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ABSTRACT

The purpose of this dissertation is to identify important issues in the training of lay
pastors for new Russian churches by means of a survey of church planters who have
established those congregations. These men have gained significant knowledge about the
conditions and needs in the new churches during their ministry in their midst.

The educational context demonstrates that Russian lay pastors tend to be adult
learners, who desire applicable training, and should be involved in the curriculum
development. The biblical context presents the need for balance in spiritual character,
ministry skills, and theological knowledge. These things must be accomplished against
the background of Russian religious context, in which the Russian Orthodox Church has
emphasized tradition and suspicion of foreign religions, and in which the Evangelical
churches have yet to recover from the era of Communist persecution.

The study found that Russian church planters assign more importance to spiritual
character than to theological knowledge, unlike many Western programs. They also rank
counseling as one of the greatest needs, although they often allow preaching to replace that
activity. The analysis of the nature of the new churches indicates that a training program
should also include more mentoring and a greater emphasis on reaching the ‘less religious’
segment of the Russian population. The Omega Course contains useful content for lay

pastors, but needs to be adapted to include these important themes.
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CHAPTER 1

THE PROBLEM

Significant church planting has been possible in Russia for less than a decade in
the modern era, but the number of churches already has surpassed the supply of pastors. It
is doubtful that formal institutions will be able to train pastors quickly enough to address
the shortfall. New forms are needed that will identify and prepare laymen for pastoral
ministry. In addition, Western missions need to listen carefully to the advice of Russian
churches as they cooperate with them in training laymen to pastor new congregations
effectively. This study is designed to identify the characteristics needed in those new lay

pastors.

Context of the Problem

In the last decade, the Christian community in the West has poured tremendous
resources into Russia for the purpose of evangelization and theological education.
Although well-intended, this help sometimes was poorly coordinated, and the speed and
magnitude with which it came often exceeded the ability of the Russians to absorb it.

Russian churches were, of course, overwhelmed by the millions of brothers and

sisters worldwide who wanted to help, teach, and spend money on them as soon as

the access restrictions were lifted. In some of the Russian churches, for instance,

local pastors would be confronted with three to ten preachers from the West per

Sunday, all coming to preach the gospel and teach the “weak church.” (Reimer
1996, 27-8)



Although much of the help consisted of visitors, missionaries also arrived in
droves. In 1995, a survey concluded that the twenty-five largest mission agencies alone
had 3,190 foreign missionaries in the Former Soviet Union (Elliot and Dyneka 1999, 199).
A large portion of these missionaries went to Russia. Their efforts received mixed
reactions.

After the collapse of the Soviet Union, missionaries rushed into Russia, flushed

with financial support, embarrassingly deficient in knowing the national language

and the culture, ignorant of Orthodox doctrines, suspicious of all Orthodox clergy,
classifying Russia as a Third World nation-state, and, above all, seeking

“conversions” in large numbers to meet expectations of Western churches and

individual donors. (Gotaas 1994, 187)

The Need for Training in Russia

As the number of converts grew, in spite of the problems, there arose a shortage of
evangelical churches in which they might be included and discipled. For this reason, the
initial focus on evangelism began to shift to church planting. The major obstacle to
planting new churches was the lack of trained pastors. Egelkraut notes that as recently as
1990, there was a total of only three seminaries for the sixty million Christians in Russia,
and none at all for the 500,000 Baptists in their 5,000 churches (1990, 34).

Since 1990, mission agencies and churches have opened Bible schools and
seminaries to train Christian leaders. King states that, “Since we believe that the most
effective means of planting churches is to use Russians to reach Russians, our first priority
becomes training Russian leadership” (1996, 29). It is quite a challenge to train pastors in

sufficient numbers and quickly enough to meet the growing need, since church planters

and other types of Christian workers need access to scarce training resources.



