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Editorial 

This journal still feels new: this is only the fourth issue. What we hope 
is developing is a journal sharing good theological reflection, from a 
mixture of emerging and established scholars, and which is interesting 
and helpful to a broad range of people — those who are Baptists and 
those who are interested in Baptist thought. 

This new issue makes available Brian Haymes’ text A Question of 
Identity: Reflections on Baptist Principles and Practice, which was originally 
published by the Yorkshire Baptist Association in 1986. It was 
something of a bestseller and has remained on reading lists for those 
doing Baptist history and principles. Brian has revised the text slightly; 
otherwise it is as it was given 35 years ago. In addition to this text, 
Brian has written something of a ‘coda’ or a ‘postscript’ to the original, 
reflecting on Baptist identity in our current context. To both these 
articles, Anthony Clarke has written a response. Baptist identity 
remains a question and these contributions offer possible answers and 
further questions. 

Also in this issue comes an article from Stuart Weir on theology of 
work in conversation with 1 John 1:7. He explores what it means to 
‘walk in the light’ in the workplace, with reflections on church and 
atonement. 

A final article is an appreciation of the British pastor-scholar Ruth 
Gouldbourne. Ruth was recently honoured with a festschrift on the 
occasion of her 60th birthday; that book contains a wonderful feast of 
articles that pick up themes and interests of Ruth’s life and ministry. 
The article here, by two junior scholars, is an attempt to articulate the 
theological contribution she has made in the hope that others will 
equally find much to appreciate and learn.  

Andy Goodliff 

 

 

  

 



4 
 

Journal of Baptist Theology in Context, Issue 4 (2021)  4 

A Question of Identity 

Brian Haymes 

 

Key Words: Baptist identity, church, baptism 

A form of this essay first appeared as a booklet under the title A 
Question of Identity: Reflections on Baptist Principles and Practice. Given as a 
series of lectures to Baptist Ministers it was first published at the 
Ministers’ request by the Yorkshire Baptist Association in 1986. It is a 
document of its time, although I have had a steady stream of requests 
for a copy. What follows is the basic text but with some changes of 
style and historical references. 

1. Baptist Identity: The Importance of the Question 

I propose to set forth and defend a thesis. It is in three parts: (1) that 
there are important features of Christian identity to which Baptists 
have born witness as a way of being Christ’s church; (2) that these 
features are worth developing and guarding because it is for more than 
our own good that Baptists be true to their inheritance; (3) that we are 
presently in danger of neglecting these features and in some instances 
actually betraying them. Just what some of these particular features are 
I shall come to later and develop more directly. 

In many ways I am both surprised and disappointed that my mind has 
turned to this task. I am surprised because from the very start of my 
ministry I have known ecumenical commitment and fellowship. My 
first pastoral charge, in St George, Bristol, was part of the Redfield 
United Front, an area of local ecumenical experiment before such 
things were invented. In my two other pastorates I was grateful for the 
friendship and fellowship of those other traditions that encouraged me 
to believe that the quest for the unity Christ wills is a primary sign of 
an obedient church on the road to genuine renewal. At the time of 
writing (1986), I was the principal of the only UK Baptist college 
wholly committed to an ecumenical way of life. 
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So I find it surprising that I seem to be advancing such a limited thesis. 
May I make it clear, I hope beyond all doubt, that this is not for me an 
exercise in denominationalism. Most ‘isms’ are forms of idolatry and 
stand condemned when they lay claim to a loyalty that belongs to 
Christ alone. To shout for Baptist identity, for the denomination’s sake 
as such, would be, in my understanding, an act of betrayal against the 
Christ who is leading the church into new streams of life that we can 
only enter together. 

I would, however, say this. It is my personal experience and 
observation of others that serious ecumenical involvement does 
strengthen denominational awareness. My suspicion is that you will 
find the most convinced Baptists as Baptists in the various forms the 
ecumenical movement takes. Few Baptists have been so committed to 
the cause of Christian unity as have Dr E.A. Payne and Dr David 
Russell, but few Baptists have been so committed to Baptist principles 
as have they. Those who stand outside local and national councils may 
believe that they are most loyal to our tradition and understand it 
better, but I am not so sure. Encounter with people of other 
denominations makes the participant think again and again about just 
what it is that they are asserting. To remain convinced under these 
circumstances is born of an understanding and appreciation those 
outside the discussion do not know. 

So I do find it personally surprising that this is my theme, and 
disappointing also. The disappointment is there because of what I see 
and hear of some Baptist church life today. Again, may I make it clear 
that I have no desire to defend a Baptist tradition just because it has 
been the tradition. That kind of fundamentalism is as dishonouring to 
God as is any other kind of fundamentalism. I am not arguing for the 
ways of yesterday in our Baptist churches because I have some 
personal dislike or disapproval of what is common among us now. It is 
more important than all that. It is the conviction that aspects of our 
Baptist identity, ways of being the church in keeping with our gospel 
convictions, are being disregarded or abused. In the last analysis my 
thesis is about the nature of the gospel. 

I have met members from too many churches who tell me of 
procedures, activities and beliefs which, in my judgement, compromise 
and betray the gospel. It is as disappointing and serious as that. I have 
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had to listen in sorrow to too many members and ministers indeed, 
some of long standing, who are no longer part of Baptist life because 
as they sometimes put it ‘this is no longer the denomination I joined’. 

Now, in one sense, of course it isn’t. Everything changes and develops 
and that is a sign of life. Only the dead do not change, and I hope I 
have made it clear that I am not trying to mount some defence of 
yesterday’s details as against their modern counterparts, the kind of 
hymn-verses-choruses controversy once much loved of 
correspondents to The Baptist Times. That sort of dispute may be 
important but in its detail it is not my concern here. Neither is it the 
typical concern of those who have spoken to me about their leaving of 
the denomination for other churches. It is more fundamental. It is 
about those aspects of Baptist life that together led us into our Baptist 
identity in affirmation to what we believed about Christ. As I say, it is 
fundamentally about the gospel, about God’s ways with us that I am 
compelled to write. 

Thus far, I have used the personal pronoun in both singular and plural 
forms. Perhaps I claim too much when I use the plural and talk of the 
beliefs and practices ‘we’ Baptists share. I am no historian, and though 
you may judge it rightly to be a shocking thing for a college principal 
to say, I confess that I am no great shakes as a Baptist historian. 
Others with better information and perspective must correct my 
judgment and assertions. There is an old joke about the person who 
speaks for the Baptists having yet to be born and the parents are dead. 
So, this is a personal statement; it is very much ‘as I see it’ and others 
will perceive things differently. I hope they will tell me what they see. 

I believe we are losing a sense of denominational identity and that that 
is serious. Perhaps such ‘identity’ never was very strong, or if it was 
there, it was for those sociological and atheological reasons that 
undoubtedly have a large part in bringing any denomination into 
being. Perhaps. But I note this, that some Baptist risked personal 
opprobrium, sacrifices and death for what they held dear as Baptist in 
their gospel witness. To them, at least, such things mattered. They 
transcended social concerns alone. Less dramatically I have noticed 
this. When I first was in pastoral charge, members leaving the district 
would ask me for the addresses of Baptist churches in the area to 
which they were going. There was a kind of loyalty and self-
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understanding which meant that membership would eventually be 
transferred to another Baptist church because it was Baptist. 
Nowadays that does not happen to anything like the same extent. It is 
much more likely that people will shop around and other criteria than 
denominational are employed as people look for a ‘lively’ church. 

This is certainly the case in the student world. Denominational 
societies in the universities have virtually disappeared. Few ministers 
commend students to the local chaplains, being more likely to pray 
and encourage their young members to follow a theological line from 
all parts of the theological spectrum, or party expression, rather than 
the matter of denominational identity. 

Which brings me back to both surprise and disappointment because it 
seems to me that there are both positive and negative reasons for this 
kind of change that has taken place. 

Positively there has been the rise of ecumenical consciousness. 
Baptists, like some others, have not always had a good name when it 
came to church unity discussions and participation in schemes of 
reunion. We tended to stand on the edge, for a number of reasons. But 
the truth is that many a local Baptist congregation has established 
ecumenical links. Through the influence of the ecumenical agencies 
and through, we pray, the leadership of the Holy Spirit, we have found 
a wider family that is ours in Christ. 

Many of us are thankful that we have lived and ministered at such a 
time when we were led into larger places, open areas where the wind 
blew stronger and more clearly than in those confined hollows where 
storms can so easily rage and the dust clog our lungs and eyes. It is not 
that we have sought to be less than Baptists but more. It has meant a 
loss of identity only in the sense that children lose their childhood and 
grow to fuller structure in a larger world. This ecumenical 
development, through official and unofficial channels, has weakened 
in one sense our denominal identity by making us aware of the divine 
judgement on all our denominations. In all other ways, it has been 
liberating, strength giving, positively disturbing and creating - as we 
might expect of the Spirit’s work. Here I recognise a positive challenge 
to my thesis. 
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But there are other, less appealing reasons why denominational 
identity and loyalty has been changed. I shall mention three. First, 
there is the polarity experienced in all the British churches around such 
matters as theological perceptions, the liturgical movement, the 
theology of mission and charismatic renewal. These ‘divisions’ and 
others cut across the denominational boundaries and create their own 
loyalties. Members moving to a new town would look for an 
evangelical church, or charismatic gathering, or some other criteria of 
distinctiveness that was important to them. But just note at this point, 
please, what this says about what is understood in practice to be the 
ground of Christian belonging and fellowship. It is an issue to which I 
shall return. 

Second, there is the rise of what I call ‘non-rational conservatism’. By 
this frail phrase I mean an attitude to Christian truth and life that 
places great store by ‘feeling right’ especially in togetherness. ‘Let’s just 
share together’ is a key catchword. On the face of it, it seeks to 
overcome Christian divisions in a surge of Christian spiritual unity but 
in reality it is the gathering of the ‘right feeling’, a particular illustration 
of my first point. Such an attitude to the Christian life can reveal an 
impatience with demanding questions of belief and practice. These are 
dismissed as ‘theology’. Whereas ‘real Christians’ just get on with 
praising God. 

Such ‘non rational conservatism’ is easy prey to the rising 
contemporary dogmatic neo-biblicism. A chaplain to university 
students who is also the minister of a large central town church said to 
me in some disappointment, ‘the students have told me that they don’t 
want to think when they come to church’. It is an attitude not 
restricted to students. In one sense the churches are only reflecting the 
spirit of the age with its desire for authoritative leaders with clear cut 
answers, preferably set to songs that demand little in every sense. 
Feeling right is all, and we solve life’s difficult questions by dissolving 
them. 

You will have gathered, rightly, that I have little taste for this kind of 
religion, believing as I do that it represents a compromise with the 
gospel. I do have a serious regard for that conservative evangelicalism 
that took questions of doctrine, truth, belief and order seriously in the 
conviction that these things are not just ‘theology’ but they matter in 
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the whole question of the church living in the light of the gospel. But 
‘non-rational conservatism’ produces rot and there is a lot of it around. 
It is not traditional conservative evangelicalism that influences our 
churches now. That tradition did not despise the mind. There may be 
good vibes to be had from a certain kind of groupiness in religion but 
it can all become a trap, shielding us, perhaps intentionally, from the 
great intellectual and moral issues before the church and the world. 
Denominationalism at this level may be lost but it is not all gain. I hold 
no brief for that sterile intellectualism that can deaden the Spirit 
however ‘correct’ its words. But we are bidden to love God with all 
our heart and mind. 

The third unappealing reason for a loss of denominational identity has 
been the rise of personality cults within the church. This is not 
unrelated to the modern longing for the authoritative leader and the 
charismatic personality. Have you noticed how, in the religious press, it 
is the names of the speakers that are in bold type when advertising a 
conference, often more prominent than the conference subject itself? 
It is around personalities that loyalties grow, loyalties that may in the 
end be little more than fashion. 

Basing Christian fellowship on anything other than Christ ill becomes 
a Baptist understanding of the church. In a situation like ours, where 
theological polarities, what I have called ‘non-rational conservatism’, 
and the cult of the personable leader becomes over-important, the 
need for a resurgence of Baptist identity will not go amiss. 

My argument is that there is such a thing as Baptist identity and that it 
is important for the good of the whole church that it be preserved. I 
do not think that such identity consists in particular doctrines in 
themselves, such as believer’s baptism or the gathered church, but in 
their unity, a way of being Christ’s church in the world. 

I have chosen four particular features of that identity for the next four 
sections. I could have chosen others but these seem to me to have 
contemporary significance. They are the nature of the true church, the 
question of authority, the tradition of dissent and the importance of 
right belief. 
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Let me repeat myself, to make my point quite clear. I am not 
concerned with denominationalism. Such an ‘ism’ is no better than the 
party spirit so properly condemned by St Paul when he found it at 
Corinth. It flies in the face of the spirit of the high priestly prayer of 
John 17. Neither am I concerned with a kind of morphological 
fundamentalism, a kind of up-market ‘well, we’ve always done it that 
way’. Being true to our history as Baptists would seem to me to be 
more a matter of responding to present circumstances than actually 
standing by an ancient order. Everything we say, build and do is 
historically conditioned and, therefore, is not to be absolutised in a 
fundamentalism of tradition. That would seem to me to be a form of 
idolatry and I want no part of it. 

I expect and hope for Baptists to change, eventually to lose and find 
their freedom in the coming great church. I pray and long for that day. 
But realistically I recognise that for the present the denominations will 
continue, only slowing changing. It seems to me, therefore, at such a 
time as this that we all remain loyal to what we still experience as 
genuine insights, for the sake of the church of Christ, and I would add, 
ultimately for the world. 

2. The True Church 

The early Baptists shared with other Christians of their day a sense of 
necessity when it came to explaining themselves to the world and to 
other Christians in particular. This they did by producing confessions. 
I shall have something to say about this in the final section. 

But for the moment, let us concentrate on an interesting feature of 
these various confessions. Generally speaking it is apparent that 
Baptists held, in keeping with others, the chief doctrines of the Faith. 
When they came to confess their faith in God, Father, Son and Holy 
Spirit, when they touched upon the doctrines of salvation, creation and 
the last things, there is little that is exceptional when compared with 
other churches, at least those persuaded by the Calvinism of the day. 

The point where differences emerge, vigorously sometimes, is over the 
doctrine of the church. It is on this issue that Baptists marked out their 
confessions with clarity and persistence. They were particularly 
concerned with the calling into being by God of the true church. 



11 
 

Journal of Baptist Theology in Context, Issue 4 (2021)  11 

Just read and note this long quotation from the influential Second 
London Confession 1677. 

1. The Catholic or Universal Church, which (with respect to 
internal work of the Spirit, and truth of grace) may be called 
invisible, consists of the whole number of the Elect, that 
have been, are, or shall be gathered into one, under Christ the 
head thereof; and is the spouse, the body, the fulness of him 
that fillest all in all. 

2. All persons throughout the world, professing the faith of 
the Gospel, and obedience unto God by Christ, according 
unto it; not destroying their own profession by any Errors 
everting the foundation, or unholyness of conversation, are 
and may be called visible Saints; and of such ought all 
particular congregations to be constituted. 

3. All purest churches under heaven are subject to mixture, 
and error; and some have so degenerated as to become no 
Churches of Christ, but Synagogues of Satan; nevertheless 
Christ always hath had, and ever shall have a Kingdom in this 
world, to the end thereof, of such as believe in him, and 
make profession of his Name. 

4. The Lord Jesus Christ is the Head of the Church, in whom 
by the appointment of the Father, all power for the calling, 
institution, order, or Government of the Church is invested 
in a supreme and sovereign manner, neither can the Pope of 
Rome in any sense be head thereof, but is that AntiChrist, 
that Man of Sin, and son of perdition, that exalteth himself in 
the Church against Christ, and all that is called God; whom 
the Lord shall destroy with the brightness of his coming. 

5. In the execution of this power wherewith he is so 
instructed, the Lord Jesus calleth out of the World unto 
himself, through the Ministry of his word, by his Spirit, those 
that are given unto him by his Father; that they may walk 
before him in all the ways of obedience, which he prescribeth 
to them in his Word. Those thus called he commandeth to 
walk together in particular societies, or Churches, for their 
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mutual edification; and the due performance of that public 
worship, which he requireth of them in the World. 

6. The Members of these Churches are Saints by calling, 
visibly manifesting and evidencing (in and by their profession 
and walking) their obedience unto that call of Christ; and do 
willingly consent to walk together according to the 
appointment of Christ, giving up themselves, to the Lord and 
to one another by the will of God, in professed subjection to 
the Ordinances of the Gospel. 

Where will you find the purest church under heaven? Once the 
confession has allowed for the fact that in this matter perfection is not 
on the agenda, the answer is in that congregation called out by Jesus 
Christ the Lord, gathered in but from the world, who walk the way of 
obedience, who live and worship by the Word together. This is the 
concept of the gathered church, those who have been born from 
above, converted, made alive in Christ by the power of the Spirit. This 
is the regenerate church that lives by grace through faith. 

In other words, there was no claiming that you were a member of 
Christ’s church just because you happened to be born into a so-called 
Christian country. Simply because your parents or grandparents were 
Christians and had put you through some religious rite as a child, this 
did not make you a member of Christ’s church. The true church was 
the church of God’s choosing, God’s calling in Christ of those who, 
gifted with the Spirit’s work of faith, need put their trust in Christ the 
Lord. Here was a strong stress on the divine initiative, the work of the 
gracious God. 

Since the true church was thought of in these terms, and the 
confessions supported their argument by massive appeal to scripture, 
and since, as all acknowledge, baptism is the sign of entry into the 
church, then baptism is for believers only. It is for those who, to quote 
again from the confession, ‘do actually profess repentance towards 
God, faith in, and obedience, to our Lord Jesus Christ, (these) are the 
only proper subjects of this ordinance’. 

Now, why should I bother to go over this familiar ground again? 
Should you be a Baptist, I shall be very surprised if, at least in general 
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terms, you do not agree with me thus far. My reasons for the reminder 
is because I believe that in this understanding of being the church 
there are encompassed some very important matters, not just about 
Baptist identity but about the meaning of grace and the significance of 
the church. I hope you will not be too dismayed if I say I am going on 
to make nine inter-related points. 

1. This perspective on Christian identity recognises the importance of 
the church in the purposes of God. The church does not come into 
being as some optional additional extra to God’s great work of the 
salvation of the world. Rather it is fully part of that purpose and that, 
above all, is its glory. 

It is all too easy, the church becoming what it can sadly become as an 
everyday reality, to lose this sense of the church’s significance. I can 
understand the world making fun of the church and counting its life of 
naught. I can understand those in the church who weep and laugh 
over its foibles, ridiculousness and abiding sins. But what I cannot 
understand are those Christians for whom the thought of being the 
church is of no consequence, who have a low view of its calling in 
every respect. I do not myself subscribe to the view that argues that 
the church is an extension of the incarnation but I do believe the 
concept of the body of Christ has to be taken with seriousness as that 
flesh and blood reality of the presence of Christ in the world. I affirm 
the importance of the church in the purposes of God. Any notion of 
salvation that overlooks this is just too small, not least in terms of the 
biblical witness. 

