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EDITORIAL INTRODUCTION: BAPTISTS ON MISSION

DR. STEVE W. LEMKE

he marching orders for missions and evangelism came not from a human

organization, but from Jesus Christ Himself. Before His ascension into heaven,

Jesus gave us the Great Commission: “Go, therefore, and make disciples of all
nations, baptizing them in the name of the Father, and of the Son, and of the Holy Spirit,
teaching them to observe everything I have commanded you” (Matt. 28:19-20a, HCSB).
However, sometimes the church has neglected this charge. Once while teaching a New
Testament survey course at a Baptist college, one of my students mistakenly labeled this
passage of Scripture as “the Great Omission.” As I was moving to mark the answer as
incorrect, it struck me that in fact the student’s response might unfortunately be correct far
too often in the life of the church.

From its inception in 1845, one of the primary raisons d’étre of the Southern Baptist
Convention has been to organize to do missions and evangelism. The Charter of the SBC
states that it is “being created for the purpose of eliciting, combining, and directing the
energies of the Baptist denomination of Christians, for the propagation of the gospel.” The
SBC Constitution likewise describes “the purpose of the Convention to provide a general
organization for Baptists in the United States and its territories for the promotion of
Christian missions at home and abroad . .. .

Being missional involves not only going “to the ends of the earth,” but also to our
own equivalents of Jerusalem, Judea, and Samaria for the early church (Acts 1:8, HCSB). An
important part of the SBC’s focus on missions and evangelism has been giving careful
attention to making the city of New Orleans an important /ocus for missions activity. At its
first meeting in Augusta, Georgia in 1845, the newly formed convention instructed its
Domestic Mission Board to focus on two primary activities: to reach Native Americans and
“to direct its effective attention to aid the present effort to establish the Baptist cause in the
city of New Otleans.”

This same passion for missions in New Orleans led to the creation of Baptist Bible
Institute in 1917, which we now know as New Orleans Baptist Theological Seminary. In an

'SBC Charter and Constitution, 2007 Annnal of the Southern Baptist Convention, 4.

’The term “missional” was coined or popularized by Baptist Center fellow Ed Stetzer
in works such as Ed Stezer and David Putman, Breaking the Missional Code: Y our Church Can
Become a Missionary in Y our Commmunity (Nashville: Broadman and Holman, 2006); and Ed
Stetzer, “The Missional Nature of the Church and the Future of Southern Baptist
Convention Churches, in The Mission of Today’s Church, ed. R. Stanton Norman (Nashville:
Broadman and Holman, 2007).

3 Annnal of the Southern Baptist Convention, 1845, 15.
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editorial in the Mississippi Baptist Record, the paper’s editor P. 1. Lipsey stated the need for a
Southern Baptist seminary to be planted in New Orleans:

There is . . . room for and need of just what a seminary can do in the district surrounding the
city of New Orleans. Baptists have attempted to assault that stronghold of Satan with paper
balls. Hitherto we have not made much impression on it; and are not now working in any
adequate way. . . . A seminary there would plant the Baptist cause in this city in a way that
would immediately command the attention and the respect of all. It would be planting the
siege guns at the enemies’ gates. It would rally the Baptists and put heart into them and
equip them for their work as nothing else could. This is missionary territory in every
direction from the city. Louisiana is probably the most needy mission field in the Southern
Baptist Convention . .. . *

Southern Baptists are committed to fulfilling the Great Commission in our own
cities, states, regions, nation, and around the world internationally. The primary issue is thus
not about whether or not Southern Baptists are committed to missions and evangelism, but
the methodological question of how Southern Baptists can accomplish missions and
evangelism most effectively. Southern Baptists have been blessed through the mechanism of
the Cooperative Program, which provides consistent funding and support for over 5,000
missionaries and church planters in the United States, and another 5,000 missionaries
internationally. The missionaries do not have to go through the expensive and time-
consuming process of raising their own support in local churches. The Cooperative
Program, supplemented by the state mission offerings within state conventions, the Annie
Armstrong Offering for missions in North America, and the Lottie Moon Offering for
international missions, provide a consistent and reliable funding stream for our missions
efforts.

The question of what the most effective means God would have us use to reach the
wortld with the gospel, however, is subject to debate. Scholars in the discipline of Missiology
weigh the advantages and disadvantages of various methodologies, and propose approaches
which they deem best able to optimize resources and maximize impact for the gospel. Of
course, the power of God transcends any human methodology. God could use simple
fishermen, “unlearned and ignorant men” (Acts 4:13, KJV) to accomplish His work.
However, a prepared vessel such as the Apostle Paul was used to accomplish even greater
things. There is no premium on bad methodology in sharing the gospel. It is incumbent on
those who take the Great Commission seriously to utilize the most effective means to
accomplish the propagation of the gospel.

This issue of the Journal for Baptist Theology and Ministry focuses on “Baptists on
Mission,” offering various perspectives on the most effective Missiological methodologies to
accomplish the Lord’s work. In Spring 2005, the Baptist Center for Theology and Ministry
sponsored a conference on “The Mission of Today’s Church.” Some of the papers delivered
at that conference were printed in The Mission of Today’s Church, edited by Stan Norman and
published by Broadman and Holman in 2007. The first four articles in this issue of the
Journal were also originally presented at that conference, and we felt they were of such
significance that our readers would appreciate our sharing them. This issue has six articles

* J. L Lipsey, editorial in the Mississippi Baptist Record (November 26, 1914), 4.
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addressing missiology in North America, and six addressing missiological approaches in an
international setting.

The first section deals with Baptist missions in North America. Three of these
articles address the interrelationship of Baptist ecclesiology and missiology. Dr. Phil
Roberts, President of Midwestern Baptist Theological Seminary in Kansas City, describes the
early days of Baptist missions in “Ad Fontes Baptists: Continuity and Change in Early Baptist
Perceptions on the Church and Its Mission.” Dr. John S. Hammett, Professor of Systematic
Theology at Southeastern Baptist Theological Seminary, relates ecclesiology and missiology
in an article entitled ““The Mission of the Church as the Mark of the Church.” Continuing
this theme, Dr. Roderick Durst, Professor of Historical Theology at Golden Gate Baptist
Theological Seminary, contributes “The Emerging Missional Churches of the West: Form or
Norm for Baptist Ecclesiology?” The Journal for Baptist Theology and Ministry expresses
appreciation to The South African Baptist Journal of Theology for permission to publish this
article, a slightly revised version of which was published under the title, “Ecclesiology as
Stewardship of the Gospel of Grace” (vol. 16, 2007). David Whitlock, Mick Arnold, and R.
Barry Ellis offer “An Examination of Tentmaker Ministers in Missouri: Challenges and
Opportunities.” At the time of the writing of the article, all three of these men served on the
faculty of Southwest Baptist University in Missourt: Dr. David Whitlock as Associate
Professor of Business, Associate Provost, and Dean of the College of Business; Dr. Mick
Arnold as Professor of Educational Administration; and Dr. R. Barry Ellis as Professor of
Business Administration. Dr. Ellis now serves as Associate Professor of Finance at the
University of Central Oklahoma. The next article is authored by Dr. Jack Allen, a church
planter who serves as the Nehemiah Professor of Church Planting and Director of the Day
Center for Church Planting at NOBTS. Allen’s article connects the character of the church
planter with effectiveness in church planting in “The Way of the Disciple in Church
Planting.” Ecclesiology is a key doctrine for North American church planting, and the
North American Mission Board (NAMB) statement on ecclesiological guidelines for church
planting is included at the end of the domestic missions section. The background for this
statement was developed by our Baptist Center founder, Dr. Stan Norman, vetted by the
Deans of the six SBC seminaries, and approved by NAMB.