Other Western agencies have opted to support native churches to do evangelism
rather than doing it themselves. Some such agencies support up to 100 native
church planters and evangelists. This kind of work is very promising, but the main
problem here is the lack of trained and sufficiently prepared personnel. Most of
the native missionaries are poorly trained. Some of them have just recently
accepted Christ themselves. There is an urgent need for leadership training.
Programs have been developed to respond to this need. At the moment, there are
more than 100 Western initiatives for Bible training centres, most of which operate
as short-term seminars, even though they are called Bible schools or even
universities. Such high profile names seem to be designed to please the sponsors
at home. Again we see the same pattern in operation: schools are started to raise
money at home and not in the first place to educate the natives. (Reimer 1996, 31)
There are, of course, good and bad examples of training in Russia. Furthermore,
much of the training now is done by national denominations and churches, who
understand the culture. The materials and programs they use, however, tend to be created
in the West, and often need significant adjustment in order to be relevant to the local

situation—something that may not happen. No matter how good the training may be, there

is still the mathematical problem of preparing enough leaders for such a large country.

The Political Situation in Russia
It might be argued that the current training methods will be successful given
enough time. Time, however, is a vexing question for mission agencies working in
Russia. Recent political changes have created doubt as to how long religious freedom will
continue in Russia, and to what degree. Few knowledgeable people would try to predict
the future of Russia with any confidence. One anonymous saying states that, “there are no

experts on Russia, only varying degrees of ignorance.”



4

It appears that one of the driving forces behind the cooling of religious freedom in
Russia is the Russian Orthodox Church. Many leaders of the Russian Orthodox Church
have quite vocally criticized the missionary activity in their country.

Chaos occurs when different preachers—not only Christian—come to Russia with a
lot of money and hire stadiums, theaters, or similar facilities suitable for their
purposes, and advertise themselves, inviting people to meetings, services, and
talks. Often no denominational aims are mentioned. Of course, it is not just
atheists and agnostics who will come to these meetings, but mostly traditional
Orthodox believers who are not qualified to judge denominational matters. We
know of cases where after such services and sermons people have been invited to
accept rebaptism and become members of a new faith. Such baptism into a new
faith of people who were traditionally Orthodox believers, who had already been
baptized but were theologically ignorant and did not understand what was
happening to them, has often taken place. Converting believers from one
denomination to another by such methods is called “proselytism.” The Russian
Orthodox Church condemns proselytism and does not allow it in its own practice.

(Kusnetsov 1996, 23)

The ire of the Russian Orthodox Church toward the evangelicals arises from a
basic difference in their understanding of what constitutes a ‘believer’.

However, in Russia, Orthodox and Evangelicals have great difficulty agreeing on a

single definition for proselytism—stemming from conflicting understandings of

what constitutes a believer. Evangelicals assume a personal, conscious

commitment to Christ as Savior, lived out in worship and life. In contrast, if a

Russian has been baptized as an infant, even if faith is dormant or nonexistent,

Orthodox consider an Evangelical witness to that person to be proselytizing.

(Elliot and Dyneka 1999, 214)

The Russian Orthodox condemnation of the evangelicals is not limited to
Westerners. Native Russian evangelicals have been the focus of much of the opposition in
the recent years, in the form of political pressure and new laws limiting religious freedom.

Even when evangelicals have acted carefully, the Russian Orthodox Church has continued

its antagonistic stance.
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Communists, nationalists, and the hierarchies of former state churches also oppose

evangelical missionaries because they just as often are warm, winsome, and loving

as they are brash, brazen, and culturally clueless. Opposition, then, is as much a

function of what Evangelicals are doing right as it is of what they are doing wrong.

It may be argued that so many ministries are having such a beneficial effect, in so

many places, in so many ways, that the detractors of Evangelicals cannot tolerate

it. (Elliot 1996, 13)

Many people would be surprised to see the Russian Orthodox Church listed
together with the Communists and nationalists, but their history supports this claim. “The
Russian Orthodox Church is in fact the only national Soviet institution still surviving in
Russia today, in that its leadership remains largely unchanged from Soviet Times”
(Walters 1999, 46). Elliot concurs that, “the present [Russian Orthodox] leadership, in
place thanks to the Soviet Council of Religious Affairs and the KGB, has yet to undergo
anything approaching perestroika” (Elliot 1996, 18).