2. So I argue, Baptists have stressed the gathered nature of the church. 
But the point to underscore here is that the gathering is the act of 
God. The church does not come into being because a few like-minded 
religious people get together to do their own thing and establish their 
own club. Church is called into being by God. Its presence in the 
world is a work of his grace. 

In 1985 the Baptist Union published a slim collection of essays entitled 
Bound to Love. At their heart was an argument about the meaning of the 
church and to this the authors gladly resorted to the biblical and 
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historic concept of covenant.1 Many of our churches in earlier days 
saw themselves as covenanted communities and, in true biblical 
fashion, thus emphasised the divine initiative. It is God who makes 
covenant. It is God who calls the church into being. 

We suffer in our generation the old temptation of human centred 
religion. It shows itself in several ways but one of the consequences of 
it is that we think of the church as being ‘ours’, based on human 
initiative, the success or failure of which is demonstrable in human 
terms. The price paid in taking this view is the loss of the great sense 
of God’s calling, the coming into being of the church, and the 
sustaining in being of the church by the gracious action of God. The 
chief builder of the true church is the Lord. By grace we are saved, by 
grace we are made to be numbered among God’s people. Let me stress 
the concept of the gathered church, gathered by the gracious God, lest 
we lose the realisation that the church is born out of the gospel rather 
than the gospel being sent forth from our church. 

3. You will have sensed in all this that I want us to recover the old 
evangelical doctrine of grace. That God is gracious and calls us to the 
life in Christ, to be his people in the service of his Kingdom, that is of 
the gospel founded on the life, death and resurrection of Jesus, the 
very grace of God. 

Now ‘grace’ is not something that God possesses as we might own a 
car or have red hair. Grace is of the very nature of God so that it is 
better to say that God is gracious. This is God’s nature and activity. 
Speaking in this way means that we are saved from thinking of grace as 
some substance, some extra, that God might instil into us, almost on 
the model of the doctor’s injection of some protective serum. God is 
gracious and it is by God’s precious activity that we are saved and 
called to be God’s church. 

It is easy, so it seems, to speak of God’s grace in impersonal terms - 
just as it is too easy, so it seems, to present the gospel in terms such 
that it is our believing that saves us and if we do not believe we are 

                                                
1 Some of the authors of Bound to Love went on to reflect on covenant, in 
Something To Declare (Whitley, 1996); On the Way of Trust (Whitley, 1997) and 
Baptists and the Communion of Saints (Baylor, 2014). 
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damned. The first error separates God and God’s grace; the second 
encourages this human centred approach to the Christian life. 

A realisation of the dynamic personal category of grace, that God is 
gracious, helps us see the true significance of the notion of relationship 
with God. The gracious God is not forced upon us upon us, blinding 
us with mighty wonders and the overwhelming works of power. We 
are saved by grace, by that gracious graceful waiting Father who by the 
power of divine vulnerable love evokes our trust in him. Thus are we 
saved by grace, there is nothing for any of us to boast about. Our 
salvation is the work of God from first to last and even what we call 
‘our faith’ is but God’s gracious gift unto salvation. 

4. That God is gracious is the very heart of the gospel. It is the faith 
the true church lives by and proclaims. The graciousness of God, who 
is Christlike and in whom is no un-Christlikeness at all, that is the 
ground and motivation of our evangelism. We do not evangelise in 
order that the church of itself might grow, for that is bordering on the 
temptation to human-centred religion that may have its worldly 
success but does not lead to life. 

Because God seeks to save all; because in God’s gracious purposes the 
church is called into being; and because of this, the true church sets 
forth the personal challenge of the Kingdom in the name of God. 
Here is the importance of evangelism, the sharing of the good news 
that God is gracious. If you know that you will share the love that you 
are given. If you don’t know it no number of appeals to be committed 
will make the essential difference. The true church is evangelical not as 
a theological party label (another of those ‘isms’) but in the proper 
sense of living in, by and with the call of the gracious God. 

5. I have already argued that the doctrine of believer’s baptism arose 
out of this doctrine of the church. I believe that here we have an 
important gospel insight.2 

                                                
2 I have reflected further on baptism in 'Baptism as a Political Act' in Reflections 
on the Water: Understanding God and the World Through the Baptism of Believers edited 
by Paul S. Fiddes (Macon: Smyth and Helwys, 1996), 69-84; 'Baptism: A 
Question of Belief or Age?', Perspectives in Religious Studies 27.1 (2000): 121-26; 
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I reject absolutely that charge from some that believer’s baptism 
stresses more the human response while infant baptism stressed the 
grace of God. For reasons I have already given, I judge that any notion 
of grace that suggests some impersonal action without relationship is 
to speak of something other than the grace of the Christlike God. It is 
true that in some Baptist churches baptism is set forth as only some 
individual personal act of witness to faith in Christ but this is selling 
the Baptist understanding sadly short. Believer’s baptism is an 
affirmation of the saving grace of God. As such I think we Baptists 
ought to be much bolder in affirming the sacramental nature of the 
action. Here God has provided a fruitful meeting point between God 
and God’s church. I say ‘God’s church’ because it simply is our 
experience that more than the individual candidate is involved in 
baptism. We are all drawn into this activity of the gracious God. Our 
coming to baptism affirms the divine initiative and in the very act of 
baptism God remains the chief actor. Isn’t that your experience of 
simply being at a baptismal service? 

Would I then be in favour of closed membership churches? My 
answer is ‘in spiritual practice, Yes, in law no’. On the basis of Paul’s 
argument in Galatians I would not make any religious rite in itself the 
basis of Christian fellowship. That is the road that leads to legalism. 
But I would be very reluctant to receive into membership anyone who 
would be unwilling to be baptised. I cannot think of what would count 
as a possible reason for such a rejection of this step following the 
Lord. Baptism, like the eucharist, is the Lord’s gift to his church. I 
hope we shall never underplay its significance. I fear we are in danger 
of so doing. 

6. Part of the significance of baptism, in keeping with my argument 
that the church is called in the purposes of God and that we are 
gathered by God to be God’s church in trusting response to God’s 
gracious call, is the notion that in baptism we are incorporated into 

                                                                                          
'The Moral Miracle of Faith' in Dimensions of Baptism. Biblical and Theological 
Studies edited by Anthony R. Cross and Stanley Porter (Sheffield: Sheffield 
Academic Press, 2002), 325-32; and 'Making Too Little and Too Much of 
Baptism' in Ecumenism and History: Studies in Honour of John H. Y. Briggs edited by 
Anthony R. Cross (Carlisle: Paternoster, 2002), 175-89. 
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Christ. This in itself is a rich and fruitful theme and I cannot attempt 
to draw it out now, save for this comment. 

The relationship between baptism and church membership is too 
important to be overlooked. Again I argue that those Baptists who 
stress the individual nature of baptism alone offer an unbalanced 
interpretation. There are no private deals with Jesus. To be baptised 
into Christ is to be baptised into his body. By baptism we become 
members of Christ’s church and for Baptists that always takes form as 
the local fellowship of believers. Those Baptists who are prepared to 
baptise people without the privileges and responsibilities of church 
membership being straightforwardly implied do not seem to me to 
have grasped the full significance of baptism, of the Church, or of the 
fellowship of Christ. When this happens we are in serious risk of loss 
of identity, not just as Baptists, but as Christians. 

7. By extension of the last point, it seems to me important that for all 
our recognition of the significance of the local congregation of the 
fellowship of believers, we also recognise that being in Christ draws 
those geographically separated congregations into fellowship in Christ. 

No Christian congregation lives to itself, in Christ. No Christian 
congregation does its own thing, in Christ. It is this incorporation, this 
‘being the body of Christ’ that is the theological ground of our 
associating together and our shared life as a Union of churches. Such 
interdependency was more obviously a feature of our early Baptist life 
than it is today. The 19th century saw the emergence of the 
independent Baptist church, a downgrading of a more traditional and 
theologically significant perception of the nature of the church and 
common life in the body of Christ. 

It is a disturbing feature of our present Baptist ways that association 
life is marginal to most congregations. I am dismayed when local 
congregations, or more often simply their ministers, take that phrase in 
the Declaration of Principle about each church having liberty, under 
the guidance of the Holy Spirit, to interpret and administer Christ’s 
laws, as justification for them to do what they will without any 
reference to others in the fellowship of Christ. I am not pleading for 
some centralised control but simply for the recognition that we are 
given to one another, that we need one another, to encourage, rebuke, 
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question, confirm, enhance our common life. We need a renewal of 
trust, a larger sense of Christ and the church. We need to be reminded 
that it is only with all the saints that we know the love beyond 
knowledge. The true church is the church in active fellowship and 
association with others in Christ. 

8. Let me go back for a moment to my point about the church being 
part, an important part, of the purposes of God in Christ. I do so to 
draw out this point about the true church we are sometimes in danger 
of distorting. 

Since the church is called in the purposes of God, it cannot be in itself 
the full sum of God’s purpose. The church serves God’s purpose. 
True enough, those who by grace know the fellowship of Christ 
rejoice in their salvation and their hope, but God’s goal is nothing 
more nor less than the Kingdom. Do you recall that perspective in 1 
Corinthians 15 as the apostle speaks about the work of the risen 
Christ, delivering the Kingdom to God the Father after destroying 
every rule and every authority and power. ‘When all things are 
subjected to him, then the Son himself will also be subjected to him, 
who put all things under him that God may be everything to 
everyone’. (1 Corinthians 15:28). 

The church does not equal the Kingdom. It bears witness to its 
experience of God’s salvation and calling and to God’s own hope, 
God’s dream of a mended creation. Thus the true church participates 
in the mission of God. It is the church for the sake of God which 
means for the sake of the world. I shall illustrate what this has meant 
for some Baptists in a later section. The seeming indifference to the 
claims and needs of a dying world that is all too easily expressed in 
some forms of church life would not have been recognised by some of 
our Baptist forefathers as authentic Baptist existence at all. 

9. The understanding of the church I have tried to set forth here can 
be described as having a sharp clear centre with blurred edges. The 
sharp clear centre is God in Christ, God in Trinity. God calls the 
church to be the church. God gathers us in fellowship, feeds and 
nourishes us, and calls us to share God’s mission. The central focal 
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point of the church is clear. The ground of our belonging is the living 
Christ of God.3 

But the edges are blurred. As older generations said, only the Lord knows 
his own. Therefore it is not for the people of God in the world, with all 
their frail and sinful humanity and limited vision, to fix the limits of 
God’s gracious saving presence. 

The centre focal point of the church is Christ and he is always more 
than our ideas of God. That is also why the true ground of fellowship 
is something more than doctrinal agreement, or common experience, 
or preferences in worship, or understanding of mission. The centre is 
Christ whom we are called to follow. Christ is more than our 
knowledge and experience of him. See again how we need one another 
if we are to grow into the fullness of Christ. But see also how we must 
be rather more open and trusting of one another than we sometimes 
are. 

If we are saved, if we are members of the true church, then it is by 
grace, by grace alone. And if Christ accepts us as we are, sinners and 
failures, then might not that quality of Christlike acceptance of one 
another be something for which we might earnestly pray, as token of 
our longing to be the church, not ours, but God’s, to the glory of God. 

At their best Baptists have perceived these things with an openness to 
ways yet to be made known. There is a Baptist identity here worth 
preserving. 

3. Questions of Authority 

Questions of authority have always been and will always be on the 
church’s agenda. People have asked for authoritative statement of 
doctrine and ethics, what is believed and what should we do? Thus in I 
Corinthians we have an early exercise in pastoral theology. Some 
difficult questions of faith and freedom were being raised. Just how 
authoritative is an apostle, and is Paul a real apostle anyway? What 

                                                
3 For a further exploration of these points, see chapters 1 and 2 in Brian 
Haymes, Anthony R. Cross and Ruth Gouldbourne, On Being the Church 
(Paternoster, 2008). 
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should be done about immorality or false belief in the church, and 
who should make the decisions anyway? On the discussion on 
marriage in chapter seven Paul is careful to draw a distinction between 
his own words, which are not without authority, and the words of the 
Lord which carry more weight. But even if a ‘word of the Lord’ can 
settle some issues in Corinth there are many more problems, and 
among them some of the most pressing threats to our common life 
today, not covered directly by that source. 

We know the problem of defining and recognising true authority. It is 
popularly said that we live at a time when there is a crisis of authority - 
not just in church affairs, but in our general moral and political life. 
The respect for authority has gone, so we are told. And to fill the 
vacuum there has come with a rush a horde of authoritarian leaders, in 
state and church. Such figures always have their day when crises of 
authority emerge. It seems we cannot bear the agony of uncertainty for 
long. 

I think we do live at a time when understandings of authority are 
changing, when certainly some traditional centres of authority are 
being ignored or severely tested. But I doubt whether we are really 
very different in this respect than any other age. Perhaps better world 
communications heightens the tensions and makes some controversies 
more visible. 

But, in fact, as we all know, the questions of authority have come 
much nearer home. The issue is raised in many a discussion between 
ministers and comes alive, directly or indirectly, in church meetings. As 
a denomination the Baptists have not had a central council with 
authority. We have had no Pope, although some have come near to it 
in the imagination of their hearts! We have recognised the autonomy 
of each local congregation, none being able to dictate to another. So 
the government of the church has found its expression through the 
church meeting. And this at times has led to frustration of major 
proportions. I have heard disturbing stories of local church meetings 
where the faithful few have thought and prayed an issue through with 
their minister only to have their hard-won and costly proposal rejected 
at a specially called meeting by those claiming ‘rights’ to be present but 
whose attitude and response has been far from right. Hearts get 
broken and tempers are lost, and so is the spirit of Christ. 
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Such experiences are not unknown, God forgive us, and it is perhaps 
no surprise that new patterns of authority and leadership emerge. The 
less-than-perceptive, foot dragging, spiritually unresponsive church 
meeting is laid to rest and the others, those of insight, faith and true 
love for the Lord lead the church. At last something can be done, at 
last we can really go forward! 

Now let me say that I have sympathy with ministers, deacons and 
church members who turn their minds in this direction. Trying to lead 
a local church with a polity like ours is at times a frustrating, heart 
breaking business. And when old Joe kicks up a stink and wins the 
emotional support of the meeting because he has been so loyal for so 
long rather than for what he says…you can’t help but wonder and start 
looking elsewhere. And this is increased as we are told, allegedly, that 
the growing churches are those with clear authoritative leadership - 
and you do want your church to grow. 

But I believe there are profoundly evil temptations near us when we 
think like this and not a few fellowships of believers have been utterly 
destroyed by an erroneous theology of authority and leadership. I 
think by reasons perhaps of our frustrations, perhaps because of our 
aping the spirit of the age, we are rejecting important evangelical 
insights to which our heritage bears testimony. On the issue of 
authority there is something to be said for Baptist identity, a way of 
being the church in the world. If we lose these insights we may able to 
get things done as we judge best but we shall have lost a pearl of great 
price. We will have lost something of what it is to live in the Kingdom. 
Let me explain. 

It seems to me that traditionally Baptists have wanted to say three 
things about authority. First, all true and ultimate authority is Christ’s. 
He is Lord and none shall qualify or share his Lordship. He is not 
simply the head of the church, he is Lord and all authority in heaven 
and on earth has been given to him. 

Second, the Bible is authoritative, significantly more so than preacher, 
pastor or pope. It has also been understood that personal or corporate 
claims to receive divine illumination by the Holy Spirit have to be 
brought to the test, not the least, of scripture. 
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Third, when it comes to the shape, direction and ordering the life of 
the local company of believers then, as the Declaration of Principle 
has it, ‘each Church has liberty, under the guidance of the Holy Spirit, 
to interpret and administer his (Christ’s) Laws’. No local company of 
believers has rights and authority over any other fellowship. That is to 
put the point negatively. The more important positive features are 
those we shall come to later. 

Now, I do not believe we can simply repeat these affirmations without 
facing the pressing questions of authority which arise within and 
outside the church today. Part of our being true to Baptist insights will 
be in seeing how these three affirmations can be held creatively 
together. I am also conscious of the need to recall what I wrote earlier 
about no one being able to speak for the Baptists, On this matter of 
authority I doubt whether I shall be able to carry everyone with me. 
But I do think that I am acting in a true Baptist spirit when I ask you 
to ‘hear’ what I have to say and then, of your kindness, affirm my 
perceptions of gospel truth and, with gentleness, correct my errors. We 
owe it to one another, in this and other matters, to speak the truth in 
love. What I shall do for the remainder of this section is to reflect on 
these three affirmations about authority and see how they might relate 
coherently together. 

First then, the authority of Christ. This I take to be an absolute 
statement in that in all human affairs it is the Christian conviction that 
Christ is sovereign Lord. I shall want to dwell on this and its 
implications much more in the next section but here I want to make 
two particular points. 

The first is to underscore the affirmation of the absoluteness of the 
authority of Jesus Christ. He alone is Lord. This is part of the meaning 
of the raising up of Jesus in the power and purposes of the living God. 
It means that all human words, institutions, claims to authority and 
status are relativised. To attempt to affirm an absolute authority other 
than or alongside and greater than Christ is to fall into idolatry. It is 
the worship and service of another pretending to be a god. It is the 
offering of worship to one less than the only one worthy of worship 
and human devotion. The Christ of God is Lord and the Lord is the 
Christ of God. As I say, the social and political ramifications of this 
will be the theme of the next section. For the moment the point is that 
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when it comes to life in the world or in the church, nothing, absolutely 
nothing, can be put into the balance alongside Jesus Christ, the 
sovereign Lord. 

However, my second point is this. I have said above that no human 
words can be set forth in challenge to, or be equated with, the divine 
Word, Jesus Christ. I believe this to be true, not the least about our 
own words about Jesus. It is one thing to say that Christ is absolute 
Lord. It is quite another to say that our picture, our words about 
Christ, represent absolutely the one who is Lord. To insist upon the 
absolute truth of your christology is, I believe, to make an idol because 
whoever Christ the Lord is he is more than our words and images of 
him. If you know anything of the history of the church and its mission 
you will know that some terrible un-Christlike things have been said 
and done in the name of someone’s ‘Christ’ who is less than the full 
Christ. The living Christ relativises our human construction of his 
person. If we do not recognise this then we are saying that our ideals, 
concepts, words about him are the Lord, not the living Christ who 
remains until eternity God’s gift beyond words. We make our theology 
our ‘god’. 

Does this mean we cannot speak about Christ? Of course not. It just 
means we have to recognise our humanity. We have to recognise in 
ourselves as well as in others the need for a proper humility that listens 
as well as speaks, that is convinced but will not idolise its convictions, 
not even about Christ. I am not simply speaking about the need to 
express our conviction quietly and in love. It is the further point that is 
more significant. It is that none of us know the whole Christ, none of 
us perceives the fullness of the truth of the One who above is Lord. 
You may be ‘sound’ in your theology but if you absolutise your 
doctrines then it is these that you make your Lord and in so doing, 
however correct you may be, you offer us less than Christ as Christ. 
He is Lord, not our words about him. He is Lord, not our picture of 
him. 

So I affirm the absolute authority of Christ. What about the authority 
of the Bible? Here too I wish to affirm its unique authority but I 
cannot pretend that I mean the same by that phrase as would the early 
Baptists. The essential difference between us lies in that they lived 
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before the advent of critical historical consciousness in the reading of 
the Bible and I do not. 