The second section of this issue focuses on missiological approaches to international
missions. It begins with the International Mission Board statement on ecclesiology relating
to international missions, which was crafted by IMB after the approval of the NAMB
statement on ecclesiology. It is interesting to compare the NAMB and IMB statements side
by side. Two of the articles in this section examine the viability of the practice of utilizing
short-term missionaries to supplement the work of career missionaries on the field. Dr. Stan
May, a former IMB missionary to Zimbabwe who now serves as Associate Professor of
Missions and Chairman of the Missions Department at Mid-America Baptist Theological
Seminary, contributes an article on” The Priority of Incarnational Missions: Or ‘Is The Tail
of Volunteerism Wagging the Dogr’ 7 Likewise, Bob Garrett, a former IMB missionary to
Argentina who currently serves as Professor of Missions at Dallas Baptist University,
suggests guidelines for using short-term missions groups in "Towards Best Practice in Short
Term Missions Trips." Another significant tool in contemporary missiology is the use of
chronological Bible storying. Dr. Grant Lovejoy, formerly a faculty member at
Southwestern Baptist Theological Seminary, now serves as Director of Orality Studies at the
IMB. He has taught chronological Bible storying in over 20 countries, and has been a
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keynote speaker in international conferences orality. Lovejoy contributes an article entitled
“The Extent of Orality,” which describes this approach to missiology. This article was
originally published in Dharma Deepika, a journal on theology and missions in India, and we
express our appreciation to the journal for allowing us to share this article with an American
audience. The last two articles address ministry to persons in Buddhist and Islamic settings.
Dr. Philip Pinckard is a former Southern Baptist missionary to Macau who serves as
Professor of Missions, occupying the Owen Cooper Chair of Global Missions, and as
Director of the Global Missions Center at NOBTS. He addresses a key issue confronting
missiology—contextualization. In his article, Pinckard builds the case that “The Truth is
Contextualization Can Lead to Syncretism: Applying Muslim Background Believers
Contextualization Concerns to Ancestor Worship and Buddhist Background Believers in a
Chinese Culture.” The final article in the international missions section is authored by Dr.
Michael Edens, Associate Dean of Graduate Studies at NOBTS and Professor of Theology
and Islamic Studies. A veteran missionary in the Middle East, Edens contributes a helpful
essay on “Addressing Islamic Teachings about Christianity.”

We are happy with this issue to be publishing book reviews again in the Journal for
Baptist Theology and Ministry. 1 am grateful to three NOBTS faculty members who have
agreed to serve as book review editors for various disciplinary fields: Dr. Dennis Phelps in
ministry studies, Dr. Archie England in biblical studies, and Dr. Page Brooks in theological
and historical studies. We encourage our readers to submit book review proposals to these
gentlemen for publication in the Journal.

For our next issue, the Journa/ will be focusing on theological issues of concern to
Baptists. Many of the articles in this upcoming issue will flow from two recent Baptist
Center conferences — “Southern Baptists and Calvinism” in February 2007, featuring a paper
by Steve Lemke; and “The Emerging Church, the Emergent Church, and the Faith Once
Delivered to the Saints,” in April 2008 featuring a paper by Ed Stetzer.

Speaking of Calvinism in the SBC, the Baptist Center is also pleased to announce
that we are co-sponsoring with Jerry Vines Ministries the John 3:16 Conference at First
Baptist Church of Woodstock, Georgia, on November 6-7, 2008. The conference will
provide a biblical and theological assessment of five-point Calvinism. Jerry Vines and
Charles Stanley will preach sermons on the John 3:16 text, and then Southern Baptist
scholars will address the five points often associated with Calvinistic theology — Paige
Patterson on total depravity, Richard L.and on unconditional election, David Allen on limited
atonement, Steve Lemke on irresistible grace, and Ken Keathley on perseverance of the
saints.

Our hope is that the essays in this issue on Baptists on Mission will help further and
sharpen the discussion of missiological approaches utilized to reach our world for Christ.
We are already blessed as Southern Baptists with the most effective missions team in the
world. May God bless us in our efforts to fulfill the Lord’s Great Commission to us.

In Christ,

Steve W. Lemke
Acting Editor and Director of the Baptist Center for Theology and Ministry
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SECTION 1

NORTH AMERICAN MISSIONS
& CHURCH PLANTING

‘BUT YE SHALL RECEIVE POWER... AND YE SHALL
BE MY WITNESSES UNTO ME BOTH IN
JERUSALEM, AND IN ALL JUDEA..."

ACTS 1:8




AD FONTES BAPTISTS?
CONTINUITY AND CHANGE IN EARLY BAPTIST PERCEPTIONS
ON THE CHURCH AND ITS MISSION!

R. PHILIP ROBERTS?
PRESIDENT, MIDWESTERN BAPTIST THEOLOGICAL SEMINARY

Southern Baptists, or even Baptists generally, are known as a missions people. A
people committed to evangelism, the sharing of the Gospel and the support of reaching the
whole world with the truth of the Gospel. It could easily be argued and understood that this
priority is an axiom of Baptist life and practice. And amazingly wherever one might look on
the continuum of Baptist theology from the right to the left, the same principle, it seems, is
espoused. Even Baptists of the most moderate bearing would likely endorse publicly the
priority of evangelizing, realizing that to do less would be a form of financial and public
relations suicide. Scan a list of Baptist distinctive produced by just about anyone and you
won’t have to look far to see evangelism as a principle characteristic of Baptist life, thought
and practice.

But has this position always been the case for Baptists? Was there a time or place
when evangelism, while important as it would be for any believers’ church movement, was
not the given that it is today. It is my position that evangelism, though seminal in the
thinking of many Baptists, was not a principle of priority and that missions was missing from
the “To Do” lists of many congregations for much of the first century of Baptist existence.
Mainly I am referencing the 1600’s and much of the 1700’s. Calvinism and hyper-Calvinism,
evidenced particularly among the element known as Particular Baptists, are most often to
blame for the lack or decline of Gospel fervor in this period. Doubtlessly hyper-Calvinism
contributed to missions malaise but there were other and perhaps even more fundamental
ecclesio-theological factors at play during that era. The results of the position of this
presentation are that the 18" century Awakenings, particularly in England, provided the
fundamental experience necessary for Baptists to discover the priority of missions.

