteristics of the
Anabaptist church: (1) a visible covenantal community of believers, (2) a shared
brotherhood practicing brotherly love, (3) a commitment to exclusion (ban) as an act of
brotherly love, (4) a church of order where members submit to authority, (5) a suffering
church under the cross, (6) a church practicing voluntarism or the liberty of conscience, and
(7) a church practicing the two ordinances of baptism and the Lord's Supper.[92]
Within this primitive church structure, Anabaptism taught a simple ministry style. Michael
Sattler described this ministry as follows:
This office [of Pastor] shall be to read, to admonish and teach, to warn, to discipline, to ban
in the church, to lead out in prayer for the advancement of all the brethren and sisters, to lift
up the bread when it is broken, and in all things to see to the care of the body of Christ, in
order that it may be built up and developed, and the mouth of the slanderer be stopped.[93]
Conrad Grebel held a similar position in his brief but important work,[94] as did Balthasar
Hubmaier'the scholar and pastor of Waldshut and Nikolsburg'in his major contribution.[95]
The "Discipline of the Church," an Anabaptist document from 1528, summarizes their
position:
The elders and preachers chosen for the brotherhood shall with zeal look after the needs of
the poor, and with zeal in the Lord according to the command of the Lord extend what is
needed for the sake of and instead of the brotherhood (Gal. 2; II Cor. 8,9; Rom 15; Acts
6).[96]
Timothy George reports that Menno Simons[97] said on his deathbed that nothing on earth
was as precious to him as the church.[98] This well summarizes the Anabaptist commitment
to the primitive church and its ministry. Many paid the ultimate price for this love.[99]

The above discussion reveals that the Reformation era refocused the church on a biblical
structure for the ministry. The Magisterial Reformers made significant progress in their
reformation of the church. Among the Radical Reformers are those who carried through this
commitment in seeking to re-institute a consistent biblical ministry.
THE MODERN PERIOD 1649--PRESENT
The modern era has many examples of those who have sought a biblical church ministry.
Some of them have drawn on the heritage of progress toward a biblical ministry by the
Magisterial Reformers. The survey of this chapter can cite only a few outstanding examples
of biblical ministry.
One such pastor was Richard Baxter (1615'1691), the early Puritan divine. He is best known
for the book, The Reformed Pastor, which he wrote in 1656 during a nineteen-year pastorate
in Kidderminister, England. The book concentrates on Acts 20:28 in developing his
philosophy of ministry. He deals with the pastor's labors, confessions, motives, constraints,
and dedication. The work is profoundly deep and intensely spiritual as it flows from the
heart of a humble pastor to other pastors:
I do now, in the behalf of Christ, and for the sake of his Church and the immortal souls of
men, beseech all the faithful ministers of Christ, that they will presently and effectually fall
upon this work. . . . This duty hath its rise neither from us, but from the Lord, and for my
part . . . tread me in the dirt.[100]
The larger Puritan movement advanced the church through its clear focus on the Word of
God. Though never becoming a distinct and unified denomination, the Puritans nevertheless
exerted considerable influence on many others. Anglicanism labeled most English Puritans
nonconformists, yet the British Puritans were unable to establish their own churches as
American Puritans were able to. Even in America, though, they identified with various
denominations rather than forming their own church. Leland Ryken concludes:
There was, to be sure, a theoretical Puritan consensus on most issues involving worship and
the theory of what a church is. Puritanism also bequeathed at least one permanent legacy,
the phenomenon of a "gathered church" separate from the state and with an accompanying
proliferation of independent churches.[101]
Ryken identifies several important aspects of the Puritan concept of the church. First, calling
the extravagance and elaborate tradition in the church an inadequate authority for religious
belief, Puritans reasserted the primacy of the Word, resorting to the "strongest control at
their disposal, the Bible. They vowed to limit all church polity and worship practices to what
could be directly based on statements or procedures found in the Bible."[102] Second,
Puritans viewed the church as a "spiritual reality." "It is not impressive buildings or fancy
clerical vestments. It is instead the company of the redeemed," dissociated from any
particular place. Certain activities and relationships'including preaching, sacraments,
discipline, and prayer'define the church.[103] Third, The Puritans elevated the lay person's
role in the church and participation in worship. Many Puritans gravitated toward either
Presbyterian or Congregational polity which provided for lay responsibility within each
congregation in choosing ministers.[104] Fourth, the Puritans embraced simplicity in
various parts of worship. These included, orderly and clear organization, curbed ceremony
and ritual, simplified church architecture and furnishings, simplified church music,
simplification of the sacraments, and a clearly defined goal of worship.[105]