It is sometimes said in our churches that the Bible is the Word of God. 
For all its truth, I believe that can become a seriously misleading 
statement and in one important theological respect is simply untrue. 
This relates to the point I have made above. Jesus Christ is the Word 
of God. He is the Word that was in the beginning; he abides as the 
Word of salvation and judgement; he is last and final Word that will 
ring through the cosmos at the conclusion of our history and the 
purposes of God. 

The Bible bears the all-important witness to him but it is not itself the 
Word. There have been doctrines of the Bible that have tried to put 
this divine stamp upon its text, arguing for an absoluteness of its 
authority and an infallibility in its teaching but, peculiarly, those have 
only been upheld in the minds of their advocates by very unbiblical 
reasons. Let me try and make my own position clear. 

The Bible seems to me to be authoritative because it is the basic 
resource for those who believe that Jesus Christ is the living Word of 
the liberating God. God saves in Jesus but the nearest we can get to 
that historic figure are the books of the New Testament that bear 
witness to him by the Spirit. That witness, however much it is inspired 
by the Holy Spirit, is through men and women. They tell their story of 
Jesus and, thank God, they do not all tell it the same way. They tell it, 
with the possibilities and limitations of their cultural context and thus 
it is through their word that we are drawn near to the living Word.  

If you wish to deny or challenge this I beg you to think first of the 
doctrine of God to which you will appeal. If you deny the humanity of 
the biblical writers, if you say that God simply used them to produce 
an infallible, ahistorical, account of his word, then I do not see how 
you can claim to be speaking of the God to whom the Bible bears 
witness.  

In the extreme form, of course, those who persist with this argument 
are guilty of idolatry, or rather bibliolatry, the worship of human 
written texts rather than the living God who may well be the inspiring 
agent of that text but is not to be identified absolutely with it. 
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You can try to make too much out of a good thing and thereby end up 
with something less. My complaint with fundamentalists and today’s 
atheological non-rational conservatives is not that they take the Bible 
seriously but that they do not take it seriously enough. 

Let me give a quite specific illustration. It is sadly a well-known fact 
that women ministers or ministers-to-be have a hard task settling in 
some pastorates, although the situation is improving and we are 
together receiving the blessings of all whom God calls to ministry. 
Now, let me lay on one side all those arguments, charges and counter-
charges about social conditioning, cultural limitations and rank 
prejudice. Let us take the issue as a strictly theological one. Those who 
support the ‘no women in the ministry’ argument theologically do so 
with an appeal to scripture, for example, that St Paul seems to deny to 
women the right to leadership and teaching within the congregation. 
Again whether or not their exegesis of these passages is correct is not 
my concern. What I am concerned about is the fact that in words I 
heard from F. F. Bruce during a visit to the Northern Baptist College. 
He was asked about women in ministry but directly replied by 
asserting ‘anyone who takes the word of the apostle Paul and turns 
them into a law for the church has simply misunderstood the apostle’. 
That the letters of the apostle of Christian liberty could be taken as a 
God-imposed unalterable pattern for the Christian church’s life seems 
to me to represent a failure of faith in the Pauline sense of trust. 
Remember the careful distinction Paul draws between a word of the 
Lord, from the Lord (1 Corinthians 7:10) and what he writes and 
recognises is his own judgement (1 Corinthians 7:25). Those who want 
to make the Bible that objective absolute infallible authoritative word 
of God are unwilling to walk by faith desiring rather an indubitable 
sign. Bibliolatry is unbiblical and worse. It is idolatry and hence denies 
to God’s beloved the glorious liberty of the children of God. 

The Bible is authoritative. It is for me the major resource for the 
meaning and living of the life in Christ unto salvation. It is inspired but 
that is not to deny its humanity and limitation. No everything in the 
Bible is Christian by any means, so to put it another way, the Bible was 
made for humankind and not humankind for the Bible.  

Actually, of course, what happens is that a theory about the Bible 
becomes the authority, not the Bible itself in its all-important 
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testimony to the living saving Word of God. It is a truth recognised 
within the scripture itself that the letter kills, it is the Spirit that gives 
life. I would wish that the Bible were taken much more seriously in our 
churches than at present but perhaps before that can happen we have 
to be set free from some very unbiblical ideas about the book. 

Now what about the church? Again I want to begin whatever I have to 
say on this by affirming my central conviction that all authority 
belongs to Christ. He is the head of the body and the Lord contains 
the mind. No person, Pope or pastor, no council, Assembly, 
conference or Church meeting has any authority except where it 
reflects and expresses the mind of Christ, in which case, of course, the 
authority is Christ’s. This is where our church meetings can go so 
tragically wrong. Ours is not a democratic form of church 
government. Democracy is rule by the people. The trouble is we have 
too much rule by the people, by the likes of us. Our calling is not to 
win votes but to seek and do the mind of Christ. 

But then, as you will have seen coming, I personally cannot simply 
equate the mind of Christ with the unanimous decision of the church 
meeting. We can be wrong, unanimously. In no way can I deify our 
church decisions. So three things in particular follow from this. 

One is, I wish we could learn a certain kind of Christian trust and true 
humility about our decisions. We Christians of all people ought to be 
ready to admit the possibility of error. We have an infallible guide in 
the Holy Spirit, to guide us into all truth, thank God. But none of us 
has an infallible apprehension of God’s guidance. We have 
overstepped our limits when we refuse to listen to others. The church 
must pray, listen, think, decide and act, and all that in faith and trust of 
God. We shall sometimes be wrong and we must pray God’s mercy - 
but there is no way by which we can bypass that fallibility. 

Second, I hold that there is none the less a Baptist wisdom in the 
tradition that says it is the whole church listening, praying, deciding 
together that determines that congregation’s life under Christ. It is 
with all the saints that we know the love of God. This is not to say that 
one vote, or one voice, is as significant as another in the church. Those 
recognised as leaders must be listened to. But for all our sakes as the 
people of God we need all who will to listen, pray, decide and act with 
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us. I know of some churches where minister and deacons, or the 
elders now make these decisions. That is unwise, and if that situation 
has come about because the church meeting was not functioning 
properly and has become a democratic mess then the answer is not to 
abandon the fellowship of all believers but to seek its reformation. 

Third, I come back to the point I made earlier about our churches 
being in association together. Now, I do not want in any way to 
compromise the autonomy of the local congregation but I find a 
wisdom in an earlier tradition whereby a local congregation before 
enacting a significant decision sought not the permission but the 
spiritual judgement of others. I repeat, this is not to put one 
congregation under the authority of another but it is a denial of the 
right of any local congregation to do its own thing regardless, even if it 
believes it follows the guidance of the Holy Spirit. Why are we so 
fearful that we do not ask others to judge with us our plans? The 
important issues of strategy, church planting and creative evangelistic 
endeavour are weakened because we do not act in the spirit of those 
who were called into being under God to be the Baptist Union. I see 
the local church meeting, properly understood, as having real 
authority. I see a wisdom in our mutual joint exploration of the Spirit’s 
guidance. I pray that we may learn how to have divided opinions 
within a common loyalty to Jesus, who is also Lord and Saviour, to 
whom all authority in heaven and on earth belongs. 

In conclusion, let me add two particular comments on the authority of 
the minister and then a quotation. First, it seems to me in the light of 
Jesus that all human notions of status and authority are overturned by 
the Lord. With him authority is not about status, power of personality 
or the pulling of rank but has everything to do with service. Any 
minister who feels her or his authority has been questioned and is put 
out about it should read John 13 and Mark 10:34-35. 

Second, authority is Christ’s and if we have any personal authority then 
it comes as God’s gift. It is for the church to recognise it, not for us to 
insist upon it. Indeed, since authority in a Christian sense can only be 
given, any minister who insists upon her or his authority by reason of 
their calling only demonstrates that they do not have authority 
according to Christ. 



28 
 

Journal of Baptist Theology in Context, Issue 4 (2021)  28 

Finally, a quotation from Dietrich Bonhoeffer. It comes from Life 
Together, that beautiful book on Christian ministry and fellowship. You 
may feel the argument is overstated but I pray we shall not miss the 
point. 

Genuine spiritual authority is to be found only where the 
ministry of hearing, helping, learning and proclaiming is 
carried out. Every cult of personality that emphasises the 
distinguished qualities, virtues and talents of another person, 
even though these be of an altogether spiritual nature, is 
worldly and has no place in the Christian community. The 
desire we so often hear expressed today for ‘episcopal 
figures’, ‘priestly men’, ‘authoritative personalities’, springs 
frequently enough from a spiritually sick need for the 
admiration of men, for the establishment of visible human 
authority, because the genuine authority appears to be so 
unimpressive. There is nothing that so sharply contradicts 
such a desire as the New Testament itself in its description of 
a Bishop (1 Timothy 3:1f). One finds there nothing 
whatsoever with respect to worldly charm and the brilliant 
attributes of a spiritual personality. The bishop is the simple, 
faithful man, sound in faith and life who rightly discharges 
his duties to the church. His authority lies in the exercise of 
his ministry. In the man himself there is nothing to admire.4 

That is a word not just for ministers, but deacons, elders and 
members, in fact for us all. 

4. The Tradition of Dissent 

Baptists are, historically, part of the fruit of that strong tree called the 
Reformation. We gladly take upon our lips the evangelical doctrines of 
justification by grace through faith alone. We are protestants, and not a 
little proud of it. 

There is one phrase, quoted often enough by some of our forebears, 
but not so often heard today which I hope we could revive. It is the 
phrase, ‘the Crown Rights of the Redeemer’. It is a much more vivid 

                                                
4 Dietrich Bonheoffer, Life Together (SCM, 2015 [1954]), 84-85. 
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and alive way of describing what I was trying to stress in my last 
chapter, that is, the affirmation of the absolute authority of Jesus 
Christ. 

The Crown Rights of the Redeemer. The phrase has colossal 
implications, not just within the life of the church, or of the ‘religious’ 
world, but in social, moral and political matters. The ramifications of 
saying Jesus Christ is Lord are endless. Strangely enough the 
opponents of Christianity have sometimes been quicker to recognise 
this than have many believers. To say ‘Jesus is Lord’ is to utter what 
can amount to dangerous doctrine. 

It was out of loyalty to the absolute authority of Christ that the 
tradition of dissent began which led to the name ‘Dissenters’ being 
applied to our forefathers. They dissented from all suggestions that the 
state should decide the form of the church’s belief and worship. They 
dissented from all government attempts at uniformity. But the nature 
of dissent was more far reaching than the religious world. As I say, the 
implications of actually living out and under the Crown Rights of the 
Redeemer are very considerable indeed. Let me illustrate something of 
what I mean by reference to the lives of three Baptists who in different 
ways expressed a manner of being Christ’s church in the world which 
is part of that Baptist identity I pray will not be forsaken and lost. 

In the city of Nottingham, as in many cities, you will find plaques on 
walls commemorating notable Christian leaders. There you will find 
reference to William Booth, founder of the Salvation Army. In an 
underpass, you will find a plaque commemorating a great sermon 
preached by William Carey, the first of the BMS Missionaries. My 
guess is that most Baptists will know these two names and a little of 
their history. But, what about Thomas Helwys? In Broxtowe, a suburb 
of Nottingham, in a little Anglican church you will find a stone tablet 
recalling Thomas Helwys the Baptist and the first to make a plea for 
religious liberty in England. 

Thomas Helwys was a man of great religious seriousness with a deep 
love for the Bible. Originally a Puritan, he became by conviction a 
Separatist and found it necessary, like others, to flee to Holland. There 
he and his friends, with John Smyth, moved with the scripture from 
Separatism to a view of the church that implied believer’s baptism. 
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Thus the first church of English Baptists came into being in Holland. 
Helwys and some others became convinced that they must return to 
England, though they were aware of the risk. So in 1612, in 
Spitalfields, they formed the first Baptist church on English soil. But it 
was not long before Helwys was imprisoned and, as far as we know, 
died a prisoner. 

One of the reasons why the authorities could not ignore Helwys, and 
why he is so important, is regarding the thoughts that he expressed in 
his writings, especially A Short Declaration of the Mystery of Iniquity. There 
is nothing short about it, being some 200 pages long.5 It is a book full 
of apocalyptic references that read strangely to us. But the authorities 
were correct to see its dangerous character, at least in their terms. 

It is, in fact, a bold plea for religious liberty, not of the tolerant human 
rights type argument of today but based upon that perception of life 
before the Crown Rights of the Redeemer. Let me offer you two 
quotations. The first, the better known, comes from the heart of the 
text and encapsulates Helwys’ argument: 

Our Lord the king is but an earthly king, and he hath no 
authority as a king but in earthly causes, and if the king’s 
people be obedient and true subjects, obeying all human laws 
made by the king, our lord and king can require no more; for 
men’s religion to God is betwixt God and themselves; the 
king shall not answer for it, neither may the king be judge 
between God and man. Let them be heretics, Turks, Jews or 
whatsoever, it appertains not to the earthly power to punish 
them in the least manner. 

Now, given the temper and thought of the time that amounted 
virtually to treason. But the second quotation in many ways is even 
more direct. It is the inscription by Helwys in the copy of the book 
dedicated to James I. Here it is: 

                                                
5 For my further reflections on this text see 'On Religious Liberty: re-reading A 
Short Declaration of Iniquity in London in 2005', Baptist Quarterly 42.3 (July 
2007) and 'Thomas Helwys' The mystery of iniquity: is it still relevant in the 
twenty-first century?' in Exploring Baptist Origins edited by Anthony R. Cross 
and Nicholas Wood (Oxford: Regent's Park College, 2010), 61-76. 
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Hear, O King, and despise not the counsel of the poor, and 
let their complaints come before thee. The King is a moral 
man and not God; therefore hath no power over the 
immortal souls of his subjects, to make laws and ordinances 
for them, and to set spiritual Lords over them. If the King 
have authority to make spiritual Lords and laws, then he is an 
immortal God, and not a mortal man. O King, be not 
seduced by deceivers to sin against God whom thou oughtest 
to obey, nor against thy poor subjects who ought and will 
obey thee in all things with the body, life and goods, or else 
let their lives be taken from the earth. God save the King. 
Spittalfield near London. Thomas Helwys.  

Remember the historical context, the turmoil of the times. Henry VIII 
had broken with Rome for good and bad reasons and the issue of 
authority in church and state was shot through the so-called 
Elizabethan settlement. Later in the 17th century there is the death of 
Charles I, the days of Oliver Cromwell and the struggle in English life 
of monumental proportions. And at the heart of it a hardly known 
man, one of the earliest Baptists, whose understanding of the life in 
Christ led him to costly sacrifice in challenging the powers of the day 
in the name of the Crown Rights of the Redeemer. For Helwys, like 
the prophets, there was a clear understanding of who was the Lord, 
and whose authority was ultimately to be obeyed. Kings and bishops 
must be put in their place, with the laws they enact. It is not that such 
are to be disregarded. Indeed they should be obeyed on all earthly 
matters where their sovereignty extends. But when Caesar asks for 
what belongs to God he shall not have it. The Crown Rights of the 
Redeemer are not to be compromised lest we be led back into slavery 
again. 

The second Baptist I wish us to recall lived in the 19th century. A 
Kettering man, he went to Jamaica in the service of the Baptist 
Missionary Society in 1824 when he was 21 years old. These were the 
days of struggle against the evils of trading in slaves. To us, this work 
was a great iniquity and we wonder at people being so blind for so 
long to it, and even, God forgive us, speaking for the trade as 
Christians. (It may be that our grandchildren will wonder at our 
present blindness to the great iniquity of world hunger. We must pray 
that it be so). 
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It was a struggle to overcome the slave trade. The vested interests were 
strong and powerful. Some argued that so radical a change would 
bring to chaos the economic order - always a powerful argument when 
it comes to support for the status quo. But the battle was joined and 
missionaries were inevitably drawn into it. William Knibb knew 
personally the resentment of the white owners towards any 
missionaries who might support abolition. There were laws, such as 
the Consolidated Slaves Law of 1810, re-enacted in 1826, that forbade 
the gathering of slave congregations. Other laws were designed for the 
dual purpose of preventing assembly and curtailing the activities of 
missionaries who would work among the slaves and the poor. The 
authorities feared revolt, so the lid must be kept on the tin. 

In December 1831 there was a slave riot, led by a black Baptist deacon 
Sam Sharpe, the responsibility for which was placed on the Baptists.6 
The planters were increasingly angry as the British Parliament took 
more and more seriously the argument for abolition. Some of our 
BMS missionaries, Knibb among them, were arrested and maltreated, 
even to the point of being threatened with death, while Sharpe himself 
was tried and killed. 

Once again the Baptists found they had to champion the cause of 
religious freedom for there were groups formed in Jamaica who 
sought to expel sectarian missionaries and allow only the teaching of 
the established churches. Methodists, Moravians and Baptists all 
suffered. The Baptist missionaries came to a bold, inevitable but costly 
conclusion, that ‘slavery must cease or the mission to the slaves be 
abolished’. 

Knibb was sent back to England to speak for the Jamaican Baptists, 
slave and free. It is said that he did not get the warmest support from 
the BMS committee because some were ready to counsel a prudent 
cautious policy. Knibb is said to have responded by declaring that he 
was ready to take his wife and family by the hand and walk barefoot 

                                                
6 We are grateful to those who helped us understand more of the importance 
of Sam Sharpe and other Baptists in their fight for emancipation. See for 
example, Delroy A. Reid-Salmon, Burning for Freedom: A Theology of the Black 
Atlantic Struggle for Liberation (Ian Randle, 2012) and the articles in America 
Baptist Quarterly 34.1 (Spring 2015). 
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through the kingdom rather than keep silence. His boldness in telling 
the story of the appalling treatment of Jamaican Baptist slaves won the 
general support of the committee. 

But, some days after, at the annual meeting of the Society, speaker 
after speaker came with no reference to slavery, until Knibb rose to 
speak and that with great passion. Not all the supporters of the Society 
were prepared that the slavery question should be made a major issue 
and it is said that the secretary, John Dyer, pulled Knibb’s coat-tails as 
the case was powerfully put. Said Knibb, ‘Whatever the consequences, 
I will speak; I will not rest day or night until I see slavery destroyed 
root and branch’. Knibb was tireless in the cause, giving evidence 
before parliamentary committees for six days. 

The Abolition Bill was introduced and passed in 1833. It meant the 
payment of huge sums of money to the owners and the Act also 
required that there be a five-year apprenticeship system to prepare 
slaves for freedom. Just as important for Knibb, there was the 
affirmation of religious freedom. 

Knibb was back in Jamaica for the first full day of freedom, 1 August 
1838. A coffin had been made and into it were thrown the whips and 
shackles, all the symbols of this human tragedy. At the stroke of 
midnight Knibb cried ‘The monster is dying; the monster is dead! Let 
us bury him. The negro is free’. It was a moment whereby, after the 
answering of a call and the struggle of righteousness with evil, the 
Crown Rights of the Redeemer were affirmed in which are to be found 
the liberation of the people. 

My third Baptist in illustration of my theme will come as no surprise. 
He is the most significant Baptist of this century, Martin Luther King. 
His story is well known and needs no long recounting. It is the story of 
a struggle in the spirit and the name of Jesus Christ the Lord. 