The fact that the Russian Orthodox Church is so opposed to the evangelicals
becomes even more serious when their ties to the Communists are considered. The union
of these two political powers in Russia does not bode well for the future of religious
freedom in that country. Formal theological institutions are highly visible and often
depend on foreign funding and personnel. Therefore, they can become easy targets of

religious opposition. It is imperative to find and implement a workable program to train

lay pastors and other Christian leaders.

The Success of the Omega Course
One possible answer to the problem of training lay pastors for Russia is to develop

a training program using the Omega Course as a model. Several missions worked together



to develop the Omega Course to train laymen to plant new churches in the Former Soviet
Union, Central Europe, and Eastern Europe.! The Omega Course employs the following
concepts: (1) non-formal education, (2) regional seminar delivery, (3) church-planting
related content only, (4) emphasis on spiritual character, (5) cultural sensitivity, and (6)
the priesthood of every believer.

The Omega Course appears to successfully enable trainees to plant churches.
Several hundred churches have been planted in Russia alone as a result of the training.
Because of this, there is significant interest in using the same concepts to develop a
program for training lay pastors. While the training methods used will be similar, the
content will have to be different for lay pastors than for church planters. In order to

determine the appropriate content, several unknowns need to be addressed.

The Lack of Trained Pastors for New Churches
The Omega Course has been successful from the standpoint of establishing
hundreds of new churches, but there is a lack of trained pastors who can care for these new
congregations. The Omega Course was designed to train ‘church planters’ who would be
able to evangelize the lost, disciple them, form them into small groups, and eventually
multiply them in order to establish a church (cf. Appendix D). In other words, the role of
the church planter is as an initiator. The Omega Course makes no attempt to provide these

church planters with enough pastoral skills to care for a large church. The role idealized

'The partnership responsible for the development of the Omega Course includes
over twenty-five different mission agencies. The Alliance for Saturation Church Planting
and with Peter Dyneka Russian Ministries have made the largest contribution to the
project.
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in the Omega Course is that of a church planter who will establish many churches, always
ready to move on to a place where there is no Gospel witness.

Ideally, each new church would recruit a trained or experienced person to serve as
‘pastor’ of the church. This training might consist of a Bible school or seminary
education. However, this ideal is seldom achieved in Russia. It is more common in older
Russia churches for the pastor to be an elderly man who has been active in the church for
decades. Such men have earned the title “pastor’ through many years of faithful service,
even if they usually have little or no formal theological education.

The situation in the new churches is even more difficult, where almost every
member might be a new believer. Potential leaders who arise from this kind of church
usually have neither theological education nor pastoral experience. Nevertheless, they
often carry the responsibility for the oversight of the new churches, and therefore may
most accurately be called ‘lay pastors’. They normally have full-time, secular
employment, and volunteer their time to the church. These lay pastors need training in the
basic skills and knowledge that will enable them to care for their new flocks. They are the

primary target group of the lay pastor training program.

The Scope of the Training Need
Virtually every evangelical church in the Former Soviet Union needs trained
workers—whether for their own church or for new ones that they are planting. With this in
mind, the Omega Course was designed to facilitate church planting across all of the

evangelical denominations and groups in the region. The Omega Course intentionally



focuses on the need on which all evangelical groups agree—the need for new churches to
be planted where there is no Gospel witness.

A training program for lay pastors with this same trans-denominational character
should be very valuable in the Former Soviet Union. It is not necessary to either challenge
or promote doctrinal distinctives of any denomination or group. Typically, these
distinctives are firmly established in each group, and each denomination is sufficiently
capable of defending their unique beliefs. However, there are a huge number of common
concerns such as counseling, family issues, evangelism, discipleship, leadership training,
prayer, preaching, etc., that can be addressed to the benefit of nearly everyone. This kind
of common preparation can allow the various organizations to partner together in order to

develop a lay pastor training program that will be helpful to each group.