In this very biblical church setting the teaching and practice of true ministry was
commonplace. The Puritan pastor was to preach, to minister the sacraments, and to pray.
Preaching was primary, but closely associated was a godly life.[106] In his "Of the Calling
of the Ministry," William Perkins (1558'1602) describes the minister as first, an "Angel" or
"Messenger of God"'that is, the "Messenger of the Lord of Hosts" to the people. He is,
second, an "Interpreter"'that is, "one who is able to deliver aright the reconciliation, made
betwixt God and man." "Every minister is a double Interpreter, God's to the people and the
people's to God."[107] To this he adds the necessity of being a "godly minister," and urges
men to dedicate their sons to this, the highest office:
For the Physician's care for the body, or the Lawyer's care for the cause, are both inferior
duties to this of the Minister. A good Lawyer may be one of ten, a good Physician one of
twenty, a good man one of 100, but a good Minister is one of 1000. A good Lawyer may
declare the true state of thy cause, a Physician may declare the true state of the body: No
calling, no man can declare unto thee thy righteousness, but a true minister.[108]
This same pastoral perspective of Perkins characterized many future Puritans after him.
"The great names of the Puritan era, John Owen, Thomas Brooks, Richard Sibbes, Robert
Bolton, Thomas Manton, Thomas Goodwin and William Gurnal, all adopted this pastoral
perspective in their writing of theology."[109] The colorful ministry of William Tennent and
his Log College in Neshaminy, Pennsylvania, is also worthy of note.[110]
Jonathan Edwards (1703'1758), known so well as a profound philosopher and theologian,
was also a pastor. He wrote,
More especially is the uniting of a faithful minister with a particular Christian people as
their pastor, when done in a due manner, like a young man marrying a virgin. . . . The
minister joyfully devoting himself to the service of his Lord in the work of the ministry, as a
work that he delights in, and also joyfully uniting himself to the society of the saints that he
is set over . . . and they, on the other hand, joyfully receiving him as a precious gift of their
ascended Redeemer.[111]
Westra states that Edwards knew the biblical name Jonathan meant "Jehovah's gift" and
prayerfully dedicated himself to being "Jehovah's gift" to the souls of his care; he did so
wholeheartedly convinced that a faithful minister as a means of grace can be "the greatest
blessing of anything in the world that ever God bestows on a people."[112]
One needs only to read the Puritans to see that they provide some of the finest pastoral
theology of the modern period.
After the Puritan era, Charles Bridges (1794'1869), a pastor in England for 52 years, wrote
his respected The Christian Ministry. He combined a deep and accurate knowledge of
Scripture with great spirituality and humility to produce a classic work worthy of careful
reading. In a word, he feels that the "sum of our whole labor in this kind is to honor God,
and to save men."[113]
Charles Spurgeon (1834'1892), primarily known for his preaching rather than his daily
functions in the pastorate, taught his students the principles of preaching;[114] nevertheless,
he viewed the ministry as centered around serving the spiritual needs of his people. He
wrote, "Ministers are for churches, and not churches for ministers."[115] Significantly, the

controversies surrounding Spurgeon's ministry have everything to do with the application of
his theology to pastoral duties, such as to evangelism in particular or philosophy of ministry
in general.[116]
Nineteenth-century pastors, including G. Campbell Morgan (1863'1945)[117] and missionary
Roland Allen (1868'1947), provided other important examples of faithful ministry.[118] The long
teaching ministry of Benjamin B. Warfield (1851'1921) at Princeton Theological Seminary
(1887'1921) was a great positive influence in promoting biblical ministry.[119] II, ed. by John E.
Meeter (Nutley, NJ: Presbyterian and Reformed, 1973) 280-88. He writes, "Systematic Theology is,
in other words, the preacher's true text-book" (228).
Since the twentieth century began, theological liberalism has found its way into every major denomination and replaced the passion
for biblical ministry in many instances with an agenda of the social gospel.