The struggle was against the demon racism. In those days, in the free 
world, people could be segregated, relegated and abused because of 
the colour of their skin. King could, presumably, have settled for a 
useful life as the pastor of a black congregation in the southern States. 
But the cry of the people in their oppression was not to be denied and 
God raised up a prophet. He spoke of awe inspiring biblical dreams. 
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He uttered frightening words of the judgement of the living God the 
like of which we could hardly bear. His was not a sectional interest but 
straightforwardly human. He himself was no saint for he could be 
seized by many passions but at root there was the prophet’s longing 
for social righteousness which others wrote off as being less than the 
real gospel but which King knew belonged to the Kingdom of God. 

So in the name of Christ he called out the evil and named it. He strove 
with it with the weapons of the Kingdom, with love, trust, forgiveness, 
hope and mercy. Let justice and peace embrace. The prophet shared 
the divine vision. They got him in the end. On 4 April 1968 he was 
shot. He was 39 years old. His was the evangelical faith that we are 
justified by grace. He lived like the Lord with a vision of God’s justice 
flowing like a stream, clean living water to give life to the earth. He 
was killed and is alive, a testimony to the resurrection faith. He never 
lost faith in the ultimate redemption of humankind he had glimpsed in 
Jesus. 

These three Baptists, Helwys, Knibb and Luther King are part of our 
heritage. They express the tradition of dissent. Yet that is too negative 
a word. For they did not just dissent from evil but they actively threw 
themselves into the cause of God, the God who would transform the 
world. Theirs was God’s struggle for social righteousness. They lived 
out, in the world as much as the church, the Crown Rights of the 
Redeemer. Let me underline four features of all this. 

First, here is no private religion. The calling into the company of 
God’s people was public in the sense that it meant membership with 
others in the church and a vocation to be part of God’s kingdom life in 
the world. I sense that something has gone wrong in some of the ways 
we think and sing about salvation. We proclaim personal salvation and 
I rejoice in that. But where it goes wrong is when we equate ‘personal’ 
with ‘individual’ and imagine the divine salvation concerning not God 
loving the world so much as God loving individuals, and presumably 
only some at that. The concept of the individual is an abstraction. We 
are persons, and only persons in relationship. Our life in Christ 
personally produces effect and responses towards others or it is not 
really personal at all. Hence you cannot say you love God and hate 
your sister or brother, or be indifferent to your neighbour. 
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Second, here is a conviction that the world and not just the church, the 
chosen few, is the object of God’s love. A form of religion that 
separates people from the remainder of humankind, that can 
contemplate its own salvation and righteousness while the world goes 
to hell, is not the Christian religion. The church is set in the world to 
serve the purposes of God for the world. Otherwise the church lives 
only for itself - but is not that of the very nature of our Christian 
calling? 

Third, it is in the world that our discipleship has to be worked out, not 
just within the religious sphere. I am surely not alone when I grow 
greatly disturbed about the church I know when I read the great 
prophetic denunciations of easy, amoral, non-social, religion 
condemned by the eighth century prophets. ‘Take away from me the 
noise of your songs; to the melody of your harps I will not listen. But 
let justice roll down like waters, and righteousness like an ever-flowing 
stream’ (Amos 5:23-34.)  The three Baptists I have recalled knew the 
truth of that and lived it. 

Fourth, then, all this raises the question of what we mean today when 
we speak of Christian commitment. That can so easily be cast in such 
relatively comfortable terms. What of our commitment to the 
prophetic dream, to social righteousness, to a new and just social 
order? What about our commitment to world hunger, to a new social 
order where the human values of the gospel are more determinative of 
our common life than our concern for the rate of inflation? We do 
have a calling to change the world in the light of Christ’s call to the 
kingdom. I think we have to think again about the meaning of 
commitment to Christ. 

I believe that such commitment to Christ will always lead the church 
into social, political and economic dissent. I suppose you can have 
religion without politics but you cannot have the Christian religion 
without political ramifications. I do not know about you, but basically 
here I have to pray for courage above all, to recognise and live out my 
gospel convictions in a world that is dying for lack of dissent. Given 
our human sinfulness, all forms of human life will need reformation, 
renewal and redemption. Our political loyalties are not least in need of 
redemption. It was a feature of Baptist identity that we recognised that 
the Crown Rights of the Redeemer had social, political, moral and 
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economic consequences. I wish we saw that today before we sink into 
spiritualised apostasy and utter irrelevance. 

5. The Importance of Right Belief 

In section 2 I quoted, at some length, from one of the early Baptist 
confessions. It was but one of many since the writing, discussing and 
revising of these confessions was a significant feature of 
denominational life. I can think of good reasons why we should and 
why we should not follow our forefathers in this expression of Baptist 
living. 

Why should anyone do this sort of thing? I can think of several 
reasons. Drawing up a statement, a confession of faith, should help us 
be clear about just what the faith is that we hold. (Remember that early 
Baptist confessions often made reference to the great ecumenical 
creeds!) Such a statement would serve a good educational purpose. It 
would serve as part of an explanation to others about who the Baptists 
are and why they feel the need to be in some way separate. The 
confessions, of course, also affirmed the Baptists were part of the 
Christian church holding the faith of the one church. Confessions say 
something about the content of Christian faith, showing that it has a 
content and that it is not something else. Confessions explain where 
the church is at that moment, they are not given as timeless truths and 
certainly, in Baptist thinking they are not set to rival the place of 
scripture. 

All these, and doubtless other reasons, suggest that setting ourselves 
the task of confessing our faith today would be a creative and useful 
task. So what might draw us back from so doing? First, the way in 
which such statements of faith can be misunderstood and misused - to 
beat out those who cannot agree, to exclude rather than explain. There 
is the temptation to take the statement too seriously, giving it a status 
for which it was never intended. It can draw the church into a debate 
about words which is not the same as engaging in Christ’s mission. It 
can be a very ‘in-house’ activity consuming intellectual and spiritual 
energies out of all proportion to its importance. 

And, of course, given the sinful human nature with which we all 
operate, it can be so divisive. I suspect one of the reasons why we 
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could not engage in this kind of activity as Baptists now, however 
many positive reasons there might be for doing so, is fear. We fear 
disagreement. We fear theological dispute. We fear the rocking of the 
boat. Perhaps, already, we fear one another. 

I want to think a little about this in my final section because I think the 
whole issue is very important. I believe there were strengths about 
Baptist life in days when such work was done; the absence, perhaps 
the impossibility, of them today speaks of a weakness too important to 
ignore. 

Christian faith is a matter of belief but belief in a double and 
inseparable sense of believing ‘in’ and believing ‘that’.  Even more, I 
think that Christian faith is a matter of discipleship, of practice. 
However, I suspect that the emphasis in recent years in our churches 
has fallen on the activity of believing, believing ‘in’. The feeling, the 
experience of faith, this has come to have an unbalanced significance. I 
cite as evidence the way in which the quality of our worship is assessed 
by many according to its experiential power, its emotion and feeling, 
rather than its content. I am not saying this is bad, only that it is 
unbalanced. 

For the other side of the coin is believing ‘that’. Our concern is not 
just with the act of believing but properly with the content of belief. 
There are things we believe as Christians, and it is not the act of 
believing that makes us distinctive, but it is the things that we believe 
about God, Christ, the world, the church and ourselves that make us 
Christian believers and not something else. The content of what we 
believe is important. 

Let me give what I suspect will be an admittedly contentious 
illustration of the way in which believing as an activity and experience 
has become more important to us that the content of faith. No-one 
can doubt but that, given the spirit and the rhythm of the age, the 
modern Christian songs are much more enjoyable to sing than some of 
the old stuff. But if you actually compare the content, the religious 
content of what is sung now against some of the great affirmations of 
the faith in the older hymns you will see the difference. Perhaps we 
had too much concentration on ‘believing that’. We are in danger of 
too little now. It is serious because most people gain content of their 
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faith through what they sing. I hope that the reader will understand 
that this is not in itself a plea for ‘old’ hymns but for good hymns, that 
is, those with genuine religious content that affirm the faith and 
deepen it within us. 

And it is a danger, because of the relationship between what we 
believe and what we do, between the content of our faith and he kind 
of church and people we become. This is true individually but also 
corporately, even denominationally! The recognition of the importance 
of this relationship cannot, in my judgement be over-stressed. In the 
annual lecture to the Baptist Historical Society in 1979 entitled 
Evangelical Calvinism and the structures of Baptist Church Life7 Dr Leonard 
Champion showed how much Baptist life in the 18th century had 
grown dull, lifeless and moribund largely due to the arid hyper-
Calvinism that had come to dominate our churches. Theologically 
orthodox and sound these churches might have been but they were 
also formal, cold, introverted and dying. Yet you will recall that it was 
the end of the century that saw the flowering of much Baptist life, a 
significant sign of which was the coming into being of the Baptist 
Missionary Society in 1792. 

How did this change come about? How did the churches come alive 
both abroad and at home to the great missionary calling? Well, there 
probably are many reasons, some of them straightforwardly cultural, 
but one that is undoubtedly significant is that to which Dr Champion 
draws careful attention. During the 18th century there were some 
Baptists who began to think hard again about what they believed, 
about the content of their faith. William Carey and Andrew Fuller 
were among those who began to think out and preach a new theology, 
more faithful so they believed to the given gospel. Theirs was a radical 
theology in the sense that it pressed back to the root of the matter. 
They met resistance, as always, but it was the new evangelical 
Calvinism that was part of the reason for the denomination’s new life 
and effectiveness after those sterile years. Believing that, believing in 
and what you actually do are related. We neglect one part to our error 
and loss. (What theology dominates our denomination today - and is it 
really life-giving?) 

                                                
7 Published in the Baptist Quarterly 28 (1980): 196-208. 
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Dr Champion’s lecture contained within it the recognition that this 
constant thinking about the faith, this reflection on its content, on 
what is preached and believed, is necessary for the denomination. He 
said ‘I believe that if as a denomination we are to fashion new 
structures of church life as an effective means of communicating the 
gospel and sustaining both faith and fellowship amid the radical 
changes occurring in contemporary society we need a clearer, more 
coherent and more widely accepted theology than prevails among us at 
present. The formulation and propagation of such a theology is an 
urgent task’. I believe he is right. 

I recognise that ‘theology’ has not got a sparkling image among us, and 
by ‘us’ I mean members of our churches. It may be that the dull image 
is deserved because what has been passed off among us as theology 
has been so distant and unrelated to life that we wonder why one 
should bother with it at all. Yet theology is ‘talk of God’ and the Bible 
is full of it. I do not see how the Christian church can be the church 
without ‘talk of God’. 

By the theological task I mean, above all, working out the faith by 
which we live. Just as the knowing of God in the Bible is a matter of 
what we think, experience and do, so theology is essentially a practical 
discipline - it is about the faith by which we live. For this reason, our 
‘theology’ can never amount to settled unchanging propositions that 
are simply to be learned and repeated. The whole business of living in 
faith and knowledge of God is much more dynamic than that. 

You will understand that there is something of a temptation for me 
now to launch out into a whole section on theology and ministerial 
training and practice. I will resist that for the point I am making now is 
direct enough. I notice that, in the history of the church, the times of 
genuine renewal, when the world was changed as well as the church, 
were times of theological interest and vitality. People were thinking 
and acting creatively as they explored the ways of God with them, 
ways known and to be made known. I fear at present two things in our 
churches. One is the atheological stance of many, the attitude that says 
that such questions do not matter, so let’s just get on with praising 
God and stop thinking about God. There is a lack of genuine 
theological critique of matters of worship and ministry, for example, 
that owes more to the spirit of pragmatism than the life of the people 
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of God led by the Holy Spirit should allow. The other fear I have again 
relates to the spirit of the age that encourages authoritative definite 
simplistic affirmations because it is the way to get things done. Such a 
response is noticeable in politics and other public areas of life, but it is 
also observable that in practice the simplistic affirmations will not do 
because life is not so simple as the theory assumes. So I am anxious 
about congregations fed on what may in one sense be true dogmatic 
assertions but are not encouraged to make the faith their own. When 
you build your life on the assertions of another you may build on sand. 
We may see a flowering of enthusiasm as the next leader emerges with 
clear cut answers but such a ministry, unless it encourages that taking 
thought of God in the realities of life and faith, is not really rooting 
and grounding that congregation in the faith. Jesus’ parable of the 
sower bears careful reflection here. 

But why cannot we have that serious open discussion about the faith 
such as went on among earlier Baptists when they produced their 
confessions? You will have gathered that, for all that I see genuine 
difficulties in this practice, I also hold that such taking thought of and 
for the faith is a sign of strength. I wish we could take the task, the 
practice of theology, more seriously among us. I suggested that one 
reason why it does not happen is fear, fear of division and fraction; 
fear too, perhaps, in the minds of some that they have inward doubts 
anyway about their theological formulations but they cannot confess 
them. I have had students and ministers come and talk with me about 
their faith and their question of faith. When I have asked them about 
what others have said when they have discussed this with their peers 
they have said they have not been able to do this, for fear of what 
others might say and think. That is how they experience what we call 
fellowship. 

I do not think it likely that our Baptist forebears were any better at 
coping with all this than we are. Certainly they could be as schismatic 
as any, separating into doctrinal groups. But what about ourselves? 
Why can we not talk about the faith together without falling out, even 
to the point of that studied indifference and mistrust we sometimes 
pick up in each others’ company? 

To some extent the answer is that we respond in this way because 
what we believe is so important to us. The matters of the faith are 
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matters of our life and salvation, so that many of us feel an attack 
upon our theology is an attack upon us personally. But my question is 
why does this have to be delivered and experienced as an attack? 

To my mind, one of the reasons why we cannot, without fear, actually 
discuss the content of the faith together is because of our temptation 
to deify our beliefs. It has been a recurring emphasis of mine that we 
simply must not identify our words and experience of Christ with the 
full true reality of Christ. If only we could accept this we could 
manifest that open-mindedness which is a sign of trusting faith. 
Closed-mindedness always betokens idolatry. 

There is a phrase Cromwell used in Parliament that I often say to 
myself, as I recognise my own temperature rising as theological 
debates get hotter. Cromwell said to those who were so absolutely sure 
of their assertion, ‘I beseech thee, in the bowels of Christ, consider 
that thou mightest be mistaken’. 

When we have nothing else to learn we are no longer disciples. Right 
belief is too important just to be left to our slogans without 
qualification. Perhaps if we were more trusting and open, we should be 
less fearful, and able to explore and grow in the faith together. A lively 
interest in theology, in articulating and discovering the faith by which 
we live, was a feature of earlier Baptist life. It was a task for all the 
Lord’s people. I wish we could take such more seriously today - for 
thou shalt love the Lord thy God with all thine heart, thy soul, thy 
strength and with all thy mind. ‘Right belief’ is too important to be left 
out of our adventure of answering the call of Christ our Saviour. It has 
been a creative feature of Baptist identity. Please God it will become 
so again. 
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Questions of Identity, Once Again 

Brian Haymes 

It is now 35 years since the delivery and publication of the original A 
Question of Identity. These years have seen significant changes for the 
Baptist Union of Great Britain. I wish I could say that the trends that 
alarmed me then have been arrested and that our sense of identity is 
renewed and strong, that our shared awareness of being the Baptist 
Union has grown and that we are boldly bearing our ecumenical 
witness with other Christians and our gospel witness to the world. 
Unfortunately, I do not think that can in all honestly be said.  

However, through these years I have grown in my awareness that I am 
and always have been a debtor.  It was among people called Baptist that 
I was nurtured and came to faith in the triune God, came to rejoice in 
Jesus the Saviour, received baptism, was invited to the Lord’s table, 
found myself called to ministry and was ordained. I have always been 
in membership of Baptist churches where I have found some of the 
finest Christian people I have known. I am a debtor to God in these 
faithful Christlike folk. It is why I still care about these issues and pray 
daily with the apostle for the church of Christ, especially in its Baptist 
form. 

What has happened, as I see it now in 2021, is that we have redefined 
our Baptist identity rather than lost it completely. We have changed 
our name, dropping or downgrading the word and experience of 
‘Union’ in favour of a kind of alliance or collection of networks under 
the title ‘Baptists Together’, although, alarmingly, what holds us 
together is far from clear. We have made huge structural changes 
which have resulted in diminishing the national sense in favour of 
localised regionalism. I am a long way from being convinced that this 
has lead to a renewal of our belonging together in Christ and 
effectiveness in mission. Some congregations are even more 
disregarding of their Baptist partners than they were in association 
days. The old covenant-based associations have gone and with them a 
serious weakening of that corporate life wherein we rejoiced in 
blessing the one tie that binds our hearts in Christian love.  Some 
numerically smaller congregation talk to me of feeling abandoned. 
Have we not become little fellowships of independent evangelical 
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churches, driven by ministry redefined too much by notions of 
leadership and increasingly anxious about numbers?  

We have made structural changes, talking incessantly about mission, 
but lacking any shared theology, as if the renewal of the church in the 
purposes of God for the world could ever come this way! This lack of 
good theology shaping life is a serious weakness which may be now 
embedded in our structures, formal and informal. Dr Leonard 
Champion argued in 1979, ‘I believe that if as a denomination we are 
to fashion new structures of church life as an effective means of 
communicating the gospel and sustaining both faith and fellowship 
amid the radical changes occurring in contemporary society we need a 
clearer, more coherent and more widely accepted theology than 
prevails among us at present. The formulation and propagation of 
such a theology is an urgent task’.1 I believe he has been proved right. 
Enthusiastic high-octane self-determined-to-succeed leadership is no 
substitute for deep theological engagement with the ways and will of 
God. 

This poverty of our assumed theology has led to us becoming careless 
of our approach to God, our life before God. In our search for 
contemporary informality born of our desire for numbers to increase, 
we have often confused worship and evangelism. A consequence of 
this has been the diminishment of the place of scripture in worship 
services, a failure to engage with the issues of the world in which we 
are called to be disciples of Jesus in sermons and prayers, and an 
excess of singing, often repetitive in the easy listening style of today. 
Our acts of worship often lack today a coherent understanding of 
what we are doing, just who it is we are called to worship. The casual 
jokey approach taken by some leaders can easily suggest that all this 
does not matter all than much anyway. In contrast, scripture says it is a 
fearful thing to fall into the hands of the living God (Hebrews 10:31).  

Some of our Baptist teachers draw attention to an interesting change 
that came over us in our history. I can only describe it here in 
sweeping terms. Early Baptists, drawing on Puritan roots which 
themselves drew on earlier forms of contemplative spirituality, stressed 

                                                
1 Leonard Champion, ‘Evangelical Calvinism and the Structures of Baptist 
Church Life’, Baptist Quarterly 28 (1980), 208. 
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the believer’s and the congregation’s growth in Christ. They longed for 
holiness, the working out of the implications of their common calling 
in baptism, growing into the life of God in trinity. They used 
metaphors of the journey, being pilgrims, to underline the fact that 
they all needed further growth in holiness, in Christ. The nurture of 
the disciples within the local church became a significant pastoral task, 
growth in Christ. It was not just about getting to heaven! 