"The contents of this paper are based on Dr. Roberts’ doctoral dissertation, Continuity
and Change: London Calvinistic Baptists and The Evangelical Revival 1760-1820, done at the Free
University of Amsterdam and completed in 1989. The book is published by Richard Owen
Roberts, Publishers, Wheaton Illinois, 1989. Chapters are included in it on
interdenominational relations, church growth, theology, Baptist societies, etc. The research
done in it supports the positions of this paper.

’In addition to his scholarship and service in SBC life, Dr. Roberts has spent a
lifetime dedicated to missions—North American and international. Prior to his
appointment at Midwestern, Dr. Roberts served a seven-year tenure with the North
American Mission Board. Dr. Roberts has pastored several international churches in
England, Germany and Belgium. Roberts taught evangelism and discipleship for the
Evangelical Theological Faculty in Belgium with continued ties to the school; he served as
dean of theology for the Institute of Biblical Studies in Oradea, Romania and served as dean
of theology at International Academy of Modern Knowledge in Obninsk, Russia.
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Whether one accepts the Separatist-Puritan or Anabaptist theories of Baptist roots
and foundations, it can be clearly seen that the earlier Baptists were anxious and eager to set
the record straight on the nature and practice of the New Testament Church. Ecclesia Semper
Reformanda was the watch word as churches sought to find the pattern which was to fit
Christ’s will and purpose for discipline, order and polity. Evangelism - sharing the Gospel —
always, to some degree, bubbled under the surface, however, of how a New Testament
Church ought to look. This dynamic is evident, for instance, in the 1677-89 London
Confession, better known as the Second London Confession. Following the Westminster
Confession in their attempt to prove their theological acceptability, London Baptists none
the less made significant alterations to its precursor. The Baptists, among other changes,
removed the statement on double predestination and included an article entitled “The
Gospel,” in which they advocated evangelistic preaching. But other challenges developed.

The dawning of the 18" century introduced a period believed and espoused to be an
era marked by the dominance of hyper- or high Calvinism, notably via the influence of
London pastors John Brine (1703-1765) and John Gill (1697-1771). Five-point or TULIP
soteriology was not the issue at this point. The Second London Confession had fully
embraced the Dutch flower.

Rather Pastors Gill and Brine took Calvinism further and additionally taught the
tenet of eternal justification. This notion postulated the view that God from all eternity had
justified the elect, based on their predestination to salvation, even before their conversion. It
was an interesting bit of Scriptural inference at best, but lent itself to solidify Calvinistic
soteriology. While not all English and Baptists supported Gill and Brine’s stricter Calvinistic
theology, almost all of them would have supported a strict view of church order that would
fly in the face of the revival fervor and evangelistic zeal evidenced by the burgeoning
awakening under the leadership of John Wesley, George Whitfield and many others. It was
Baptist ecclesiology in addition to some of their soteriology that proved resistant to
evangelistic enthusiasm.

Why or how did ecclesiology play a role in this development? First of all, remember
that the revival was generally led by Non-Nonconformists or Anglicans. The personalities of
George Whitefield, John and Chatles Wesley, Howel Harris and many others, many of
whom were Anglicans, many of whom were non-non Conformists (Moravians, in some
instances, as in the case of Count Zinzendorf), were all at the vanguard of renewal. Baptist
John Gill’s book, The Dissenters’ Reasons for Separating from the Church of England, 1760, which by
1839 had gone through five editions, argued extensively that the Anglican Church was
illegitimate and owed its existence “by law established, man’s not God’s.”

Additionally in the most widely read Baptist systematic theology of the period, Gill’s
Body of Divinity, it was argued adamantly that a New Testament Church was one where “the
Laws of Christ” were observed - whose members, that is, were regenerate or/and their
profession of faith were voiced, followed by baptism by immersion. They were received in
the fellowship therefore, required to participate regularly in the Lord’s Supper and worship
and subjected themselves to all forms of church order and discipline under the leadership of
a local church pastor and/or its elders. All of these obligations were taken extremely
seriously. Later in the 18" century when evangelical missionary societies would emerge, the
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pre-revival traditionalists, that is those who resisted revival, argued against these societies
from the standpoint that they militated against the primacy of the church and its ordinances.

London Baptist Pastor, Benjamin Wallin, 1711-1782, considered it a travesty when,
“a voluntary society of Christians, cemented by a few bylaws and inventions of their own
and destitute of the special ordinances of Christ has equal authority with a church.””” While
the preaching of George Whitefield has been credited with the survival and eventual
resurgence of the Baptist Movement, per Baptist pastor and historian, Joseph Iviney,
nonetheless Whitefield, in his earlier days, with one or two exceptions, was resisted by
London Baptist pastors. Baptist leaders earliest perception of Whitefield was that he was an
“enthusiast” or a radical religionist who would disrupt and confuse the proper practice of
church. His style of preaching was likely to substitute “the effects of mere passion or real
religion,” while their “kindling into rapture,” “floods of tears” and “limbs trembling” had
been produced only by the “loud voice and violent gesture” of an evangelist.* By the way,
the office of the evangelist was not even considered legitimate by pre-revivalists. It was
considered as already having passed from the scene of importance and relevance at the end
of the New Testament era.

Revival converts came to the false conclusion that the hearer believes that his
“conversion is considered as instantaneous.” Baptist pastor, Samuel Stennett continued
“that such an experience produces no real proof, but only the gay (his word, not mine) and
splendid appearance of an external confession.” True conversion, pre-revival traditionalists
believed, must take place only over time following the long process of the conviction of sin,
dealing with bouts of uncertainty before actual faith and the reception of the assurance of
salvation. Generally it was thought salvation would happen in the context of a local church
and its worship. The catalyst would be the systematic expositional preaching of a pastor and
would be marked by a gradual grasping of the essentials of the faith - a feeling of one’s own
sinful condition, of their need for the Savior and of their actual embrasure of him as their
Savior. “Light, vain, enthusiastic persons™ it was sure “are strangers to such a process.”
Cool, not hot, conversions, were the order of the day in pre-revival Baptist circles.

In the opinion of these pre-revival traditionalists, the old dissenters, the church
should grow quietly and steadily by the gradual influence of Christian church worship, the
preaching of the pastor, of the development of reasoned belief, teaching and the influences
of a Christian society or church on the individual and not by “a sudden raid of evangelism”
to quote a pre-revival traditionalist pastor.

Again, Benjamin Walin argued it was the pastor’s duty to seck the increase of the
flock, but not “by the opening of the door of the fold beyond the limits prescribed or to any

’ Benjamin Wallin, The Redeemer’s Charge Against His Declining Churches, 1748, 59.
* See Continuity and Change, 75 for the full quote of Baptist pastor Samuel Stennett.
*Ibid.