Research Questions

The Russian evangelical believers have gained a great deal of wisdom and
experience during decades of faithfulness, often through hardship and suffering. This
priceless resource should not be ignored. In addition, Russian political changes may mean
that few missionaries will be available to implement a training program, and the burden
will rest on the Russian believers. It is crucial that they agree with the concepts that will
be taught, and approve of the program. This is especially true concerning the Russian
church planters, who have labored to develop new churches, and know more about them
and the needs of their congregations than anyone else. It is vital to tap their understanding

before developing any training program.



The church planters who were trained using the Omega Course have developed
knowledge and skills that allowed many of them to plant new churches in one or two
years. Their training, however, was intended to enable them to begin new congregations,
and not to stay and care for them. Long-term pastoral ministry involves different abilities
than church planting does. As their congregations have grown, some church planters may
have developed these pastoral abilities on their own, and others may still be struggling. In
either case, whether by success or failure, they can both give valuable insight into the

kinds of training needed to prepare effective lay pastors.

Questions Related to Lay Pastor Requirements
Caring for the flock is a spiritual ministry as well as a vocation. For this reason, it
is important to evaluate both the character of a lay pastor and his abilities. Some of these
traits are biblical and nonnegotiable, but others are subjective and may vary from one
culture to another. In order to write an effective lay pastor training program, curriculum
developers need to know:

What characteristics do Russian church planters state that lay pastors should

possess?

This empirical unknown leads to four specific research questions that focus on the
spiritual character, attitudes, knowledge, and abilities that lay pastors should possess.
These characteristics roughly parallel the more popular classification of concerns of
“Know, Be, Do” that are often used in the context of adult education or spiritual

formation.
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RQ,: What spiritual character requirements do Russian church planters expect in
lay pastors?
RQ,: What attitudes do Russian church planters expect in lay pastors?
RQ;: What theological and biblical knowledge do Russian church planters expect
lay pastors to have?

RQ,: What abilities do Russian church planters expect in lay pastors?

Questions Related to the Omega Course

During the course of establishing a new church, the church planters should gain
insight into how much of the content of the Omega Course is appropriate for pastors.
Perhaps some parts of the Omega Course are relevant and can be included in the new
curriculum to avoid duplication of effort. Other issues of importance to lay pastors may
not be covered in the Omega Course, and will need to be added. The church planters are
the best source of this information, since they have tested it in ministry. In order to write
an effective lay pastor training program, curriculum developers need to know:

According to Russian church planters. in what ways can the Omega Course serve

as a model for a lay pastor training program?

This empirical unknown leads to two research questions. The first is designed to
evaluate the current content of the Omega Course as it relates to pastoring a new church.
The second is intended to surface necessary content that is not included in the Omega

Course.
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RQs: What content in the Omega Course do Russian church planters state would
help laymen to pastor the new churches that they have planted?
RQg: What further training do Russian church planters state that laymen would

need in order to pastor effectively the new churches that they have planted?

Questions Related to the New Churches

The church planters know a lot about the people who currently are entering the
church, and about how to help them. They minister daily to people with tremendous
struggles, often with a lack of mature saints to provide stability in the congregation. Since
the new training program primarily will prepare lay pastors for new churches, these church
planters should be consulted. The third empirical unknown concerns the ministry situation
in which the lay pastors will need to function. In order to write an effective lay pastor
training program, curriculum developers need to know:

What do Russian church planters state are important issues that lay pastors must

address in new churches?

The next three research questions are designed to find out how lay pastors will
spend their time, and what kind of issues and problems they will face.
RQ,: What do Russian church planters state is the spiritual condition of the people
to whom lay pastors will minister?
RQq: What do Russian church planters state are problems that lay pastors will

confront in new churches?
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RQ,: What do Russian church planters state are pastoral activities that occupy

their time and energy?