Then came a shift, a narrowing of the life in Christ to one crucial 
decision – are you saved? Huge endeavours were mounted to preach 
the gospel, to get decisions. The numbers were counted – the 
organisations became more efficient and secular business models 
became prominent in church. Once you have made the decision and 
were baptised, then what was needed from you was witness, to bring 
others, to grow the church. But that is not the same as growing in 
Christ, in holiness and love. That takes a congregation, teaching, 
patience, times in fellowship and service, led by the Spirit, becoming 
Christians in church and the world. We became, as one evangelist 
admitted, better at making Christians than keeping them.  We got the 
decisions but did not give the pastoral care and teaching. We 
overlooked the importance of membership in the body of Christ, that 
local community, in and with which we were gathered by God, taught 
and led by the Spirit, growing in Christ.  

One further unsought but serious effect of all this atheological 
restructuring has been the diminishment of the gathered 
congregation’s involvement in local or national life. Indeed, one senses 
that the gathered church, that God-gathered company of covenanted 
believers, sharing in God’s mission, with their God-called and given 
pastor, is downplayed as the church of yesterday. How seriously 
Baptists once took the vocation of the gathered congregation, gathered 
by God, gifted by God with pastors and teachers. The calling to build 
up a local congregation in the faith and fear of God was once such a 
crucial honoured task in our understanding. What has led to our desire 
for leaders rather than pastors caring for those vital expressions of 
Christian life and faith, the gathered churches?  

One of those radical changes occurring in contemporary society that 
Dr Champion asked us to note has been the nature and growth of 
secularism, forms of practical atheism. This challenge to declare and 
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live the good news of God is a huge matter before the churches of the 
western world.  We have a problem about talking of God, not to be 
solved by sloganeering or shouting louder. Basic theology, lived in 
prayer and discipleship is part of our calling. Theology is sometimes 
taken as a joke in the world of our time. God is ignored, forgotten. We 
have lived and are living through intellectual paradigm shifts, changes 
we have not always faced with the seriousness they deserve. We 
assume we can express the gospel in our words – all we need are 
techniques in getting it across! If we do think like that I am convinced 
we delude ourselves and need to engage more with the mystery of 
God in trinity, to learn how to speak and live Christianly with our 
generations.  Can we learn to think about God again so that before we 
open our mouths we open our minds? That means a more thorough 
attention to scripture. 

One particular factor related to all this has been changes in 
understanding and practice of ‘ministry’ born of serious theological 
confusions especially about ordination. I think it is much harder to be 
a Baptist minister now than it was when I began but I must confess 
that the preparation for serious ministry is not so deep as it was years 
ago. We have not invested time, people and money as we should. Who 
cares now about good order in the church as once we did? Too many 
have slipped into ministry and then out of it while undoubtedly others 
have been remarkable in their faithful commitment to their calling 
while receiving nothing like the support they need and deserve. We 
have multiplied ideas and patterns of ministry without facing deeply 
the crucial questions of the calling and testing of ministry in the 
context of the fundamental calling of the gathered church in the 
mission of God. Remember Richard Baxter’s disturbing observation 
that ‘All the churches either rise or fall as the ministry doth rise and fall 
(not in riches or worldly grandeur) but in knowledge, zeal and ability 
for their work’. That the church of Christ realises that it has a ministry, 
that is sharing the ministry of Christ, is more important than that it has 
ministers. These come only as a gift of God to aid the participation of 
that ministry in the mission of God. Ministry is a vocation, not a career 
move. We do not have a list of recognised ministers to provide paid 
jobs but to maintain, for the sake of the church’s calling which is for 
the glory of God, a trustworthy zealous, able and evangelical ministry 
(as the foundation documents of the oldest of our Baptist colleges put 
it in years before evangelical was reduced to a theological party label). 
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So, we have walked the way of networks and alliances rather than 
being the covenanted community sharing the life of God in trinity, 
thus living out together our baptism. Some of these new groupings 
have been gathered around an inspiring individual, or a particular 
doctrine or insight. They sometimes appear to claim a loyalty that 
divides, a sense of superiority over less blessed members. 
Denominationally we have suffered from such divisions, partisan 
groupings, although I think this is nothing new to Baptists. But it is 
always enervating of the whole. And, in spite of the fact that our losses 
in membership have not been so many as have other denominations 
(or so we have claimed), the fact is we are still in numerical decline. 
Our identity has changed but not in ways I recognise theologically as 
Baptist! How I wish it were otherwise. We have changed our styles and 
structures when we should have listened harder to God whom we are 
called to love with all our minds. Yet, I believe, still God calls us and 
has not given us up. Still we are called to live to the praise of Christ’s 
glory and sometimes it shows, not least when we are sharing Christ’s 
sufferings for the sake of others. 

I cannot close this reflection on Questions of Identity and the concerns it 
raises for our contemporary context without one last comment. For 
me, this particular concern has always been a critical issue in being 
Baptist. To indicate what I mean I turn, again, to the Baptist Union 
Declaration of Principle, the basis of the Union. It is the first 
paragraph to which I draw attention. It reads, 

That our Lord and Saviour, Jesus Christ, God manifest in the 
flesh, is the sole and absolute authority in all matters relating 
to faith and practice, as revealed in the Holy Scriptures, and 
that each Church has liberty, under the guidance of the Holy 
Spirit, to interpret and administer His Laws. 

James McClendon formally puts the point this way: ‘It is Jesus Christ 
who is the center (sic) of Christian faith. Authority as Christians know 
it will be found in that center if it is found anywhere. Nor is it an 
absentee Christ who exercises this authority. Christological 
understanding begins with the present Christ – one who confronts 
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Christians in their spiritual worship and their kingdom work, in their 
common witness and in Scripture’s holy word’.2  

Note the sequence in the Declaration about authority, born of 
theological reflection. First, Jesus Christ, the one to whom all authority 
in heaven and on earth has been given (Matthew 28:18). Then, the 
scriptures which reveal Jesus Christ. Last, the Holy Spirit, our essential 
guide to help us interpret and administer Christ’s laws. Jesus – Bible – 
Spirit, inseparable. 

This stands in contrast to those groups who in their doctrinal 
understanding and practice affirm that the Bible comes first because 
they assert it is the Word of God and thereby carries sole and absolute 
authority in all matters of faith and practice. There are many such 
disciples who share this approach and their contribution to our 
common life has often been a blessing when they have been true to 
their strong biblical focus. My concern remains, however, that such an 
approach can become an over-emphasis, displacing the authority of 
Christ Jesus with the letter of the text with theological, evangelistic and 
pastoral consequences. Forms of fundamentalism begin to emerge and 
so we have idolatry. With the Bible put first, Jesus remains important 
but more as a matter of history and not the present living Lord who 
speaks through the scriptures by the Spirit into our lives and world 
today and whose is the voice we are to obey. The Declaration of 
Principles affirms the primacy of Jesus, the living Word, God manifest 
in the flesh, to whom the scriptures bear witness. The crucial question 
is always, ‘What is the mind of the Lord?’  What is Jesus by the Spirit 
saying to us today? That is the listening we must urgently engage in 
together. My charge is that we have not taken this listening to God 
seriously enough, being too eager to quote a text and settle the issue. 

I offer a biblical illustration of this important distinction. In 1 
Corinthians 7 Paul is engaged in some pastoral theology, facing issues 
of sex and marriage in the church. In v10, discussing marriage, he says 
‘To the married I give this command – not I but the Lord…’. Where 
Paul has a word from the Lord, that settles the matter. But in v12 he 
writes, ‘To the rest, I say – I and not the Lord…’. In this case Paul 
gives his own opinion which he does not claim is a word from the 

                                                
2 James Wm. McLendon, Jr, Systematic Theology: Doctrine (Abingdon, 1994), 463. 
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Lord. We have the same distinction in v25, ‘Now concerning virgins, I 
have no command of the Lord, but I give my opinion as one who by 
the Lord’s mercy is trustworthy’. Yes, but the distinction for Paul 
between his word (his letters) and the Lord’s word is real enough. It is 
a distinction I do not want to lose in our over-stating of the teaching 
of the Bible. After all, is everything the Bible teaches Christian and to 
be totally and absolutely obeyed? As I heard F. F. Bruce say, those 
who take the words of the apostle and turn them into a law for the 
church have simple misunderstood the apostle. 

One reason why we have found it so hard to seriously and honestly 
face issues of human sexuality among ourselves relates, I believe, to 
this issue. It has been my experience that in discussions among 
Baptists on same-sex relationships someone will quickly claim ‘It is 
wrong because it is condemned in the Bible’. Now, they may be right 
or wrong about that but let me say, for argument’s sake, that they are 
right. Let us assume for the moment that the Bible does indeed 
condemn all homosexual acts. That would be an important 
affirmation. But I ask again, can everything the Bible teaches 
unquestionably and automatically be taken as Christian?  Is 
unquestioning obedience to a text the way we are called to live? Is that 
the way Jesus lived? Isn’t it more the case that we are called to 
discernment guided by the Spirit, loving God with our minds, in 
context, in the light of what else we know about life, the world and 
God, seeking together the mind of the Lord? If some insist on their 
theory of the status of the biblical text and their interpretation, then 
we shall not have a genuine search open to other possible 
understandings because one party has played what they believe is a 
trump card.  Perhaps they could then explain why these particular texts 
are so decisive, so fundamental, while others are not, or at least seem 
open to interpretation. 

Living Christian faith is not reducible to a set of propositions. Faith is 
not faith in the Bible – faith is not faith in the Bible’s inerrancy. It is 
faith and trust in the living God, revealed above all in Jesus Christ to 
whom the Scriptures bear witness, which God awakens in us though 
the Holy Spirit and in which we grow through that love that God 
pours into our hearts.  
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We are called to be disciples of Jesus. He is Lord, the Word made 
flesh. To him the scriptures bear witness, crucially and uniquely, but all 
must be brought to the test of Jesus, God’s incarnate self-disclosure 
which climaxes in the cross and resurrection. You can, as we must 
painfully admit because our history shows it to be true, find texts in 
the Bible to support slavery, racism, the subservience of women and 
other forms of wickedness. The church has sometimes lived like that 
and justified the position by calling it biblical. But is it Christian? Is it 
what Jesus taught and showed and calls us to live now? I wish Baptists 
had remained more faithful to this latter approach, stressing the 
primacy of Jesus the Lord. Following Jesus, sharing in the mission of 
God, asks more of us than obeying the letter written. Seeking the mind 
of Christ, and the courage to live it, that is something else, something 
we must do together. The search concerns faith and trust in God the 
Spirit, our guide and comforter, whose task it is to lead us into truth. 
Jesus is the truth. In the Holy Spirit we have an infallible guide but 
none of us has an infallible apprehension of God’s guidance. The lust 
for certainty may be understandable for our frail humanity but it is not 
the way of Christian faith and trust in God. H. H. Farmer said that 
there are forms of faith too confident to be true – they are often over-
familiar with God. Faith to be faith must always face the awesome 
mystery that is God. One genuine expression of Baptist identity would 
be our shared listening, all of us together really listening to one another 
for God, ever open to the greater light and truth God longs to break 
forth from out of his holy Word. Walking away, shouting down others, 
or coldly ignoring and dismissing those who disagree is no way 
forward for any of the people of God because then we are seeking to 
build our church on something other than Christ.  

I do not know if it is going to be possible to make those changes 
necessary for us to be Baptist followers of Jesus together again. The 
new structures make that hard. The Union had a deeply theological 
covenant basis of trust, with implicit mutual care and a shared sense of 
being part of the missio Dei. It is hard to discern what theology holds 
Baptists Together together, unless it is an assumed loyalty to the 
relatively modern emergence of evangelicalism – at which point, of 
course, it would cease to be Baptist anyway. I hope we have not 
reached that point already. 
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It would help, I think, if we could take courage and formally or 
informally re-establish the Worship and Doctrine Committee with 
various sub-working groups focusing on themes such as: 

- the embodiment of covenant in denominational life; 

- the theology of baptism and church membership; 

- being a local expression of the body of Christ; 

- local, national and international interdependency in the church of 
Christ; 

- the gospel and the changing political world; 

- building Christian communities of witness (churches) in the face of 
incipient  racism, sexism, and forms of economic injustice; 

- teaching the faith among Baptists, faith thinking, towards a new 
catechism; 

- discipleship and discipline. 

It is alarmingly easy to draw up such a hardly exhaustive but urgent 
list. However, we are blessed with a new group of younger well-
equipped able theologians who I suspect would be eager to contribute 
to our common life in ways not presently available to them. Just how 
the Baptist colleges might relate to this is not immediately clear to me. 
I would also urge that new groups be established to develop prayer, a 
new monasticism among us, reviving the Baptist Union Retreat 
Group’s contribution to help keep us honest before God in the face of 
our ever present activism. The Order of Baptist Ministry is a 
wonderful sign of hope among us.  

If the resources or the will or the vision is lacking in the present form 
the denomination takes to engage with this kind of necessary work, 
then perhaps it could be done informally, groups gathering to think, 
study and prepare material for us all. Dare I suggest that even the 
editors of this journal could act as instigators, inviting and gathering 
such topic-based groups for the serious renewal of Baptist life in the 
UK. 
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By proclaiming God in trinity, with Jesus, Saviour and Lord, Baptists 
share the evangelical faith, gospel faith. Those who assert in their 
statements of faith the priority of the Bible may well take the title 
evangelical but I think that over the years they have made it the label of 
a party within the church. The same has happened unfortunately to 
that honoured term charismatic. I think being a Baptist is to hold, 
proclaim and live the evangel of God: creator, saviour, sanctifier. That 
is not necessarily the same as being an evangelical and is certainly 
different from espousing something called evangelicalism. Please God, 
Baptists, held by and holding to God in trinity, revealed in Jesus, ever 
open to the Spirit, will in their faithfulness, their structures, their 
discipleship, their humility and their confidence, affirm and glory in 
the Crown Rights of the Redeemer and so share creatively in the 
mission of God.  Therefore…o my daily prayer is 

For this reason I bow my knees before the Father, from 
whom every family in heaven and on earth takes its name. I 
pray that, according to the riches of his glory, he may grant 
that you may be strengthened in your inner being with power 
through his Spirit, and that Christ may dwell in your hearts 
through faith, as you are being rooted and grounded in love. 
I pray that you may have the power to comprehend, with all 
the saints, what is the breadth and length and height and 
depth, and to know the love of Christ that surpasses 
knowledge, so that you may be filled with all the fullness of 
God. 

Now to him who by the power at work within us is able to 
accomplish abundantly far more than all we can ask or 
imagine, to him be glory in the church and in Christ Jesus to 
all generations, forever and ever. Amen. (Ephesians 3.14-20)  

 

Notes on Contributor 
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A Response to A Question of Identity 

Anthony Clarke 

 

The first time I recall hearing Brian Haymes speak was at the Baptist 
Assembly in London in 1997 when he presented the report 
Transforming Superintendency.1 What I remember, in a meeting that might 
otherwise have focused on structural change, was Brian’s passionate 
but gentle insistence that we must always begin with God. I knew this 
— it was not that long since I had been a student at Regent’s, shaped 
both by Paul Fiddes, Brian’s long-term friend and colleague, and Bruce 
Keeble —but Brian put it so simply and clearly. I often use an extract 
from Transforming Superintendency with students at college, as an example 
of both methodology and theology. We need to start with God but 
that is not enough for we must also ask about the nature of this God; 
Brian goes on to offer a relational view of God as trinity which he 
argues should shape our common life, and so the detail of our doctrine 
of God matters. 

One thing that has become clearer since that Assembly, and is here in 
A Question of Identity, is that Brian felt himself to be following, with 
others, a vital tradition of thinking carefully about theology and 
practice. He explicitly sees how his work was shaped by Leonard 
Champion, his former principal in his own student days, but the 
tradition would go back further still. Having explored A Question of 
Identity again, more than ever it reads as a plea to continue this 
tradition and pass the baton on to others.  

My overall response to Brian’s essays is ‘Yes and Amen!’ There are 
some specific issues where I would emphasise things in a different way 
— for example I would modify the strong connection Brian makes 
between the rise and fall of church life and ordained ministry — but I 
find Brian’s words from 35 years ago just as timely and important now. 
As a collection of essays they demonstrate this same methodology, 
with the first one exploring at some depth the essential graciousness of 
God as the basis for all we might want to say about the church. I can 
only respond from my own context and understanding, and I 

                                                
1 Transforming Superintendency (Didcot: Baptist Union, 1996). 
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recognise that I have been one of those who has also been shaped by 
this tradition and so has wanted to take up the challenge Brian gives 
and run with it anew. To read A Question of Identity once more was both 
affirming — so much resonates with how I would want to teach — 
and slightly disheartening, that so little has changed.  

Brian talks about a number of specific things, but I want to 
concentrate in the rest of this response on what I see as being the two 
foundational points Brian makes, and explore them a little further. 
First, Brian insists on the importance of theology, not as an esoteric 
academic subject but as lived experience. One of the aspects that has 
been most significant about the ‘turn to practice’, as it is often called, is 
the insistence that all practice is theological, and even the most 
pragmatic of decisions has theology and values embedded in it. Any 
attempt to suggest we can avoid thinking theologically is a mere 
pretence. We might take baptism as an example. There are various 
options for practice: baptising only believers, baptising infants and 
believers, not baptising anyone, linking clearly baptism and 
membership, making no connection between baptism and 
membership. Every church has to have a ‘practice’ — doing nothing 
about baptism is as much a practice as anything else; how much better 
it is to have a carefully thought through and reflective approach that 
begins with God and takes seriously the theology that is being 
expressed through what we do. 

One of the areas that Brian discusses in section 3, and which I have 
also explored at some length, is ministry and leadership. One of my 
strongest criticisms of much Christian writing on leadership is that it 
pays little attention to theology and no attention to ecclesiology, 
imagining that there is simply successful practical leadership. But all 
leadership practice contains assumptions about the church and so in 
reality always has an ecclesiological shape — it is just that this is not 
recognised or considered. A further example is that of mission. I find 
A Question of Identity to be profoundly missional, not that it offers 
particular strategies or readymade solutions, but because it pushes us 
to think more deeply about the God who calls us to share in mission 
and the so the church that has the privilege of being God’s partner. 
While the ‘turn to mission’ in more recent decades is a good thing, one 
danger is that it instrumentalises our own practice to focus on what 
works, without us stopping to ask whether the way we go about 
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engaging in mission is actually concomitant with the God who calls us 
into partnership. 

The second foundational issue, as stated by the title of the essays, is 
that of Baptist identity. Brian insists that Baptist identity matters, not 
because Baptists are right or better, or because denominations are 
important per se, but because as with theology there is no neutral place 
to stand. The post-denominational stress that simply says ‘I am a 
Christian’ rather than accept a denominational label is all well and 
good, but any Christian is a particular kind of Christian, in that they 
can only respond to the call of Christ in specific contextual ways. You 
may be a Christian who sustains spirituality through Bible-study notes 
or liturgy from Iona, who places a very significant stress of gifts of the 
Spirit, or who sees mission through a strongly liberation paradigm. 
Many other options are of course available, but choices are always 
made. 