° A quote of Samuel Stennett — see Continuity and Change, 76.
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who are unmeet for the communion of the saints nor by giving countenance to weak and
unstable professors, converts” particularly revival converts.” Consequently, disciplinary
action was taken against Baptists who exposed themselves to revival influence as Baptist
church minutes of the time attest. The church at Prescott’s Street in 1742 warned five
members against “eating bread and drinking water in a religious manner at a love feast.”
Complaints were made against the church’s narrowness and a Sister Cheffield protested that
“if she must forego her place in the tabernacle, (George Whitefield’s tabernacle where he
preached regularly in London) or with us, she would leave us.” The Maze Pond Church
called the desire of a Sister Fuller in 1742 to join the society of The Moravians an “evil step”.
When the Devonshire Square Church called John Stephens as pastor in 1750, Stephens,
being a former Calvinist Methodist itinerate, the Baptist Board, i.e. the London fraternity of
Particular Baptist preachers, at first refused to receive him “relating to Mr. Stephens being
publicly concerned at the tabernacle,” Whitefield’s tabernacle. Only after affirming “his total
separation from the Methodist was he admitted.” Quoting a pre-revivalist traditionalist, a
Baptist pastor stated, “...no Disorder is more prejudice to the welfare of Zion nor, indeed,
to themselves, than that of a willful and allowed omission of Attendance in the Appointed
Assemblies of the Churches to which they belonged.””

Such an emphasis led to a later critic commenting “the evil I dreaded is #bis less while
we are seeking to honor Christ by the conversion of men abroad we shall dishonor him by
growing relax in the discipline or order of his churches at home.” Another stated, “There
never was a season (apparently, looking on this point in time, about 1760) at least since the
Reformation where incorruption of doctrine was more artful, violently and generally
introduced into the churches than at this moment.” One further chronicle, of the age said,
“The Lord’s day is profaned by the sale of tickets, hymn books, sermons and other religious
publications. The appearance of evangelical societies rivaling the churches, the numerous
societies that have been of late years have produced an unfavorable impression upon the
ministerial character, pastoral duties are now out of fashion and the emergence of the
overseas missionary enterprise, the immense sums that have been consumed in equipping
missionaries to the South Seas would have civilized all of the inhabitants in the vast church
of St. Gile’s.”

So how did matters change? What was it that happened among London Baptists
Calvinistic churches that changed the perspective of Baptist leaders? In large part, it
occurred with the conversion of young revival converts who entered London churches and
who brought with them, gradually in a temperate fashion, the spirit of the evangelical revival
and of a forthright emphasis on evangelism and missions.

"Ibid., 64. This a quote from Wallin published in 1769.
*Ibid., 60.

“Ibid., 67.
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All of the process cannot be addressed here. Neither can the chronicle of events be
rehearsed, but a sweeping review is possible.

By 1760 the evangelical revival had begun to influence London Calvinistic Baptists in
a dramatic fashion. The impact of the Awakening for the most part however, was subtle, as
many of the revival’s converts became first members and then often pastors of their own
churches. The Baptist doctrine of the believers church or of a regenerate church
membership allowed for the newly evangelized to enter the fellowship of Baptist churches
and to become their leaders, to preach the Word so that by 1760 at least two London Baptist
churches, Devonshire Square and the church at Eagle Street, had revival converts as pastors.
Always, by the way, it seems with one exception, the converts of George Whitefield were
chosen as pastors of these Particular Baptist churches. Most of the new leaders produced by
the revival were first-generation Baptists, not the sons or grandsons of Baptists or Baptist
pastors. They had left Anglican, Congregational or secular backgrounds and had become
Baptists out of a genuine conviction that believers” baptism by immersion was scriptural.
They also came mainly to embrace Calvinistic convictions. This transition occurred,
ordering the course of their conversions, as they found themselves most comfortable,
theologically, in the fellowship of orthodox-Calvinistic dissenters. From all contemporary
appearances, it might seem that there was an unbroken continuum in theology and practice
between them and their old dissenting predecessors. As history has shown, however, this
was not the case. The revival converts affected a crucial change in values in terms of
theology and ministry from that of their forerunners, the pre-revival traditionalists or the
“Old Dissenters”, as they were called. These revival converts, and their advocates, brought
with them, along with their Baptist convictions, a clear appreciation for and an affinity with
the Evangelical Awakening, plus a commitment to define evangelism as a priority in the life
of the church if not, in some cases, the priority.

This dynamic would slowly introduce distinct changes among the churches while
maintaining the appearance of continuity with Baptist tradition. Very interestingly in this
area, you will find four types of pastors. One, as has been delineated, is the old dissenting
pre-revival traditionalists who would be absolutely opposed to revival influence. Only two
pastors, it seems made the transition from being an Old Dissenting pastor to embracing the
revival.

The second category of preacher or pastor might be labeled the “transitionalist.”
One of them was Andrew Gifford, who actually began as a pre-revival traditionalist of sorts,
but because of some previous illconduct on his part, was dismissed from the London Baptist
Board. Consequently Gifford was befriended by George Whitefield personally and is the
only pastor then to advocate revival influence.

The third category of pastor were revival converts themselves. They became
members of churches, attended experience meetings, which were similar events in Baptist
churches like John Wesley would have had in his movement, became lay preachers,
exhorters and occasionally taught from the Word and then were often commissioned and
ordained as pastors.

The fourth category throughout the 18" century were the successors of these revival
converts, who followed in their interest and emphasis. This dynamic but often subtle
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change in church life contrasted sharply with the concerns of their immediate pre-revival
predecessors who would emphasize above evangelism and sometimes it seems to the
exclusion of it, the defense and maintenance of the church and its doctrine. While church
order and discipline were not jettisoned by the evangelicals, they were only seemingly equal
in priority to the task of propagating the Gospel. The formal retention of strict church
discipline and five-point Calvinism throughout much of the 19" century continued to leave
the appearance of a much undisturbed continuum. Additionally, the evangelicals themselves,
except for their castigation of high Calvinism, seem for the most part to have been oblivious
to the substantial alteration of priorities.

In many senses of the word, the evangelical revival may be viewed as having
rekindled some of the initial fervor of the early Baptists. A renewal of experiential religion,
fervent preaching, itinerant evangelism as well as consequential church expansion mark both
the middle 17" century Calvinistic Baptists and their new evangelical denominational
brethren a century or more later. It would be unwise, however, to assume that there were no
differences. The history of the denomination demonstrates that alterations occurred clearly
in the 18" century. The shift among revival converts and their leaders to bring evangelism to
the place of primary concern or the key priority, or at least an equal priority with the
maintenance of proper Baptist church order, contributed to doctrinal and ecclesiological
shifts. This may have contributed to further alterations within the denomination in the
century that followed. And some of those results, I might add, we live with today.

In the course of 1760-1820 the shift in religious perspectives among Baptist pastors
were significant. They included an appreciation of non-Baptist revivals — seen clearly in a
tolerance of attendance at revivalists meetings and the early 19" century “declaration of
George Whitefield by Joseph Iviney as savior of the Baptist movement."