Delimitation of the Problem

Church planters have been trained in Russia using methods other than the Omega
Course, with varying degrees of success. Nevertheless, the Omega Course constitutes a
specific training curriculum that has been delivered to a substantial population of Russian
church planters. A study of these church planters only will enable curriculum developers
to compare the effectiveness of known course content to felt needs in ministry. Therefore,
this study will be limited to church planters who were trained using the Omega Course.

It also is considered important that the survey sample include those church planters
who have experience dealing with issues that are typical of new Russian churches. While
it is not deemed necessary that they have planted an officially registered church, they
should be able to demonstrate that they are ministering to a group that is of significant size
to require basic pastoral functions. Therefore, the study also will be limited to those
church planters who have established a group or church that falls within the limits of a
typical new Russian church.

Although the Omega Course is used in many former-Communist countries, it is not
possible for this study to include such a broad area. Although mission agencies working
in other countries in the region may face similar training needs, this study is limited to the

training needs of lay pastors in Russia.
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Importance of the Study
The committee that will develop the lay pastor training program needs Russian
input concerning the program. Russian evangelical churches lack a sufficient number of
workable methods to train pastors. This study will assure that the curriculum development
team will have access to the information needed to develop a program that responds to
their needs. Mission agencies that cooperated on the Omega Course development will
need pastors for their new churches and could benefit from this study. Finally, church
planters will influence the training of lay pastors who will care for the new churches that

they have planted.

Importance for Personal Ministry

For more than five years, I have worked with Peter Dyneka Russian Ministries to
help implement ‘Project 250'. The goal of Project 250 is to establish 250 regional centers
in the Former Soviet Union for the purpose of training church planters. Since 1995, about
forty centers have been established. The Omega Course is the core method used to train
church planters in these Project 250 centers. Because of my involvement in establishing
one of these centers, I also participated in the development of the Omega Course.

My current ministry assignment is to help to develop a training program for lay
pastors who will be able to shepherd the churches established by Project 250 trainees
using the Omega Course. This study will help me and other members of the curriculum
development team choose the right content of the program, and to balance our Western

ideas with the needs of the Russian churches that the program will serve.



CHAPTER 2

PRECEDENT RESEARCH

There are several relevant contexts that inform decisions about training Russian lay
pastors. First, educational theory concerning curriculum design, assessing needs, and
adult learning is important to this study. The lay pastor training program should be based
on solid theories of learning. Second, the biblical and theological contexts are very
important. The Scriptures are the source of authoritative truth concerning church
leadership and they too must be examined. Furthermore, there is a vast body of literature
on theological education, including programs ranging from resident seminaries to
theological education by extension (TEE). Third, the Russian historical and religious
context must be considered. The impact of a thousand years of history and of Orthodox

Christianity cannot be overestimated.

Educational Literature
The lay pastor training program is essentially an educational curriculum, and
therefore educational literature can inform its development. There are three significant
areas where educational theory relates to the lay pastor training program. The first
important topic is adult education. The second concerns learner need assessment. The

third relates to training outcomes.

14
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Adult Education

It has been clearly established that adults learn somewhat differently from children,

and training programs designed for them must take these differences into account if they

are to be effective. In his benchmark work, Knowles organizes Lindeman’s teaching into

the “foundation stones of modern adult learning theory” as follows (Knowles 1978, 31):

1.

Adults are motivated to learn as they experience needs and interests that
learning will satisfy; therefore, these are the appropriate starting points for
organizing adult learning activities.

Adults’ orientation to learning is life-centered; therefore, the appropriate
units for organizing adult learning are life situations, not subjects.

Experience is the richest resource for adults’ learning; therefore, the core
methodology of adult education is the analysis of experience.

Adults have a deep need to be self-directing; therefore, the role of the
teacher is to engage in a process of mutual inquiry with them rather than to
transmit his or her knowledge to them and then evaluate their conformity to
it.

Individual differences among people increase with age; therefore, adult
education must make optimal provision for differences in style, time, place,
and pace of learning.

Kinsler and Emery (1991, 67) identify similar characteristics of adult learners, but

organize them into seven categories with additional information.

1.