One conclusion from this is not that one approach is better or worse 
but that the alternative to embracing a Baptist identity is not a neutral 
position, that is simply ‘being a Christian’, but a different kind of 
committed Christian identity. Brian helpfully describes this as ‘a way of 
being Christ’s church in the world’, and so any gathering of Christ’s 
disciples has to work out its commitments, priorities and beliefs; there 
is no commitment-free or tradition-free space. Such a way of being 
Christ’s church might not be described using denominational language 
but it is no less committed. Returning to our first point, it is much 
better that a local congregation can reflect on these things, name them 
clearly and own them — rather than it just be a fuzzy mess. Brian’s 
subsequent question for us is whether the Baptist way of being Christ’s 
church in the world is one we want to own, celebrate and offer to 
others within the universal church, with appropriate humility and the 
desire to learn from others. We can only own, celebrate and offer that 
which we know and understand and so the pressing need for churches 
to teach Baptist identity.  

The experience Brian identifies of Christians seeking the local church 
that fits most with their family, experience and needs is now 
commonplace, and there is little point in critiquing it. But since every 
church necessarily makes decisions about its own practice, there does 
seem to me to be a pressing need for local churches to discuss their 
own practice and the theology their practice carries and, if we still 
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think that the Baptist way of being God’s church in the world has 
something to commend it, to teach this to those who come. Like 
others, I have been struck in recent years by the very limited 
knowledge of Baptist identity that new ministerial students bring; and 
one can only assume that those who have been involved in church life 
such that their call to ministry has been affirmed will be among the 
most knowledgeable. I firmly agree with Brian that there is a pressing 
need to explore from scripture and theology and Baptist tradition 
(which is of course how those before us have wrestled with scripture 
and theology) how we might be Christ’s church today. 

While in one sense little seems to have changed in the past 35 years, in 
terms of the structures of the Union there have been significant 
developments. As one who was clearly involved in the denominational 
conversations Brian’s own reflections published here contain some 
sense of lament for the choices we have made.2 My own response has 
focused, appropriately I think as Baptist theology, with the local 
church, that in our various congregations we might rediscover a 
commitment to thinking theologically and articulating our Baptist 
identity. But I am very aware that while it must in one sense start here 
it cannot end with congregational life. It has implications for our 
colleges and those of us who teach there, and also for our shared life 
in Baptists Together. My own sense echoes Brian’s, that in recent 
decades as a Union of churches, associations and colleges, we too have 
focused too much on what might work pragmatically without giving 
enough attention to the theology embedded in our decisions and the 
theological principles we think ought to shape them, and that 
theological renewal is still necessary. We do need to go back and start 
with God. 
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2 For a thorough discussion of these changes see Andy Goodliff, Renewing a 
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Work, Ecclesia and Atonement: The Light of the Vita 
Activa 

Stuart Weir 

 

Abstract: This paper will proffer a theological elucidation of 1 John 
1.7: ‘but if we walk in the light as he himself is in the light, we have 
fellowship with one another, and the blood of Jesus his Son cleanses 
us from all sin’. Further, I will use the content and order of the clauses 
presented above to construct a meaningful theology of work for the 
eager Baptist community of faith in Glasgow. In so doing I will 
develop practical and missiological implications of 1 John 1.7 into two 
mutual avenues for Christian spirituality. Fruitful ways of practising 
and experiencing faith will be presented in the light of my theological 
exegesis.  

Key Words: work, light, church, atonement 

 

Clearing Ground 

The first of the Johannine clauses we are drawing from sets out the 
present subjunctive for Christian ethics – ‘if we walk in the light’. 
Indeed, it appears the author hopes that these early disciples do more 
than dip their toes in this direction. The air of probability, which is 
simultaneously open to resistance, is more than suggestive. There is, 
one might say, a weighted expectation in this clause as the apostolic 
master seeks to instruct those to whom he writes.  

To take up walking in the light, following John’s insistence, is to 
pledge oneself to a life of discipleship that inculcates what Miroslav 
Volf coins a ‘thick faith’.1 This term connotes an ever-increasing 
growth process in contrast to an infantile and superficial equivalent. 
Superficiality or ‘thin faith’ reduces itself to (i) idleness and/or (ii) the 
coercion of others. ‘Thick faith’, though, overcomes and leaves behind 
idleness which stems in large degree from faith’s interiority. Such has 
been the historical tradition of many Glaswegian Baptists in the 
                                                
1 Miroslav Volf, A Public Faith: How Followers of Christ Should Serve the Common 
Good (Grand Rapids, MI: Brazos, 2011), 39-41. 
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context of secularism’s insidious sway in Scotland. It is believed that 
the only place left for faith is the internal, private place of hearts, and 
not out in society. Her politics are only worked out as the wagons are 
circled in fellowship. 

Another required contextual aspect is a reading of ‘the world’ in 
relation to a baptistic worldview. Because of perceived past favour 
towards Reformed Protestantism and Roman Catholicism in Scottish 
state institutions, current day politics, media, family, academia, 
business, healthcare, and education have all called time on the 
Christian faith. Believers in Jesus no longer ought to hold positions of 
influence, says secular society, because neither Calvinism nor 
Catholicism are understood to offer visions of human flourishing. In 
fact, both are perceived as providing repressive versions of what it 
means to be human in Glasgow.2 Add to this deep-seated fears 
surrounding the dangers of the social gospel or liberal perspectives on 
‘truth’ or living according to ‘the world’, and the perfect storm of 
anxiety surrounding society has been drummed up.3 This confirms for 
many Glaswegian Baptists the need to avoid engaging their city in any 
way other than evangelism (which so often is orchestrated within the 
four walls of ecclesiastical buildings).  

Such inattentiveness to society has its roots in John Glas’ theology, an 
eighteenth century non-Presbyterian dissenter from Dundee and 
subsequently Perth. His covenantal theology had a seismic influence 
upon Scottish Baptist theologies, particularly when it came to the 
separation of church and state as well as being a pioneer in Scotland of 
ecclesial consensus in decision-making. Because of the ripple effect of 
his theology, his binary contrast between the kingdoms of this world 
and the kingdom of Christ permanently encased Baptists away from 
almost all forms of societal interaction.4 Consequently, many 
Glaswegian Baptists, as they acquiesce to the reductionist ‘God of the 

                                                
2 Paul Watson, ‘A Call to Conversion: Christian Ministry in Charles Taylor’s 
Secular Age’, Scottish Episcopal Institute Journal 4.1 (Spring 2020): 11-12.  
3 Jeremy Balfour, ‘An Evangelical Alliance Approach to Social Theology’ in 
God in Society: Doing Social Theology in Scotland Today, eds. by William Storrar and 
Peter Donald (Edinburgh: Saint Andrew, 2003), 210-211. 
4 David Bebbington, ‘Dissenting Theology from the 1720s to the 1840s’ in The 
History of Scottish Theology Vol.2: The Early Enlightenment to the Late Victorian Era 
edited by David Fergusson and Mark W. Elliott (Oxford: OUP, 2019), 132. 
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gaps’ theory, which compounds their growing reluctance in 
considering engagement with the contemporary world, end up 
truncating their ‘faith’ to the idleness of an orthodox theological 
checklist.5 But it is precisely because of this instinct to evade the 
difficulties of Glaswegian life that Baptists must have a serious rethink 
about such a posture towards the world. As Volf effectively challenges:  

[P]eople have themselves used faith more or less as a drug. 
Faith thus construed is, in a crucial sense, idling and can 
effect no transformation of personal or social lives.6 

If Volf is on track here, which I believe he is, it is critical that 
Glaswegian Baptists integrate a richer complexity to living faith which 
includes cultural engagement. To graft in-faith development to existing 
theological knowledge so that faith becomes ‘thick’, it is essential to 
establish that ‘the world’ is the object of God’s love in the coming of 
the Son (John 3.16). The New Testament begins with a view of ‘the 
world’ that is the beneficiary of God the Son’s unveiling in Jesus. But 
as readers make their way through it there is a growing shroud that 
poisons the concept.7 The kingdom of this world versus kingdom of 
Christ conception is theologically unhelpful as a construct for a 
baptistic Weltanschauung as it drives too great a wedge between each. 
Indeed, it is the kingdom of heaven that Jesus’ disciples are instructed 
to pray emerges immanently on earth (Matthew 6:10). 

Walking in the Light as a Theology of Work 

To walk in the light is to describe an active life (vita activa). A life which 
exudes light is one that intends to have it shine in this world that God 
loves. Thus walking in the light must be seen as an active form of human 
agency that is reflective of the light which ‘was coming into the world’ 
(John 1:9). There is no urge to be in the cloister with this metaphor, no 
burrowing underground to escape from society. Instead, the apostle 

                                                
5 It is disappointing that Geoffrey Grogan argues that evangelicalism can be 
summarily outlined by the UCCF basis of faith, see The Faith Once Entrusted to 
the Saints?: Engaging with issues and trends in evangelical theology (Nottingham: IVP, 
2010), 17. 
6 Volf, Public Faith, 16. 
7 Stuart C. Weir, ‘British Evangelicals and the Problem of Work’, Evangelical 
Quarterly 83.2 (2011): 149-50. 
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speaks of a prophetic and demonstrative way of life that wishes to 
embed itself within society. The light wishes to be seen. 

Indeed, the very assertion of the peripatetic (peripatõmen) in 1 John 
1:7 describes the dynamic hope of human movement and agency. This 
could be understood to be a yearning spirituality that is on the way in 
society. A similar dynamic is observed in the teaching of Jesus when he 
states in more detail:  

You are the light of the world. A city built on a hill cannot be 
hid. No one after lighting a lamp puts it under the bushel 
basket, but on the lampstand, and it gives light to all in the 
house. In the same way, let your light shine before others, so 
that they may see your good works and give glory to your 
Father in heaven. (Matthew 5:14-16) 

The intent here is for light to find that which is dark and in need of a 
counter. It is not meant to be a pietistic form of internal illumination, 
but a sensory ignition which motivates human agency in alternative 
fashion. Darkness which is pierced by light is a paradigm shift of soul 
competency. Such luminary agency lends itself to conceive of a 
theology of work.   

Furthermore, in acts of holy resistance against a violent empire, the 
saints in the book of Revelation are urged to ‘Come out of her [the 
system of Babylon]’ (Revelation 18:4). This is a corrupt system which 
is bent upon poisoning all beneficial cultural artefacts. Coming out of 
it was not accomplished in the manner the Essenes left Jerusalem to 
set up their ‘pristine’ equivalent in the desert. Rather, departing from 
the surrounding evil atmosphere took place by remaining within society 
as they acted in alternative ways to their idolatrous neighbours.8 Only 
then can light truly shine amidst darkness and be distinctive. 
Resistance and exemplifying an alternative way to live and work can 
only be grasped if done in the context of the shadows. 

E.Y. Mullins’ concept of ‘soul competency’ is fertile soil for a theology 
of work among Glaswegian Baptists. To deploy soul competency at all 
is important because in and of itself, as Wheeler Robinson insists, it is 

                                                
8 Richard Bauckham, The Theology of the Book of Revelation (Cambridge: CUP, 
2001), 88-89. 
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a Baptistic distinctive of serious note.9 But what exactly is it? What 
makes it distinct? Fisher Humphreys succinctly defines it: ‘the 
freedom, ability and responsibility of each person to respond to God 
for herself or himself’.10 Inherent here is the libertarian freewill of 
humans as they encounter a gracious offer of salvific rescue. That is 
indeed the original understanding of its purpose and function. If this 
definition is upheld, the emphasis on personal response to God opens 
the door to a theology of work as a viable corollary that faces as 
directly to God as does yielding to his lordship in the first instance. 

The libertarianism of soul competency does lend itself to the proposed 
theology of work so related in 1 John 1:7. In (partly) comprehending 
Jesus as light, believers take their lead from him ‘to respond to God 
for herself or himself”. Soul competency could easily be understood as 
much in the initial bowing the knee to Jesus as it could the entire 
journey of faith. For faith is not a static decision taken once, but a 
compilation of convergences towards him and divergences from sin. 
Talk of believers’ liberty to respond to the call of Christ must take 
account of the dynamic nature of soteriology otherwise known as 
sanctification. The New Testament’s note of continuous salvation 
(Hebrews 12:14; 1 John 3:2-3; Philippians 1:6, 2:12-13; Ephesians 5:26-
27; 2 Corinthians 3:18) encourages its readers to consider that 
believing responses are a lifelong commitment of striving to remain on 
the narrow path. Indeed, for contributions to the theology of work 
with this emphasis, sanctification is one key aspect of the 
instrumentality of work11 – as a means to his bride’s actual holiness.12 
And so ‘response’, as Wheeler Robinson puts it, must surely include 
the entire journey of walking that lit path. For to consider soul 
competency’s ‘response’ any other way is to foolishly claim that a one-
off moment of decision is sufficient for the sojourn of faith. To forget 
the grave warning of the parable of the sower also wards off any such 
temptation to truncate faith to an initial decision (Mark 4:1-20). To say 

                                                
9 Wheeler Robinson, The Life and Faith of the Baptists (London: Carey Kingsgate, 
1946), 24. 
10 Fisher Humphreys, ‘E.Y. Mullins’ in Baptist Theologians, edited by Timothy 
George and David S. Dockery (Nashville, TN: Broadman, 1990), 335. 
11 Darrell Cosden, A Theology of Work: Work and the New Creation (Carlisle: 
Paternoster, 2004), 181-82. 
12 David H. Jensen, Responsive Labor: A Theology of Work (Louisville, KY: 
Westminster John Knox, 2006). 



61 
 

Journal of Baptist Theology in Context, Issue 4 (2021)  61 

nothing of the links between the Johannine peripatetic emphasis (1 
John 1:7) and the wandering Jesus (Mark 1-2), Wheeler Robinson once 
remarked: ‘The significance of the Baptists in relation to the individual 
is soul freedom. The ecclesiastical significance of the Baptists is a 
regenerated church-membership and the equality and priesthood of 
believers.’13 If there were ever an inherent value within the ecclesia that 
lends itself to the theology of work, it is the wholehearted attempt to 
release each believer within the community of faith to participate in 
the missio Dei. The intent of Wheeler Robinson’s comment is most 
likely aimed at the gathered community which is right and good. 
However, if the community is still conceived as ecclesia even when 
dispersed, the priesthood of all believers has an additional layer of 
possibilities. For work (paid or not) is what humans do for most of 
their waking hours. By putting into action the Reformation concept of 
the priesthood of believers in this dispersed way in concert with her 
gathering only enhances the potentiality of the ecclesia and the saints 
who make her up. 

Notable to those adopting the present subjunctive to walk in the light 
is the desire that they model themselves on the source light or light 
himself. This christological reflection, ‘as he himself is in the light’, 
provides Glaswegian workers with encouragement to not evade wider 
culture, but instead exemplify an alternative way from within. Jesus 
reminds dispersed and working Baptists in Glasgow that 
‘My Father is still working, and I also am working’ (John 5:17). And as 
Ian Birch suggests, if the Lamb’s agency is shaped and his trajectory 
orientated in particular ways, then we ought to imitate those ways and 
take that direction with him.14 

To follow the working Christ and genuinely reflect his light is to enact 
a Christian ethic for everyday work. An ethical life lived within society, 
with at least one’s immediate colleagues (if one has some), can show 
how work shaped by the risen Jesus makes a palpable difference.15 

                                                
13 Wheeler Robinson, The Life and Faith of the Baptists, 24. 
14 Ian Birch, To Follow the Lambe Wheresoever He Goeth: The Ecclesial Polity of the 
English Calvinistic Baptists 1640-1660 (Eugene: OR: Pickwick, 2017). Albeit 
Birch is not nudging Baptists in the direction of a workplace spirituality. I am 
employing his title in my own way. 
15 Glen H. Stassen and David P. Gushee, Kingdom Ethics: Following Jesus in 
Contemporary Society (Downers Grove, IL: IVP, 2003), 443-46. 
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Learning the craft of walking in the light is no easy feat because the 
Christian must learn from scratch how to implement such an ethic on 
their own, particularly if the industry/sector of work is something new 
to them and their family experience. This is nothing to say of 
navigating the internal culture of any workplace. A process of failure 
and error is inevitable as the Christian seeks to hone a craft within a 
craft. It is challenging enough to become an effective and reliable park 
ranger of a national park, but the simultaneous critical assessment of 
whether a Christian park ranger should find divergences in telos, tone 
and practice is something only s/he can work out for themselves 
(unless they know of others in the same line of work).16 

Working this out in a live environment as work can be performed as a 
secondary expression of soul competency. Because faith as work is a 
combination of decisions in view of Christ as the light, soul 
competency should be conceived of as having a past moment which 
initiates ongoing beneficence. Soul competency, then, could be fleshed 
out as the peripatetic illumination that 1 John 1:7 speaks of. By finding 
‘worldly’ careers in which to put soul competency into action, God’s 
human design has numerous, daily opportunities to grasp. Of course, it 
is not only the individual workers themselves who should benefit. 
Every organisation, rural environment, plot of land, city or country, is 
a finely balanced equilibrium. Thus when soul competency is activated 
in multiple lives at work, colleagues and other recipients (clients, 
patients, trees, wildlife, etc) are also beneficiaries. That is the 
consequence of shining light in dark places.  

It could be said that Dietrich Bonhoeffer’s ‘non-religious 
interpretation’ was already hinting at something akin to a spirituality of 
work in his days in the Tegel prison cell during the second World War. 
Indeed, his friend Eberhard Bethge sums up what Bonhoeffer was 
reaching for in the following way:  

Although his early Christology had to lead Bonhoeffer 
eventually to The Cost of Discipleship, the exclusive claim of 

                                                
16 The Center for Faith and Work in Manhattan is an enviable initiative which 
has become so comprehensive that it has been able to develop industry 
specific groups which help believers work out how to work for Christ during 
working hours: https://faithandwork.com/events/168-industry-meetups 
[accessed 1/2/2021] 
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Christ he had asserted there had involved the risk of 
narrowness, and so the onesided cry of ‘the world for Christ’ 
had to be counterbalanced by ‘Christ for the world.’17 

For Bonhoeffer, Christian ethics had to become accustomed to the 
sun by leaving the cloister to be demonstrative in the world at large.18 
Without micro-contextualisations in each working situation there is no 
scope for secular Glasgow to have light shone in its homes, offices and 
streets. Is it any wonder Europe has long since embraced secularism 
when Christ was not intentionally lived out in workplaces as an 
addition to evangelistic witness?19 On the other hand, as Harvey Cox 
avers, a secular society has become an advantage to Christians in their 
work because now there is no embarrassing need to apologise for 
Christendom’s bourgeois baggage.20 If Glaswegian Baptists can deploy 
their people into a plurality of workplaces with soul competency, this 
turns ordinary work into a spirituality of work. By learning to walk in 
the light while at work through a disciplined, ethical outworking, faith 
becomes an avenue by which 1 John 1:7 is brought to life across 
Scotland’s largest city. Mundane work can find its luminary inspiration 
in the light of Christ, the Christ who is still working. The 
consequences of numerous followers of Jesus being dispersed to live 
the ethical light (vita activa) of Christ could be many, but I will limit 
myself to the biblical text at hand to discuss two such implications. To 
the first of these I now turn. 

Work that Enhances the Ecc l e s ia  

The biblical text that has provided this paper with its shape and 
bearings thus far is 1 John 1:7 – ‘if we walk in the light as he himself is 
in the light, we have fellowship with one another, and the blood of 
Jesus his Son cleanses us from all sin.’ I have argued that walking in 
the light can be understood as living out a workplace spirituality as it is 
inspired by the luminary Christ.  