[120] --1930s)," in Dictionary of
Christianity in America, ed. by Daniel G. Reid (Downers Grove, IL: InterVarsity
Press, 1990) 646-48. The rise of New Evangelicalism[121] in 1958, with it intentional accommodation of error, along
with its subsequent tributaries
[122] into pragmatic ministry, was another step away from biblical ministry.[123] Much true
biblical ministry in recent years occurs in smaller denominations or churches which have continued the Free Church
tradition.

[124] The nature of such ministry is obscure and often difficult to identify because of a lack of adequate documentation.

During the last half of the twentieth century, several prominent examples of biblical ministry are worthy of note. The unusual way
God has used these men is the reason for citing them. It is not that they have been the only ones.
One prime example is D. Martyn Lloyd-Jones (1939'1981). Lloyd-Jones was well respected as an expository preacher, but he was
also a devoted and faithful pastor. His biography is full of examples of both preaching and shepherding.

[125] He was first a

preacher, advocating the irreplaceability of biblical preaching, a right relationship with the congregation (the pew is never to dictate
the message, but the preacher must listen to his people), and an adequate preparation of the preacher in all areas.

[126] He also had

a reputation as a pastoral counselor. Murray records, "Next to the pulpit, Dr. Lloyd-Jones throughout his ministry was constantly
engaged in seeking to help individuals."

[127] Interestingly, he viewed people as in need of spiritual rather than psychological
help.
[128] Besides, Lloyd-Jones was a pastor to pastors as he sought to instill in them what God had taught him.[129]
Another example of biblical ministry is that of Jay Adams, long-time professor at Westminster Theological Seminary and a pastor.
Adams has contributed greatly to current understanding of biblical ministry in several areas. In each case he has built his
understanding of pastoral theology firmly on his biblical and exegetical theology. His first major focus was counseling where he
developed a biblical model of "Nouthetic Counseling"'note the Greek word nouthete'and emphasizing the need to confront sin with
biblical teaching.

[130] He has also developed a series of textbooks on pastoral theology, covering pastoral life, pastoral
counseling, and pastoral leadership. The foundation of all these is his firm commitment to sound biblical theology.
[131] He has
written,

The directions that one's practical activities take, the norms by which he operates and the
motivation behind what he does must emerge from a biblical theological study of the
Scriptures. The pursuit of Practical Theology, therefore, must be seen as the study and
application of the biblical means of expressing one's theology.[132]
In recent years, Adams has devoted his thinking to biblical preaching and its importance in
ministry.[133] All his teachings have had a profound effect in redirecting ministry toward
the biblical pattern.
Another important example of biblical ministry is John MacArthur, Jr. MacArthur defines
the term "Shepherdology" as (1) the study of shepherding, (2) the science of leading a flock,
(3) a method of biblical church leadership.[134] He develops this term by understanding all
ministry to flow from the teaching of Scripture.[135] The book The Anatomy of the Church

represents a significant contribution to a biblical philosophy of ministry in defining the
church as (1) the skeletal structure'unalterable doctrines or non-negotiable truths; (2) the
internal systems'proper spiritual attitudes; (3) the muscles'spiritual activities which include
preaching and teaching, worship, discipleship, shepherding, and fellowship; and (4) the
head'the person and work of Christ.[136] This model has become the basis for biblical
ministry in many churches. MacArthur is continuing to contribute significant works
challenging the church not to drift away from the truth. The most significant of these
compares the Down-Grade controversy of Spurgeon's day to the pragmatism of many
contemporary evangelical churches.[137]
His contribution is most valuable because he is a committed expositor, a theologian, and a
pastor. He is one who has chosen to write and address significant issues in a way that the
entire church can understand. God has used him to build a significant church in the
Spurgeon tradition, then to start schools for the training of a future generation of servants
and preachers and to author significant works dealing with important theological issues
facing the church today.
CONCLUSION
This is but a brief history of biblical pastoral ministry. Such accounts are often based on
those ministries whose record remains for future generations to examine. There are many
faithful ministers who have also sought a biblical ministry and whose accomplishments only
heaven has recorded. The future examination of each man's ministry (1 Cor. 3:13-15) and
the recounting of faithful ministry for God's glory will be a time of great rejoicing in heaven.
Today's pastors can find great encouragement and receive great challenges by examining the
lives and convictions of faithful ministers of the past. May this generation and future
generations of Christ's servants commit themselves to the purest form of primitive, biblical
ministry so that when history records their efforts, they may say with Paul, "I have fought a
good fight, I have finished my course, I have kept the faith" (2 Tim 4:7, emphasis added). [
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