These changes also included a renewed emphasis on experiential revivalistic lay
involvement including lay preaching and teaching. As one looks through the church minute
books for this era, it becomes clear that during the first half of the century, only the pastor
taught and led in church services. As you move through the second half of the century
revival converts and converts becoming pastors and preaching in Baptist churches, with lay
preaching, lay exhorting - allowing a person to give forth their experience in a church service
- were often included. These also seemingly developed a less autocratic form of leadership
by the pastors. A new but limited involvement with interdenominational missions and
societies ensued, and one tends to discover Baptists being a part of many of these missionary
societies and organizations, some Baptist became societal leaders. Generally, however
Baptists eschewed any society that had formal Anglican representation, from which Baptists
would always withdraw."

The emergence of evangelistic agencies within the denomination, including the
Particular Baptist Missionary Society, the introduction and increase of open communion
among the churches, a decline in the presence of strict or high Calvinism, a renewed

Thid., 94.

" Continuity and Change, chapter 7.
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denominational self-confidence along with new growth and increase of and membership
among the churches, for instance, also marked the period. Up until the time between 1700
to 1760, there were approximately only 15 Baptist churches in London. Only two new
churches were started and were actually the products of church splits. But from 1750-1760
to 1820 Baptist churches expanded to approximately 50 to 60 in number in the metropolitan
area. All of these changes occurred in a large measure without major division within the
denomination or the local London fraternity of churches. They also occurred in the midst
of opposition to revival, especially in the period of 1760-1770.

Parallel to these events, there also had developed within London by 1800 the seed of
what would later become the Strict and Particular Baptist denomination which held to a
stricter Calvinism and closed communion. As far as the Calvinistic Baptist themselves were
concerned, in spite of initial inhibitions, they developed into a denomination willing to
change and so prepared to reap the fruits of the evangelical revival. With a renewed
emphasis on individual conversion, which the revival precipitated, the ideal of a believer’s
church and baptism fitted most naturally. A movement whose churches were already
governed congregationally was able to allow lay initiative in the establishment of education
and mission agencies as well in future leadership in the churches. With a generation of
converts awakened and often uncomfortable in a more structured, hierarchical environment,
Baptist congregations frequently provided a welcome home. Many of the Baptist churches
were populated by people who were saved in revival circles, Whitefield’s Tabernacle, open
air preaching, and experience meetings and found themselves attending Baptist churches.

Consequently, London Calvinistic Baptists in the period 1760 to 1820 reaffirmed
much that was intrinsic to their historical self-understanding. Their concern for church
discipline, their perception of the believers’ church and baptism as well as in large measure
their own theology did not radically alter. They had indeed been put on the offensive,
however, by the revival. Much of their earlier defensiveness had been lost. Not only were
they more aligned with much of their original spirit, if not thought, but missionary
evangelistic activity developed among them to a degree not previously known. They were
now poised, so it seems, to play a significant part in the missionary enterprise that followed.
Simultaneously, a shift in priorities and self identity would raise many new questions for
them in the centuries ahead.

What lessons emerge from this study? First, we can learn how easily and subtly we
can be influenced by the spirit of the age in which we live, even in the church and sometimes
because we’re in it. In this case the myoptic view and vision of many of the early 18th
century Baptists, it might be argued, was influenced by the decline of the church generally,
the rise of Deism in those periods of the late 1600s and early 1700s and by what helped to
precipitate a defensive reaction against it. As one historian expressed it, Dissenting churches
were considered “gardens walled around,” set off from the world itself.

Second, we can learn the importance of maintaining Biblical values. Which should
be the priority - church order and discipline and the healthy life of congregational fellowship
or evangelism? Should discipline be juxtaposed to missions? In fact, they should be held in
balance. Often, it seems, in Baptist life that evangelism is offered as a panacea for all church
ills. But is this the biblical perspective? Or is the challenge of church life an attempt to
balance the two as much of the New Testament reveals?
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Thirdly, these issues teach us the value of being a Baptist, particularly in changing
times. The Baptist movement, I think, evidences to us that it often is self-correcting. Why?
Number one, we don’t have a centralized authority. No one can tell us this is the way,
talking in terms of a human authority who has all the answers for all the problems and issues
that we face. Secondly, congregational order, the influence of a regenerate laity helping to
govern and guide the church, along with “preaching brethren” — the pastors, all who should
be submitted to biblical authority provides for a delicate balance. When we realize, however,
that like snowflakes, no two Baptist churches are alike, but that every church under the
leadership of the Holy Spirit is to follow Christ in obedience to His Word and commission,
we all should have great hope.
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TWO ASSUMPTIONS

F irst, my presentation will focus more on the emerging churches of the mission as

opposed to the mission of today's churches. If missiology in any way begets
ecclesiology, then it is valuable to look at the churches that our mission is begetting. My
second assumption relates to the decision to state that mission in Baptistic terms. I am using
the simple church covenant out of which immersion of believers was recovered as the
normative practice amongst what has come to be called Particular Baptists in England in the
seventeenth century. Returning to England in 1609, Henry Jacob held many meetings with
people known for their “Godliness and Learning.” With these people, he weighed the
consequences of following God's call to form a community of faith committed to following
closely the ways of Christ according to the Scriptures. Finally, Jacob determined that, “I am
'willing to adventure' myself for this Kingdom for Christ's sake.”” According to the Jessey
Records, the group gathered by Jacob was equally convinced that they should covenant
together as a church. They joined hands together and made a circle. Beginning with Jacob,
they each made a profession of faith and repentance. Some people spoke longer and others
were briefer. Then they covenanted together “to walk in all God’s ways as he had made
known or should make known to them.” > This believers covenant together to follow Jesus
on adventures in obedience to the plain sense of the Scriptures no matter the trouble is the
basic understanding of Baptist church used in this paper.

"The Journal for Baptist Theology and Ministry expresses appreciation to The South African
Baptist Journal of Theology for permission to publish this article, a slightly revised version of
which was published under the title, “Ecclesiology as Stewardship of the Gospel of Grace”
(vol. 16, 2007).

*The Records of the Ancient Congregation [the Jessey Records|; A Sourcebook for Baptist
Heritage, H. Leon McBeth, ed., 22. The document itself purports to be from a manuscript
from Henry Jessup. William H. Brackney in his editorial remarks in Baptist Life and Thonght:
A Source Book, rev. ed. (Valley Forge, PA: Judson Press, 1998), 29, identifies this document as
being from Benjamin Stinton, “A repository of Diverse Historical Matters relating to English
Anti-pedobaptists, Collected from Original Papers or Faithful Extracts,” 1712, an
unpublished manuscript, Angus Library, Regents Park College, Oxford.

Thid., 23.
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By emerging churches, I mean to develop a Typology of the forms of Baptist
ecclesiology, which have emerged and are now emerging in the western US and are seeking
to affiliate with local Baptist associations and conventions through the credentials
committees of those entities. I assert that congregational maturity can to some degree be
measured by the capacity of a local gathered group of believers to self-identify as a church
and to take the additional step of presenting itself as such to a recognized body of Baptist
churches. I also am very interested in the capacity of Baptist ecclesiology, and the local
interpretation of that ecclesiology and polity, to receive or reject new forms of church as
vital or viral representations of the Baptist movement."