                                                
17 Eberhard Bethge, Dietrich Bonhoeffer: A Biography, trans. by Eric Mosbacher, 
Peter and Betty Ross, Frank Clarke, William Glen-Doepel (London: Collins, 
1970), 760. 
18 Dietrich Bonhoeffer, Ethics, trans. by Neville Horton Smith (London: 
Collins, 1966), 207-13.  
19 Callum G. Brown, The Death of Christian Britain: Understanding Secularisation 
1800-2000 (London: Routledge, 2001), 35-39, 181-98. 
20 Harvey Cox, The Secular City (Harmondsworth: Penguin, 1966), 104. 
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To take further note of our guiding scripture, its middle clause is 
clearly ecclesial. Even though this text could be interpreted in a 
number of ways, it would not be reckless to argue that this middle 
clause builds on the apostle’s previous one. In other words, the knock-
on effects of implementing a luminary ethical life whilst at work offers 
significant ecclesial consequences. How so? 

Theological reality is like a chain reaction like others the apostle 
mentions. For example, if we say we love God but espouse hatred 
towards fellow brothers and sisters in the community of faith the 
outcome is clear – said believer does not, in actual fact, love God. One 
act manifests or undermines the claim itself. This example of course is 
negative. But the text at hand is wonderfully positive. If we live 
working lives (for the sake of the argument here) that reflect the light 
of Jesus in society, this triggers the possibility and flow of community 
as believers gather together to meet him in sacraments and hear the 
Word speak for himself. Indeed, if this reading is viable, the ethics of 
work aid, when done in accordance with the Master’s influence, the 
very meeting together of the saints. 

The theology of work so far outlined points to a vita activa as a light in 
society. Our middle clause suggests that workers who closely follow 
the Great Light in working mode have a subsequent impact upon the 
gathered church herself. The shape of this spirituality of work, the 
church dispersed in the working world, then demands that its working 
saints gather back together. For when a spirituality of work, which 
emulates the Great Light, results in an ethical life which reflects its 
divine source, it unlocks an enhanced fellowship together. Fellowship 
with one another is of real significance for the Baptist as the earlier 
quote from Wheeler Robinson relates. For without an ecclesial life 
together there is found a nihilistic vacuum which neglects the 
integration of faith in the triune God.21 When the vita activa is fully 
dispersed around Glasgow with ethical solidity, this feeds into the very 
lifeblood of the community of faith to whom such agents belong.  

When the vita activa is emulated in Glasgow in the same way that Jesus 
waded into different aspects of social life (interrupting workplaces, 
criminal trials, journeys, weddings, attending and providing meals, 

                                                
21 Stanley J. Grenz and John R. Franke, Beyond Foundationalism: Shaping Theology 
in a Postmodern Context (Louisville, KY: Westminster John Knox, 2001), 203-38. 
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theological debates, funerals, religious feasts, time with friends), this 
ethical authenticity opens up the arteries of true faith community. In 
coming together after considerable hours of gritty, reflected glory, 
there is much to tell and celebrate. Assembling means there are real 
situations to intercede for, actual people to forgive, and the 
opportunity to recalibrate to a Christian Weltanschauung that is reality 
itself. But in the same way in which we are left unforgiven if we 
choose to withhold forgiveness (Matthew 6:14-15), so we set in 
motion an atmosphere of vibrancy in ecclesial life when we spend our 
week perspiring to exude light as we work.  

Again, when a spouse works hard at the little details of their marriage, 
for example, leaving notes, remembering sentimental moments, 
initiating romance, preparing celebrations of key historical moments in 
the relationship, the marriage blooms. So it is with the chain reaction 
that multiple working agents generate towards trustworthy and truthful 
faith communities. Without those who reflect the One whose face 
shines like the sun in its full splendour in society (Revelation 1:16), life 
together is not the same.22 The apostle incentivises the believers to live 
the ethical life and not to degrade themselves by becoming 
antinomian. For Christ is not only at work through agents of soul 
competency through their work, but He is also present, as Bonhoeffer 
so eloquently argues, as community.23 So whether Christ is refracted 
light among dispersed working saints or present as amassed 
community, he is front and centre regardless of mode.  

As workers muster to worship the crucified God who was raised, they 
do so with gratitude around a meal. But such a practice should not be 
solely an act of remembrance. It is a meal that becomes a refreshed 
seal of grace as workers seek mercy at the foot of the cross each week. 
This follows the practice of the old Reformation tradition which 
understood sacraments not just as badges of faith but as seals of Jesus’ 
real presence.24 ‘The cup of blessing that we bless, is it not a sharing in 

                                                
22 Such a theological trajectory certainly raises further questions around ability, 
capacity, unemployment, and ethical failure in workplaces. These natural 
contributories are beyond the scope of this paper. 
23 Dietrich Bonhoeffer, Sanctorum Communio: A Dogmatic Enquiry into the Sociology 
of the Church, trans. by R. Gregor Smith (London: Collins, 1963), 106-09. 
24 T.F. Torrance, Scottish Theology: From John Knox to John McLeod Campbell 
(Edinburgh: T&T Clark, 1996), 233. 
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the blood of Christ? The bread that we break, is it not a sharing in the 
body of Christ?’ (1 Corinthians 10:16). Not only are bread and wine 
the net result of human working effort in the food and drink industry 
(a point which is undermined by eucharistic symbolism), they can draw 
in reflection upon the labour of Glaswegian workers today and 
tomorrow as a secondary layer of personal, sacramental significance. If 
Jesus’ presence goes materially unacknowledged in the bread and wine, 
as Zwinglian remembrance theology encourages, his followers may be 
oblivious to his actual immanence in the meal. But by employing 
phenomenological thought as it instructs us to discover the touching 
distance between bread and wine and the slain Lamb himself, Glasgow 
Baptists will discover the importance of materiality at the heart of faith 
itself. As Frances Young rightly states, ‘Worship, service and 
atonement are inseparable.’25  

Even though peripatetic light needs to shine beyond itself, dispersed 
saints in working mode should not seek wider attention beyond the 
workplace, or even seek attention at all. Indeed, when the church gives 
up on its old, privileged power, which held both jurisdiction and 
control, can she incarnate an Easter Saturday version of herself. Such a 
presence, which I have argued can be displayed through the vita activa, 
can paradoxically be incognito and invisible to those who lack the eyes 
to see.26 

There is a needful pendulum here, which once fellowship has had its 
full share, compels the saints back into society to work in the light. 
Likewise, once working activity is complete each week, and rest is 
factored in, believing workers can necessarily move into the communal 
life of worship. Each mode of existence has its place before it becomes 
full and must swing away to fulfil its other incarnation of Christ’s 
presence in the world. Let me now consider the second avenue of 
Christian spirituality that this theological reading of 1 John 1:7 presents 
to readers. 

Work and Atonement  

As before, the third clause of 1 John 1:7, ‘and the blood of Jesus his 
Son cleanses us from all sin’, builds on those which immediately 
                                                
25 Frances Young, Sacrifice and the Death of Christ (London: SCM, 1975), 97. 
26 Alan E. Lewis, Between Cross and Resurrection: A Theology of Holy Saturday 
(Grand Rapids, MI: Eerdmans, 2001), 359, 369. 
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precede it. If the dispersed working saints unleash light in their vita 
activa, a more profound community life can henceforth be lived. And 
both these aspects of life in Christ, the third clause reveals, initiate 
atonement for sins committed. 

The link between work and atonement makes most Protestant 
traditions nervous because the immediate assumption is that working 
agents are fallen humans, and thus a concomitant tumbling into agency 
that leads to death is inevitable (Ephesians 2:8-9). However, in Isaiah 
53’s suffering servant we discover that human work and atonement 
have become partners. Indeed, early on in Deutero-Isaiah, prior to its 
crescendo with the suffering servant, the task of redeeming sins for 
God is understood as an onerous work. God says to his people: 

But you have burdened me with your sins; 
    you have wearied me with your iniquities. 

I, I am He 
    who blots out your transgressions for my own sake, 
    and I will not remember your sins. (Isaiah 43:24-25) 

This wearisome task for God is compounded when the chosen one, 
himself a human being, is singled out as a worker: ‘my servant’ ebed 
Yahweh. This servant worker ‘has borne our iniquities and carried our 
diseases’ (Isaiah 53:4) like a porter laden with an inordinate amount of 
luggage.27 There is explicit pain that comes with this redemptive work.  

Moreover, the apostle John’s account of the crucifixion of Jesus ends 
with his uttering the task orientated ‘It is finished’ (John 19:30). And 
the apostle Paul develops this same work-atonement linkage but this 
time by way of the raw work of a slave. By  

 taking the form of a slave, 
    … 
    he humbled himself 
    and became obedient to the point of death— 
    even death on a cross. (Philippians 2:7, 8) 

                                                
27 Jürgen Moltmann, ‘The Right to Meaningful Work’, in On Human Dignity: 
Political Theology and Ethics, trans. by M. Douglas Meeks (London: SCM, 1984), 
42. 
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The righteous One, the servant worker, the God who became a human 
slave, and who did not fail to complete his unenviable but redemptive 
labour, exemplifies that painful work itself was necessary to 
accomplish atonement of sin. Jürgen Moltmann summarises this well: 
‘Work becomes the embodiment of salvation.’28 And to tighten up this 
statement even more, human work becomes the embodiment of 
salvation. But to remain accurate, it is not only the work of a man, or 
of any man, but the God-Man who has revealed himself in Jesus of 
Nazareth. 

The partnership of work with atonement is seen clearly in clauses one 
(‘but if we walk in the light as he himself is in the light’) and three (‘and 
the blood of Jesus his Son cleanses us from all sin’) of this article’s 
biblical text. By following the example of the suffering servant of 
Isaiah 53, dispersed working Christians can benefit from the blood of 
Christ’s veins in learning to develop their craft in luminary fashion.  
The prospective efficacy of the blood of Jesus is continually re-
released due to human agency in the present and is related to us 
already by the apostle Paul in the letter to the Colossians. Somehow 
followers of Jesus can re-live the sufferings of Christ in their present 
moment despite the fact Christ alone endured his own sufferings at a 
certain point in time (Colossians 1:24). At the very least, the apostle 
conveys that his personal suffering found a way to add an additional 
layer of suffering that belongs to Christ’s own suffering. Decades on 
from Christ’s actual suffering, Paul is confident that his life story can 
retrospectively graft into Christ’s intense pain and drag it into his 
present. Furthermore, Paul understood that his pain was adding to 
some deficiency in Christ’s suffering as it would go on to impact the 
church. The present immersion into the past event of the passion of 
Jesus has ongoing consequences that can proleptically stretch into the 
future for His followers. The suffering of Jesus’ passion was ‘[f]inal, 
absolute, unique; yet not static nor discontinuous’, as C.F.D. Moule 
poignantly articulates.29 

It would be a glaring omission to leave out the practice of confession 
that the Johannine Apostle reassures his readers in relation to work as 
it enables the gathered ecclesia (1 John 1:9). For in confessing one’s sin 

                                                
28 Moltmann, ‘The Right to Meaningful Work’, in On Human Dignity, 42. 
29 C.F.D. Moule, The Sacrifice of Christ (London: Hodder & Stoughton, 1956), 
32. 
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to another it is assumed there is another human from the church to 
confess to. This is no solitary act. But of import to my argument is that 
the blood of Jesus prospectively launches from its Palestinian historical 
location into the present when true confession is made between 
followers. So whether it is ordinary work or confession of sin, the 
blood of Christ re-expiates for sin in the present moment. Christ’s 
execution was a unique and one-off act, but its ongoing consequences 
are profound in their manifest extension. Living an active life that is 
reminiscent of the Nazarene or finding the courage to short circuit 
self-autonomy by offloading guilt and shame, are acts that the crucified 
one sends forth His lifeforce to cleanse. 

Note here how the atonement is referenced. The cultic language of 
sacrifice is employed, putting an emphasis on the expiatory covering of 
sin with Christ’s shed blood. In this sacrifice, even though it took place 
at a point and place in the historical past, the flow of blood is not 
stemmed. Indeed, it can be continually, but unconsciously, siphoned 
off as followers of Christ work according to the light. The dispersal of 
individual glints in working homes and offices of the region of 
Strathclyde, as they continue to flicker and perhaps grow brighter, 
have the potential to unwittingly receive blood cleansing from the 
original site of the outskirts of Jerusalem. Imagining more: there might 
be the potential that multiple flickers of light coalesce to combine a 
lustrous witness to workplaces across the city. And so then Christ’s 
efficacious and bloody sacrifice leaps from its past into our present as 
such agents labour on His behalf and in keeping with His purposes. 

All this amounts to an absence of materiality in faith. If that which is 
really real is always interior, invisible and incorporeal, there is no 
theology of work to speak of (except as a platform for evangelism). 
For without a profound conviction in the significance of material 
creation to God, the physicality of our bodies as enfleshed souls 
worthy of resurrection, and the artefacts that humans cultivate as a 
consequence of their curious agency, work qua work, will by extension 
be relegated to a necessary evil.30 Glaswegian Baptists must ‘add more 
lanes’ to their faith so that it becomes ‘thick’. To do this, a theological 
inventory of where Christian thought has taken the church down dead 

                                                
30 Miroslav Volf, ‘Materiality and Salvation: An Investigation in the 
Soteriologies of Liberation and Pentecostal Theologies,’ Journal of Ecumenical 
Studies 26.3 (Summer 1989): 447–67. 
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ends must be taken. A review and subsequent eschewing of John Glas’ 
legacy would liberate Glaswegian Baptists from their quietism. But this 
must be done in keeping with a critical re-reading of Augustine’s City of 
God, which dispenses with earthly good possible this side of the new 
creation. Augustine’s binary rejection of de civitate Dei (the city of man), 
he argues, stems only from human love of oneself and thus must be 
discarded out of hand. Acceptance of this Augustinian caricature 
reduces prayer to the call for an end to this world in hope for the 
presumed superior dispensation to come. Such a populist stance 
encourages quietism in Glasgow.  

Faith, whether it be designated ‘soul competency’ or the vita activa, as 
they support a theology of work, should not be reduced to a set of 
beliefs towards a bank of knowledge. Such knowledge should be 
included within a thoroughgoing understanding of faith. But when 
action in the ordinary everyday is integrated within a definition of 
faith, whether radical and/or mundane, a more wholesome 
demonstration of “the responsible self” is elucidated within the 
concept of ‘faith’.31 Such an understanding of faith is considerably 
more comprehensive than Geoffrey Grogan’s ‘thin’ equivalent that I 
remarked upon earlier. Thin faith such as this only encourages 
idleness. If Abram left his tent pegs in the turf in response to God’s 
promise (Genesis 12:1-5), that would be no faith at all. Faith must 
show its face to be true faith. 

According to my interpretation of 1 John 1:7, the theology of work, if 
practiced in accordance with the great light of Jesus whilst at work, can 
benefit from the bloody consequences of his death at Golgotha. The 
exemplary work of his followers can subsequently initiate a connective 
flow within the communal life of the ecclesia to which working 
Christians belong. Moreover, the outcome of a vita activa which is 
reflective of its Lord is that his atonement is prospective in its 
trajectory and efficacious in the present. In summary, a lived theology 
of work in accordance with practices that Christ endorses releases the 
‘work of Christ’ achieved at Calvary. That human agency would ever 
have cause to trigger such a divine response in the present, and not 
simply through faith in remembrance of the past, is often overlooked. 

                                                
31 H. Richard Niebuhr, The Responsible Self: An Essay in Christian Moral Philosophy 
(Louisville, KY: Westminster John Knox, 1999), 118. 
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Acknowledgement of these three Johannine clauses is grossly lacking 
not only for the theology of work, but for soteriology in general. 

 

About the Contributor 
 
Stuart Weir lives and works in Glasgow and belongs to a local Baptist 
church. He is an independent scholar whose area of expertise is the 
theology and ethics of work.  
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Appreciating Ruth Gouldbourne 

 
Beth Allison-Glenny and Andy Goodliff 
 
Abstract: This brief article is a study of the theological contributions 
Ruth Gouldbourne has made to Baptist life and theology. 
 
Key Words: Gender; Ministry; Sacraments 
 
As Ruth Gouldbourne turns 60, we seek to honour her as someone 
who has caused us to ponder the practice of ministry. She has 
reminded us that ministry is about incompetence as much as, if not 
more so, than it is about competence.1 It is amusing then, that we wish 
to acknowledge her competence: she has invited us to deepen and 
expand our theology of word and sacrament as a pastor theologian and 
if this has been an unintended grace on her part, it remains a graced 
experience of her ministry. She has invited us to see preaching as an 
embodied practice.2 She has called us to take more seriously the 
imagery of being born with regards baptism and its connection to 
motherhood.3 She has asked us to consider the meaning of the Lord’s 
Supper as one of nourishment, as well as, the language of being torn 
and of blood. Ruth has opened up a way of seeing the spirituality of 
the church meeting as we expect ‘God to speak in each other’s 
voices’.4 Ruth has prompted us to look at how generous our liturgy (in 
all its kinds) is, that is, what kind of theology does it espouse.5 She has 

                                                
1 Ruth Gouldbourne, ‘In Praise of Incompetence’, Baptist Quarterly 44.2 (2011): 
68-85. (Reprinted in Truth That Never Dies edited by Nigel G. Wright (Eugene, 
OR: Pickwick, 2014), 168-84. 
2 Ruth Gouldbourne, ‘Not Just a Disembodied Voice’, Baptistic Theologies 5.1 
(Spring 2013): 53-67. 
3 Ruth Gouldbourne, ‘Story-telling, Sacraments and Sexuality’ in Questions of 
Identity: Studies in Honour of Brian Haymes edited by Anthony R. Cross and Ruth 
Gouldbourne (Oxford: Centre for Baptist History and Heritage, 2011), 239-52. 
4 Ruth Gouldbourne, ‘Voices’, Baptist Ministers’ Journal 268 (October 1999): 6-9. 
5 Ruth Gouldbourne, ‘Liturgical Identity Carriers for Ecclesial 
Transformation’, American Baptist Quarterly 31.4 (2012): 379-91. 
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offered reflections on the communion of saints6 and on being blessed 
with, and baptised into, the name of the trinity.7 Ruth has made us 
consider the ministry of women as both gift and challenge.8 
In all of these different ways the practices of ministry for Ruth are not 
just things we do, but the living out of our theological convictions,9 
whether they be explicit or otherwise. In the course of her ministry 
Ruth has been among a rare breed of Baptist ministers in being a 
pastor-theologian. We’re not sure this was a deliberate intention by 
Ruth to pursue this path, but we believe that the Holy Spirit was 
involved. 
 
Ruth has been a Baptist minister for over 30 years,10 and in that time 
she has been a minister in Bedford, London, and Cheadle Hulme, and 

                                                
6 Ruth Gouldbourne, ‘Celebrating the Communion of Saints’ in Gathering 
Disciples: Essays in Honor of Christopher J. Ellis edited by Myra Blyth and Andy 
Goodliff (Eugene, OR: Pickwick, 2017), 172-83. 
7 Ruth Gouldbourne, ‘Trinity: The Blessing of Almighty God . . .’ in Rhythms of 
Faithfulness: Essays in Honor of John E. Colwell edited by Andy Goodliff and Paul 
Goodliff (Eugene, OR: Pickwick, 2018), 211-22. 
8 Ruth Gouldbourne, Reinventing the Wheel: Women and Ministry in English Baptist 
Life (Oxford: Whitley, 1997); Ruth Gouldbourne, ‘Baptists, Women and 
Ministry’, Feminist Theology 26.1 (2017): 59-68. 
9 The language of convictions is borrowed from James McClendon, Systematic 
Theology Vol 1: Ethics (Nashville: Abingdon, 2002). Goudlbourne has been 
influenced by McClendon’s theology, see Brian Haymes, Ruth Gouldbourne 
and Anthony R. Cross, On Being the Church (Milton Keynes: Paternoster, 2008), 
123 and Gouldbourne, ‘Liturgical Identity Carriers’, 380. 
10 Ruth has described her call as ‘an experience of inevitability. The careers 
teacher at school suggested it when I was 16, and I dismissed the idea because 
“women aren’t ministers” – which at that stage and in that place was true. I 
seriously did not think about it for another few years through ending school 
and doing a degree, and then it became obvious that, while it still wasn’t 
possible, it was really the only possibility. The insight and bloody-mindedness 
of my parents, and the openness and exploration of the church in which I 
grew up, and the taking it for grantedness of my husband all combined to 
make what was impossible possible – that, and being welcomed into another 
Union’. See 
https://andygoodliff.typepad.com/my_weblog/2014/07/reflecting-on-
ministry-3.html She was ordained in 1988 following a Bachelor of Divinity at 
King’s College London, a year at Spurgeon’s College (1986-87), and a year as a 
student minister at Bloomsbury Central (1987-88), the church of which she 
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in between Bedford and London was a tutor at Bristol Baptist College. 
She has stayed connected at Bristol, while in London had connections 
with Spurgeon’s, and since her move north she has been doing some 
teaching at Northern Baptist College. She has also had a long 
relationship with the International Baptist Theological Seminary, 
especially during the years it was located in Prague. She has been and is 
a pastor-theologian. What does it mean to be a pastor-theologian? It 
might be said that all pastors are theologians, and to a degree that is 
true, but to name Ruth as a pastor-theologian is recognise that her 
theological gift has been exercised more intentionally, not just for the 
local church, but the church wider and with a level of skill that others 
have acknowledged.11   
 
Ruth’s competence in being both pastor and theologian is made more 
remarkable for the fact that she has been a female pastor-theologian.12 
In the year that Ruth was born, Gwenyth Hubble would write in the 
Fraternal (the journal of the Baptist Minister’s Fellowship) that in the 
21 years since she became a minister no other woman in the 
denomination had been ordained and recognised by the Baptist 
Union.13 In 1961 there were only three women who were accredited 
Baptist ministers. In 1986 Margaret Jarman would write in the Baptist 
Quarterly that in that year there were 60 women who were accredited 

                                                                                          
had been a member while at King’s. See Faith Bowers, A Bold Experiment 
(London: Bloomsbury Central Baptist Church, 1999), 437. 
11 On which see the recent festschrift in her honour, Re-Membering the Body: The 
Witness of History, Theology and the Arts in Honour of Ruth M. Gouldbourne edited by 
Anthony R. Cross and Brian Haymes (Eugene, OR: Pickwick, 2021). 
12 Rev Dr Marie Isaacs, who was a mentor to Ruth when first in London, was 
someone who modeled how to combine ministry and scholarship. Isaacs 
taught for many years at Heythrop College, London (1972-2001) and was a 
minister at Heath Street Baptist Church, Hampstead (1987-2011). See 
https://www.baptist.org.uk/Articles/493869/She_has_always.aspx. Another 
mentor, of a different kind, was Barbara Stanford, who had been the 
Deaconness at Bloomsbury from 1961, becoming an accredited Baptist 
minister in 1976.  Ruth worked alongside Barbara when she was student 
minister. 
13 Gwenyth Hubble, ‘Women in the Ministry’, Fraternal 119 (January 1961): 11-
15. 
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Baptist ministers.14 This was around the time that Ruth was herself 
preparing for ministry. (One of the reasons that the number of women 
ministers had risen to 60 was the transfer of women who had been 
deaconesses onto the accredited list of ministers.) In her 1997 Whitley 
Lecture, Ruth would write that by 1992 there were 102 women 
ministers.15 That number in 2021 is now at 276. Part of the rise in 
women training for ministry and being ordained is down to the work 
of Ruth and others in the late 1980s and early 1990s to encourage the 
Baptist structures and colleges to be spaces that practiced openness to 
women, tackling structural injustices around parental leave and 
enabling women’s voices to be heard in the theological conversation 
around the ordination of women.16 
 
While the numbers have increased, the impact of women as Baptist 
ministers and in places of influence in Baptist life is still perhaps to be 
properly felt, at least in theological terms. If we were to take a 
statistical analysis of multi-authored work by English Baptists since 
1990, less than 20% has been written by women.17 It is Ruth who has 
been one of the few who have sought to reflect and articulate a 
theology that acknowledges the presence of women.  
Unlike the Church of England, Baptists (similar to other Free 
Churches) have never had a contested debate over whether women 
could be ordained.18 While this might be viewed positively, it has 
meant that Baptists have not given the sustained reflection, theological 

                                                
14 Margaret Jarman, ‘Attitudes to Women in Baptist Churches in the Mid 
1980s’, Baptist Quarterly 31.7 (July 1986), 326-30. 
15 In 2012 the number had risen to 282, Faith Bowers, ‘Liberating Women for 
Ministry’, Baptist Quarterly 45.8 (2014), 464n.17. 
16 For some of that story see Ruth Gouldbourne, ‘Identity and Pain: Women's 
Consultations, 1987-92’, Baptist Ministers' Journal 243 (July 1993): 8-10. 
17 In that period there have been 15 festschrifts for Baptists and all bar two has 
been presented to a man. (The women are Myra Blyth and now Ruth herself). 
In those 15 festschrifts, 40 chapters have been written by women out of 220 
chapters in total.  Ruth has authored 6 of those chapters. Out of 24 Whitley 
Lectures since 1996, 7 have been written by women (29%). Other significant 
women contributors have been Hazel Sherman, Myra Blyth and Sally Nelson. 
18 Gouldbourne gives an account on the beginnings of Baptist women in 
ministry in ‘Baptists, Women and Ministry’. 
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or otherwise to what it means to ordain women.19 The contested 
debate within the Church of England, first over women priests and 
then over women bishops, generated a body of work arguing for and 
reflecting on the ministry of women and its implications.20 There is no 
equivalent among Baptists.21 Outside Gouldbourne’s Whitley Lecture, 
there have only been two short surveys, which have been produced by 
the Baptist Union: Women, Baptists and Ordination (2006) and The Story of 
Women in Ministry in the Baptist Union of Great Britain (2011). 
Gouldbourne’s Whitley Lecture provides a valuable historical account, 
but goes on to explore the implications of women ministers. 
Gouldbourne argues that there is a difference between men and 
women, but it is not one of ontology, instead it is one of context. 
Ontologically, says Gouldbourne, ‘men and women exist before God 
in the same way — created, redeemed and baptized’.22 Context is a 
different matter. Women exist in a context that has said they are 
second best to men. Women exist in a context that has suggested men 
are rational, and women are not; that women are good at pastoral care, 
and that male gifts more normally lie in teaching and leading. It is 
context, claims Gouldbourne, that means there is a difference between 
men and women, and one she believes needs to be challenged. One of 
the challenges Gouldbourne brings is to the whole concept of the 
conversation of women and ministry, which ‘immediately defines 
women as other’.23 This is the patriarchal context in which women 
exist. To move beyond that patriarchy, Gouldbourne argues that what 

                                                
19 Arguably they have not given sustained reflection to many matters and have 
been content to be merely pragmatic with regards much of Baptist ecclesial 
practice. 
20 See for example the work of Monica Furlong in particular: Feminine in the 
Church (London: SPCK, 1984); Mirror to the Church: Reflections on Sexism 
(London: SPCK, 1988); A Dangerous Delight: Woman and the Power in the Church 
(London: SPCK, 1991); and Act of Synod — Act of Folly? (London: SCM, 1998). 
21 There was a dedicated edition of the Fraternal 192 (July 1980), with articles 
by (the Anglican) Sara Maitland, Judy Reece and Ruth and John Matthews, and 
a special edition of the Baptist Quarterly 31.7 (July 1986) with articles by Edward 
Lohman, Shirley Dix, Margaret Jarman, Ruth Matthews, Carol McCarthy and 
John Briggs. See also Baptist Quarterly 45.8 (2014) with articles by Faith Bowers, 
Michael Collis and Paul Goodliff. 
22 Gouldbourne, Reinventing the Wheel, 33. 
23 Gouldbourne, Reinventing the Wheel, 37. 
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is needed is to recognise that ‘what women bring is a different context 
in which ministry is experienced and expressed’.24   
 
Her refusal to ‘other’ women continues in her insistence on reclaiming 
former women’s experience and rediscovering their stories and 
contexts in her historical work. Her language around ‘re-inventing’ 
wheels was keen to show case that women have always been part of 
Baptist ministry, in whichever way they may have been able to be 
there. Noticing the majority of this early expression of separatist 
movement were women, she asks what it was that attracted women in 
particular? There were no consistent practices of membership with a 
voice and a vote, for example. Yet she looks to the role of gendered 
symbol and ritual in birthing rites. She notices the established church 
offered gendered prayers at the baptism of a newborn infant, and 
suggests that the churching of women was either valued by men as 
representative of women’s uncleanliness, or disapproved of by men for 
the Jewish or Papist roots with little consideration of women’s 
experience. However the separatists offered a third route: ‘The 
ecclesiology of the gathered church meant that there had to be a 
reconsideration of the gender relations which were elsewhere taken for 
granted’.25 
 
She continues this same historiography to the discussion around 
women in ministry in her own time. In her write up of the listening 
processes around women in ministry she explains that they did not 
keep minutes, and this lack of minute keeping of these meeting was an 
example of the way women in Baptist ministry view themselves:  

 
We are not a body separate from our brothers in ministry, so 
we do not want to set ourselves up in a form of organisation 
that suggests we are. On the other hand, we do not always fit 
the categories that have evolved around an overwhelmingly 
male ministry, and there are times when it is life-giving to 
be reassured that our oddities are not something peculiar to 

                                                
24 Gouldbourne, Reinventing the Wheel, 40. 
25 Ruth Gouldbourne, Hughey Lecture 2 (Delivered at IBTS, 1998, 
Unpublished). 
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an individual, but have to do with the structures and forms 
within which we have been called to serve.26 

 
Here Ruth situates the struggles women in ministry have had as one of 
existing within a social structure rather than as a difference in 
ontology. Most of the article is a history of what the meetings 
accomplished in practical terms, but towards the end she reflects 
‘the point we are most often dealing with is the wish to be seen in the 
same ministry, and given the same opportunities and responsibilities’.27 
The experience of women from the margins is a gift they bring, not 
their gender. There are questions about the nature of ministry that due 
to their outside position, women can face more easily. This outsider 
position means that women ministers are not the same as men and 
therefore should be free to not to accept the patterns and ways of 
ministering that deny their context. Therefore, to take the ministry of 
women seriously requires a ‘radical questioning of the way we structure 
ministry, train for it and the expectations we put on it’.28 What 
Gouldbourne argues powerfully is that the recognition of women as 
ordained ministers requires a renewal of church and ministry if it is 
avoid a culture which still works with an understanding that ministry is 
normally male, that leadership is usually male, and that preachers are 
generally male.  
 
She argues for this recognition whilst resisting the narrative that 
women are needed to be the ones that work that renewal. It is a subtle 
nuance, but one which marks her out from many of her female 
contemporary commentators. In her correspondence around the 1992 
Baptist Women in Ministry Consultation, Ruth describes their 
pushback onto the Superintendents to find decent statistics, pay 
attention to language and consider appropriate use of their power at 
Ministerial Recognition committees.  
 
Ruth’s more recent theology explorations have gone on to tease out 
some of what women bring in terms of preaching and the sacraments. 
Whereas some women (and men) have explored Praying like a Woman,29 

                                                
26 Gouldbourne, ‘Identity and Pain’, 8. 
27 Gouldbourne, ‘Identity and Pain’, 10. 
28 Gouldbourne, Reinventing the Wheel, 43. 
29 By Nicola Slee (London: SPCK, 2003). 
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Preaching Like a Woman30 and Presiding Like A Woman,31 Gouldbourne 
has taken up the concept of embodiment as a way of exploring the 
practices of ministry with attention to gender. In her doctoral thesis on 
gender and theology in work of Caspar Schwenckfeld, Gouldbourne 
says ‘the experience of body, the language used of body and the 
meaning attached to body are all central to any discussion of 
construction of gender in a community’.32  
 
In ‘Story-telling, Sacraments and Sexuality’, Gouldbourne explores 
baptism and the Lord’s Supper and how the stories around these 
sacraments have ‘maintained a gender imbalance’.33 To overcome this 
imbalance Gouldbourne draws attention to the physicality of getting 
wet and of eating and drinking. To focus on the physical is to uncover 
some of the female aspects. In baptism this is to tell a story not only of 
death and resurrection, but also of being born. Baptism as a means of 
being born, birth through the waters, is to draw on a ‘deeply female 
and indeed maternal account of the entry in the Christian life’.34 In the 
Lord’s Supper it is to tell stories of being fed and being nourished, 
stories again that have feminine resonances, and ones that push us to 
make connections between ‘language of body as food with our original 
experience of body as food, that is, our mother’s milk’.35 Gouldbourne 
goes further and grasping the language of the body of Christ broken 
and the blood of Christ shed and the resonances with how ‘our birth is 
through the broken and bloody body of our mothers’.36 What is being 
suggested is that we see the bread and wine shared as the gift of life in 
the same way our mothers gave us life. What Gouldbourne offers in 
what she suggests are ‘hidden stories’ is a means of reclaiming and 
retelling stories of the sacraments that overcome and challenge that 
gender imbalance that she detects.  
 

                                                
30 By Susan Durber (London: SPCK, 2007). 
31 Edited by Stephen Burns and Nicola Slee (London: SPCK, 2010). 
32 Ruth Gouldbourne, The Flesh and the Feminine: Gender and Theology in the 
Writings of Caspar Schwenckfeld (Milton Keynes: Paternoster, 2006), 47. 
33 Gouldbourne, ‘Story-telling’, 245. 
34 Gouldbourne, ‘Story-telling’, 247-8. 
35 Gouldbourne, ‘Story-telling’, 249. 
36 Gouldbourne, ‘Story-telling’, 248. 
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In another article, Gouldbourne turns her attention to preaching also 
as an embodied practice. ‘When preaching happens, bodies are 
involved’.37 Preaching — the act of speaking and listening — requires 
mouths and ears and more. Gouldbourne sees the embodiment of 
preaching as being sacramental. The grace of God is present in the 
voice of speaker and the ears of those listening in the same way the 
grace of God is present in bread and wine. To see the body in 
preaching as a means of grace, invites us, suggests Ruth, to ask what 
gifts would we discover and what would we encounter if we were to 
take this seriously. Gouldbourne knows that the body in our Western 
context is often ‘an area of anxiety, a place of conflict, exploitation, 
deep anxiety, and indeed self- and other-hatred’.38 Preaching that 
acknowledges the ‘gracing of bodies’ then has the potential of ‘the 
renewal and he redemption of bodies that are so often objectified, 
abused, hared or disempowered’.39 For Gouldbourne this is not simply 
a means of looking after our bodies, but something in which we know 
‘ourselves as embodied’ and the reality in which God’s grace can be 
encountered.40 This has implications for the formation of the preacher, 
in forming in them an appropriate trust and acceptance of their bodies. 
At the end of the article, Gouldbourne says that her argument is 
‘prompted by being a woman who preaches’.41 She is exploring what 
she said was needed at the end of her Whitley Lecture, challenging the 
norm that ‘preaching is male’. Being a woman, she sees, ‘raises 
questions of embodiment in new and insistent ways’ and this then is 
‘one of the gifts that women as preachers bring’.42       
 
Behind this emphasis on embodiment, and already hinted at above, is a 
sacramental theology. This sacramental theology is on full display in 
one final essay by Ruth, her Rev Dr George Beasley-Murray Memorial 
Lecture, ‘In Praise of Incompetence’. Gouldbourne’s argument is 
against an over-emphasis on competence in ministry, that is, ministry 
as a set of skills, and instead the minister is incompetent apart from 

                                                
37 Gouldbourne, ‘Not Just a Disembodied Voice’, 58. 
38 Gouldbourne, ‘Not Just a Disembodied Voice’, 61. 
39 Gouldbourne, ‘Not Just a Disembodied Voice’, 61. 
40 Gouldbourne, ‘Not Just a Disembodied Voice’, 64. 
41 Gouldbourne, ‘Not Just a Disembodied Voice’, 67. 
42 Gouldbourne, ‘Not Just a Disembodied Voice’, 67. 
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God.43 Although she does not make reference to it, this is a view 
shared by the Apostle Paul: ‘Not that we are competent in ourselves to 
claim anything for ourselves, but our competence comes from God. 
He has made us competent as ministers of a new covenant — not of 
the letter but of the Spirit’ (2 Corinthians 2:5-6).44 A sacramental 
understanding of ministry, sees that ‘ministry is God’s activity’ and as 
such ‘the minister becomes more than she is not by doing, or even in 
order to do, but because God moves through her in grace’.45 The 
gracious act of God is embodied in the minister, as she presides at the 
table, preaches from the pulpit, offers pastoral in the home, chairs at 
the church meeting, or meets a stranger seeking answers. 
 
In this short article we have sought to demonstrate some of the ways 
Ruth’s ministry has not just been a faithful ministry to the 
congregations she has served, but also been a ministry to Baptists as a 
whole. For some this essay may be a prompt to seek out Ruth’s 
writings, hidden away in various books and journals, to which we 
would be delighted. Regardless, we have wanted to name Ruth as a 
teacher, an encourager, a mentor and a pioneer who she has lived out a 
vocation as a pastor-theologian, for which we honour her. We, and we 
are sure there are many others too, look forward to her continuing 
ministry that will go on helping us think and reflect on ministry — a 
ministry mindful of gender — but not beholden to it. 
 
 
Notes on Contributors 
 
Beth Allison-Glenny is Chaplain and Fellow in Theology, Regent’s 
Park College, Oxford. Andy Goodliff is minister of Belle Vue Baptist 
Church, Southend-on-Sea. 
 

                                                
43 In 2006 the Ministry Department of the Baptist Union issued a set of Core 
Competencies for ministry. It was way of establishing some standards for all 
Baptist colleges to use in training students for ministry. See Transform 13 
(Baptist Union, 2006), 20-21. The Core Competencies were meant to be set 
aside an understanding of call and character.                  
44 Cf. John Colwell, Promise and Presence (Milton Keynes: Paternoster, 2005), 
216. 
45 Gouldbourne, ‘In Praise of Incompetence’, 179. 
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