DEFINITIONS

1. By “missional church” I mean the growing ethos and pathos amongst the
emerging Baptist churches of the western US that their church is both sent and sending. This
vision of the missional church is infused by the Johannine version of the Great Commission,
“As the Father has sent me into the world, so send I you.” [John 20:21] These churches
seck fulfillment of a context specific vision to live and speak the gospel to the peoples of
that context. Equally, these churches often are open to missional restructure of staff and
membership by sending out gospel mission teams and church planting teams, many with
one-way tickets. > This shift means that the leadership and membership of these churches
have begun to think of mission not as a department of the church or even merely as
something done. Rather these people think of mission more as who they are. They define
themselves as mission. These churches seek to be what Reggie McNeal describes as the
“church that only God can get credit for.”* McNeal asserts that, “The first reformation was
about freeing church. The new Reformation is about freeing God's people from the church
(the institution)... [as] we turn members into missionaries.” In McNeal's inimitable style, he
indicts the non-missional churches with, “We have failed to call people out to their true
potential as God's priests in the world.” [Italics are McNeal's.]” As will be explored in the
following research, this ruthless self-definition of missional is testing the capacity of
Baptist ecclesiology and polity to be the missional vehicle for rapid multiplication of
indigenous, self-governing, self-reproducing communities of faith.

‘See Durst’s paper presented at the first conference, “To answer or not to answer: A
Case Study on the Emergence of the Stone-Campbell Movement amongst the Baptist
Churches of Kentucky in the 1820s.”

*See Darrell L. Guder, ed., Missional Church: a Vision for the Sending of the Church in
North America (Grand Rapids: Eerdmans, 1998), and also David J. Bosch, Transforming
Mission: Paradigm Shifts in Theology of Mission (Maryknoll, NY: Orbis, 1991).

“Reggie McNeal, The Present Future Church: Six Tough Questions for the Church (San
Francisco: Jossey-Bass, 2003), 23.

Tbid., 43, 48ff.
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In the significant book The Missional Church (1998), edited by Darrel Guder, the
historical development of the understanding of the church moved according to South
African missiologist David Bosch for the place where to the peaple who.” “The church exists as a
community, servant, and message of the reign of God in the midst of other kingdoms,
communities, and powers that attempt to shape our understanding of reality.”” Thinkers
such as David Bosch, Leslie Newbigin and Vincent Donovan “... rather than seeing
missiology as a study within theology, theology is actually a discipline within Christian
mission. Theology is the church on a mission reflecting on its mission, its identity, and its
meaning.” In a chapter entitled “Why I am missional,” emergent theologian Brian McLaren
refines the purpose of the church as “To be and make disciples of Jesus Christ in authentic
community for the good of the world.”"" McLaren seeks to be missional by obeying the
“outward thrust of Christianity from me to my Neighbour to stranger to enemy to all tribes
and nations of the earth.""" For the emerging missional churches of the west, the gospel is to
be lived and spoken that people might receive and enter the kingdom and to still love and
serve those who do not receive and enter. In other words the struggle is to think kingdom
and not merely the church.

By “emerging churches,” I do not mean the “emerging church movement,” which
is a phenomenon of the postmodern exploration of incorporation of the sensual and the so-
called ancient-future into worship.”> T do not here mean to be affirming or critical of that
movement. By emerging, I mean the notion that there is a traceable, analyzable
development amongst newer churches in the west that has significance for those wishing to
be faithful to the movements of the Spirit called Baptists.

By “Baptist ecclesiology,” I mean both the little “b” Baptist in the sense of James
McClendon's believers church operating out of the plain sense of the Scriptures and the
classical Baptist litmus described by Mark Dever as where the gospel is rightly preached and
taught, the ordinances of are rightly practiced, and mutual admonition is consistently
practiced.”” Tt is striking that all three of these marks of the church are found among the

*Darrel Guder, ed., Missional Church: A Vision for Sending of the Church in North America
(Grand Rapids: Eerdmans, 1998), 80; Brian McLaren in A Generous Orthodoxy, (El Cajon,
CA: Youth Specialties, 2004), 105, attributes the popularizing of the term issional church to
the Guder book.

"McLaren, 110. In this chapter entitled “Missional Witness,” the church is seen as
apostle to the world.

"Ibid., 107. McLaren recalls a mentors advocacy “to remember, in a pluralistic
wortld , a religion is valued based on the benefits it brings to its nonadherents;” ibid., 111.

"Thid., 105, 110.

"’See “The Emergent Mystique,” Christianity Today, Nov. 2004, vol. 48, No. 11: 36ff.
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twelve empirical indicators of the missional church listed by Eddie Gibbs in ChurchNext.”
With these preliminary clarifications, a Typology of the types of Baptist missional churches
can be developed.

A TYPOLOGY OF EMERGING BAPTIST MISSIONAL CHURCHES

Many of us are indebted to the incipient Typology of early eighteenth century American
Baptist churches as presented in the lectures and later text of Leon McBeth.”” His
sociological dichotomy of emerging Baptist churches was named as the Charleston
(Regular Baptists) and the Sandy Creek (Separate Baptists) models. While doctrine
amongst the models was similarly Calvinistic with the Sandy Creek model shifting to a
modified Calvinism which McBeth interpreted as enabling the Sandy Creek churches
emphasis on evangelistic practices such as the public invitation to express ones faith. In
Charleston churches worship had educated leadership as the norm and orderly services of
worship as befitting to a more developed township population. The Sandy Creek churches
emphasized the call to ministry over against trained competence and enjoyed ardor over
order in their worship as befitted the early American frontier mindset.

I would suggest that emerging or at least thriving in the Western U.S. are two
immigrant versions of these eastern models: a Contemporary Charleston model and a
High Tech Sandy Creek model. Expository preaching would be welcome in both models’
churches, although it would be vastly more prevalent in the High Tech Sandy Creek Model
church, as would evangelistic public invitations. Both models exhibit significant traditional
graded music and education programs, but the Contemporary Charleston model would
reflect much more classical music in the Sunday morning services. Both models are heavily
invested in traditional, Sunday morning Bible teaching programs meeting on church owned
property. Typically, the top fifty California SBC churches who give to the Cooperative
Missions Program, the High Tech Sandy Creek Churches outnumber the Contemporary
Charleston churches about ten to one. As with its earlier eastern predecessor, order and
contemplation would be more at home in the Contemporary Charleston orders of service
and ardor and action in those of the High Tech Sandy Creek Model. The High Tech Sandy
Creek churches favor evangelism as a core strategy, while the Contemporary Charleston
tradition favors missions, particularly international missions, as core to their strategy.

Ralph Neighbour would categorize both of the above models of churches as PBDs,
“Program Based Design,” as opposed to the cell-based or People-Based Churches for
which he argues. By Program, Neighbour refers to the Bible Teaching, Music and Missions
Education programs characteristic of the PBD churches, which programs necessarily require
significant staff and funding to sustain. His critique of the PBD churches is that, “In every

YMark Dever, Nine Marks of a Healthy Church, (Wheaton, ILL.: Crossways, 2000), 9-
10.

"“Eddie Gibbs, ChurchNext: Quantum Changes in How We Do Ministry, (200): 52.

"H. Leon McBeth, The Baptist Heritage Nashville: Broadman, 1987), 228-232.
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case they [the staff] have a vertical vision of church life.”"* T would add the following
perspective to that of Neighbour. Both of the above models or traditions are FBDs,
Facility Based Designs. This design value is so prevalent in most western Baptist
churches that it operates at the uncritical, assumption level. “We are not really a church until
we have our own building.” Note that in church “plantologist” Ed Stetzer's comprehensive
and valuable Planting New Churches in a Postmodern Age (2003), he lists “secure the facilities” in
the top nine steps for churches planting churches.'” This observation suggests that the
Facility-Based Design will continue to be a significant design in use in the west.

Beyond these “Southern immigrant” models for Baptist churchs, a third church
model has emerged in the west with the starting of Saddleback Valley Community Church in
Orange County in 1979. I am calling this model the West Coast Model or the Seeker
Sensitive/Purpose-Driven Church model. Many of these churches were begun as
church plants while others have sought to transition from the Charleston or Sandy Creek
models to the West Coast model. This West Coast/Secker Sensitive/ Purpose Driven
Model” is still largely a Facility Driven Model. Its worship seeks to reflect the cultural
preferences of its target groups. Saddlebacks worship services are characterized by the rock
and roll sound preferred by most Southern California baby boomers and the fast growing
Clovis Hills Community Church of Fresno reflects the more Country and Western
preferences of the central California context.

The West Coast Model shifted its church structure toward an executive leadership-
looking model, which meant that church decision-making meetings were limited to a
quarterly or annual basis. The assumption was that minimal congregational polity required a
congregational vote 1.) to call the pastor, who then had delegated to him authority to “hire
and fire” staff, and 2.) to present annually an operations budget. The strategy presented in
the Saddleback Church growth conferences advocates growing big by growing smaller,
namely, the large worship celebrations are balanced with congregational involvement in
small groups.'® Many of the emerging West Coast model churches are “elder led and staff
run.” The most successful of the West Coast Model churches are what Thom Rainier
identifies as “high expectation churches,” which apply a hierarchy of member covenants
leading to greater spiritual responsibility.w Topical sermons, rich in textual proofs, present
how-to's for spiritual formation as opposed to the predominant verse-by-verse expository
preaching found in the Contemporary Charleston and High Tech Sandy Creek models.

""Neighbour, 49.

"Ed Stetzet, Planting Churches in a Postmodern Age (Nashville: Broadman & Holman,
2003), 325. Stetzer imparts some tested wisdom for this FBD church plants, “Ill-advised
decisions can send wrong messages to the community if the sociological values reflected in
the facility are out of step with the tastes of the community. “ He cautions against high
financial overheads and against the size of the space dictating the growth of the church; Ibid.

""Rick Warren, The Purpose Driven Church (Grand Rapids: Zondervan, 1995).

“Thomas Ranier, High Expectations (Nashville: Broadman, 1999).
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These topical messages connect well with the boomer generation desire for application steps
to every domain of life. Achievement and progress are high values in these churches and
members.

The Canadian House Church leader, Rad Zdero, has cast a helpful distinction toward
this developing Typology of emerging churches. Relative to the structures implemented by
western churches for evangelism and discipleship multiplication in small groups, in The
Global Honse Church Movement (2004), Zdero charts three models prevalent amongst churches
today: Traditional Church... WITH small groups, Cell Church... OF small groups, and
House Churches... IS small groups.” Zdero would likely characterize most West Coast
model churches as traditional, vertically-focused in staff, facilities-based churches with small
groups for fellowship, evangelism, ministry and discipleship. Before entering into
examination of the emerging Cell and House Church models in the west, reference to the
common trichotomy of church models characteristic of many contemporary church studies
is helpful.

Larry Kreider in Howuse Church Networks (2001) and Reggie McNeal in The Present
Future Church (2003) identify three kinds of churches:
1. Community Churches, which Kreider likens to “Mom and Pop” stores.
2. House Church Networks, which is likened to a shopping mall.”!
3. Mega Churches, which Kreider and McNeal liken to supercenters like Wal-Mart.*
To this trichotomy, Kreider adds a comprehensive fourth model,
4. The Regional Church, which includes all three kinds of the above churches in a
geographical area.”

This notion of a regional church incorporating all types of churches in the region is similar to
the church planting strategy developing in the Colorado Baptist Convention (SBC). The
emerging strategy there is to link “stackpole” churches to churches that meet in houses.
This approach appears intentionally more organic or pragmatically connectional than the

*Rad Zdero, The Global House Church Movement, (Pasadena, CA: William Carey
Library, 2004), 127.

“Kreider, 28.

*McNeal, 22. According to McNeal, 2 new mega church starts every two days. The
description of a mega church plant, the Fellowship of the Rockies in Pueblo, CO, in which
800 attended the first Easter, and two years later 2000 attended, is narrated in Curt Dodd,
“Following God's Vision from a Mega Church to a Church Plant,” in Reaching a Nation
Through Church Planting, compiled by Richard Harris (Alpharetta, GA: North American
Mission Board, 2003), 36-37. This book presents multiple models of emerging churches
from the microscopic view of the individuals often responsible for initiating that churches
start. More of these case study collections are needed.

PKreider, 20-21, 35.
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mere geographic framework developed by Kreider, although Kreider certainly hopes for a
vital, shared strategy within the regions he describes.

Two additional church models are emerging in the west. These distinctive models
emerge, when either a mega church (seating of 400-800) of the Charleston, Sandy Creek or
West Coast variety is in significant decline due to adjacent community transition or when the
church has become land-locked due to property costs. When the former happens, the
declining church may invite new ethnic churches to start within their empty spaces. Such
churches then move to become a Multi-Cultures Campus Church. The Multi-Cultures
Campus Church may not attempt to become a blended Multi-Cultural Church, which is
another emerging western model. Rather, a Multi-Cultures Campus Church has distinct
homogeneous congregations operating as distinct churches within one facility under a
stewardship agreement.”* When the latter happens and expansion becomes impossible, a
second church model is observed, that of the Meta Church or Multi-Campus Church
Model. In this model, one church worships on multiple campuses or locations throughout
a metropolis. In Reaching a Nation Throngh Church Planting, Rick Ferguson presents a narrative
ecclesiology of the Meta Church Model that grew out of Riverside Baptist Church in
Denver, CO.”

Closely akin to the Meta Church Model is a newer Rapid Multiplication Church
model. Paul Kim, founding pastor of Berkland Korean Baptist Church, Berkeley, California,
calls this model the Team Church Model. This church has developed into a small church
planting movement of now twenty-one churches in twenty years across the US and in
Furasia.” Members of a TEAM Church understand that the mission of the church is to
start new churches and that the method is for members of the existing church to be
relocated as a team to the new church start location. In 1991, a team of fourteen members
of the Berkeley congregation including founding pastor Kim, relocated to Cambridge,
Massachusetts, relocated to start Berkland Korean Baptist Church Fast. Kim asserts that the
team is already a church, and carries out all of the basic functions of a church.” In 1992,

*At a January 2004, training conference hosted by NAMB and GGBTS in San
Francisco, Ray Bakke was asked, “Which is right, focusing on people groups or multi-
cultural churches? Both/and was his the answer. Missiologist looks at the broader picture
while evangelists are reapers using a laser approach in a responsive group. Very few people
can conduct an orchestra or coach a pro team as there are very few pastors who can “pull
off” a multi-cultural church. We need a variety of churches to meet the diverse needs of an
urban populace. We as Southern Baptists need to understand and appreciate our niche and
be willing to celebrate the strengths of other denominational groups.

»See “Reaching Your City through Church Planting,” in Reaching a Nation Through
Church Planting, 82-83. Ferguson credits the term Meta Church to Carl George in Preparing
Your Church for the Future

*Paul Kim, “Team Church Planting,” in Reaching a Nation Through Church Planting, 92.

“bid.
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John Worcester launched a Team Church in the Dallas-Fort Worth metropolis at the
invitation of the area Baptist association. TEAM Church meets on Sunday evenings so that
its members can go out on Sunday mornings to satellite locations to start new churches.

This TEAM church functions as a church when it exercises its ministry to start other
churches.” The church documents and published strategy indicate that this model blends the
Purpose-Driven Model of Rick Warren at Saddleback (West Coast Model) with principles
derived internationally from missiological studies of church planting movements.” A church
planting movement is defined as “a rapid multiplication of indigenous churches planting
churches that sweeps through a people group or population segment.”” These churches
may eventually define themselves as the Scattered Church Model, in the sense that the
Pentecost event of Acts two was the empowering of the believers in the community to
scatter to the uttermost parts of the earth to present the gospel in the languages of the
hearers even as each heard the praise of God in Christ at Pentecost in his or her own
language. Thus the mindset of the Scattered Church is not to gather but to pour out the
church and scatter it in apostolic witness. In this instance, while a Mega Church is within
reach of some of these western churches, the intentional decision is to send out key teams of
people and key amounts of funds in order to reach more people in more places.”

The Multi-Cultural Church model seeks to blend any number of resident cultural
groups into a heterogeneous Baptist community. First Baptist Church of Vacaville, CA, has
become a Mega Multi-Cultural Church following the call of Dr. Leroy Gainey, an African-
American professor at Golden Gate Seminary, as its first non-Caucasian lead pastor. These
churches appear to use a traditional approach to Baptist polity including a High Tech Sandy
Creek approach to worship with graded Bible teaching and music programs meeting on
Sundays in church owned property.

With the tremendously successful Cell Church Model of the Yoido Full Gospel
Church in Seoul, Korea, with its membership at 750,000, and promotion of the cell church
movement through the In Touch Ministries of cell church movement of Baptist Ralph
Neighbour, Jr., other Baptists began to explore and develop Baptist Cell Church Models, or
as Neighbour prefers, People Based Design churches. Natural cell division and
multiplication has been the most difficult problem to solve in churches seeking to apply this

*Data found in a copyrighted CD, John Worcester, Church Planting Leadership
Resources, 2003.

*David Gartison, Church Planting Movements: How God is Redeeming a Lost World
(Midlothian, VA: WIGTake Resources, 2004), 259, 257-8. David Garrison has identified the
ministry of Shubal and Martha Stearns through the 17" century North Carolina, Sandy Creek
Church as a church planting movement. “Viewed through the lens of Modern day Church
Planting Movements, it is easy to add the Sandy Creek tradition to the list.”

hid., 21.

*"This “Scattered Church Model” is not what Edward Hammett has in mind in his
book entitled The Gathered and Scattered Church (Atlanta: Smyth and Helwys, 1999).
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model. Saddleback Valley Church could be categorized as a cell church with its heavy
emphasis of involvement in small groups off church property and with its authorizing
pastoral roles to leaders of those groups. However, Saddleback is best understood along
Zdero's notion of a church with small groups, since the large worship services are so significant
in the church's strategy, budget and staff.”” Strictly speaking the Cell Church Model is a
church of cell groups who come together regularly for celebration services, but clearly the
center of gravity for the Cell Church is in the cell. Most staff members in Cell Churches
equip and oversee volunteer cell leaders.

The central book in this Cell Church Model movement is Where Do We Go from Here?
and was written by Neighbour in 1990. The book is very practical but its ecclesiology is
framed in a caustic criticism on traditional Building Based design of Baptist Churches.
Wolfgang Simson is equally critical of the traditional Building Based Design. What
Neighbout's book has done for the cell church model, Simson's book is doing for the
House Church Model. In his book, Simson gives twelve reasons the house churches are
preferable to the traditional church.”” Among those twelve are “1.) Disciplined
multiplication... 3.) Freedom from church growth barriers... 4.) Involvement of many more
people more efficiently... 10.) It is more biblical... and 12.) It is undeniably cheaper.”** Rad
Zdero defines the House Church Model as

fully functioning churches in themselves, with the freedom to partake of the Lord's
Supper, to baptize, marry, bury, exercise discipline, and chart their own course. They
are volunteer-led and meet in house-sized groups for participatory and interactive
meetings involving prayer and worship, Bible study and discussion, mentoring and
outreach, as well as food and fun. Because they are typically autonomous, they more
easily adapt to persecution, growth and change, but are also more vulnerable to bad
theology and behavior. So, house churches become part of peer networks for health
and growth, like a spider web of interlocking strands.”
According to Kreider, “Cell groups have opened the door for house churches to emerge.””
David Garrison makes the distinction between cell churches and house churches relative to
their capacity to multiply rapidly, “while cell churches enjoy many of the initial qualities of
church planting movements, they tend to reach a plateau owing to the internal controls
associated with centralized leadership.”™”’

7 dero, 127.

PWolfgang Simson, Houses That Change the World: The Return of the House Churches
(Emmelsbull, Germany: C & P Publishing, 1999), 32-37.

Hbid.
»7dero, 4.

SKreider, 46.



26+ JBTM VOL.5 NO.1 BAPTISTS ON MISSION

In this developing Typology of emerging Baptist churches in the west, the House
Church Model and the Cell Church Model have some distinct characteristics from the
models identified above. Both models are non-Building Base Designs or put positively using
Neighbout's construct, House Churches and Cell Churches are People Based Designs.
Both models are critically dependent on volunteer leadership in pastor-like roles, with that
being even more significant in the House Church Model. All of the other models are heavily
dependent on paid, pastoral leadership. Sarcastically, someone has said that House Churches
avoid the three biggest barriers to rapid multiplication of new churches and believers;
buildings, budgets and “bigshots.” The hope for orthodoxy and orthopraxy in the House
Church Model is in the voluntary network of sister House Churches, somewhat like a Baptist
association of churches. Some of the leaders of the House Church movement in Southern
California are Neil Cole and Paul Kaak.

In a conference in San Francisco in January, 2004, Cole indicated that he preferred
Simple or Organic Church to House Church for three reasons: 1.) a house is a building
and the church is not a house; 2.