Motivation - Adult motivation is internal, arising from their own desires or
personal goals.

Experience - Adults have broad experience and want to base their learning
on it.

Autonomy - Adults are more independent than children, and therefore
expect to be involved in setting course goals.
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4. Transitions - Adults frequently study because of life changes, and want
their study to help them cope with those changes.

5. Utility - Adults want the things they learn to be immediately useful.

6. Classification - Adults have more stereotypes and fixed categories of
thinking that may hinder the reception of new material.

7. Teaching - Adults want an atmosphere of trust and respect where they are
not subordinate to the teacher.

Both of these lists of principles clearly call for a different approach to the
development of a training program for adult lay pastors than to one using traditional
pedagogical methods.

Adult education, on the other hand, assumes that students are already functioning

as adults in society. Thus, its mission is not preparatory so much as it is one of

assistance—helping adults to realize their potential, make good decisions, and, in
general, better carry out the duties and responsibilities inherent in the adult role.

The differences between children and adults have ramifications for all aspects of

the instructional setting. Adults who have had many and varied experiences and

who daily make decisions affecting their lives and the lives of their dependents are
capable as well of participating in the planning and implementation of their own

learning. They also are the ones who can most accurately judge the value of a

learning activity and its relevance to their own lives. (Darkenwald and Merriam

1982, 77)

Galvin and Veerman (1993, 179) present the general statement that “effective
curriculum design must begin with a careful analysis of the prospective students.” They
then apply this principle to adult Christian education, and suggest that since “educational
programs for adults must be based on the needs and interests of adults,” a good method of
program planning might include designing a “formal or informal survey of interests and

felt needs” (Ibid., 179-80). A survey of the Russian church planters who are pastoring

new churches would be an appropriate application of this principle.
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Learner Need Assessment

The assessment of the needs of a learner is an important first step in the process of
designing an adult training program. “A useful starting point in context analysis is an
understanding of major influences in the setting where the learners are likely to apply what
they learn” (Knox 1990, 67). “A study of the needs and wants of the adult learner is one
means of beginning the development of a curriculum. . . . Many ingenious ways have been
used to identify both needs and interests, employing questionnaires, interviews, and
similar devices” (Kidd 1973, 272).

The learners themselves are the sources of two major kinds of information about

educational needs: information about their stated preferences for topics they want

to study and the proficiencies they want to enhance and about the choices they
make when given opportunities to participate in educational activities. (Knox

1990, 57)

“Most curriculum design models start with some kind of situational analysis or at
least an analysis of the needs of the constituency and prospective students” (Kinsler and
Emery 1991, 67). Briggs, Gustafson, and Tillman (1991, 19-21) describe six kinds of
needs that should be assessed in the process of instructional design.

1. Normative Need - This need is present when an individual or group does
not measure up to some established standard, and therefore can usually be
objectively determined.

2. Felt Need - This kind of need is synonymous with want, and is usually
identified by asking people what they need. It may be difficult to identify
since desires often change.

3. Expressed Need or Demand - Expressed need assumes that if people need

something, they will create a demand for it. It is identified by observing
what kinds of things people are attempting to obtain.
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4. Comparative Need - This category compares two or more populations to
see if they receive equal amounts of goods or services. A population which
receives less than the others is deemed to have a need of the same amount
of goods or services. Comparative need is very weak on identifying if the
goods or services are actually of significant value.

5. Anticipated or Future Need - Anticipated needs concern projected demands
of the future.

6. Critical-Incident Need - This need is related to failures that may be rare, but
which have profound consequences.

Of the six kinds of need, it can be argued that much of the pastoral training
that has been attempted in Russia has been based on comparative need. Well-meaning
organizations and individuals have compared the training available in Russia to that which
is offered in the West, and instituted programs to correct the imbalance. However, an
effective needs analysis should focus on the other types of needs in order to assure that the
response is appropriate. There should be more effort spent to determine what needs are
most important in Russia, and which are time-critical to address. This step is yet to be

done in the Russian context.

Training Outcomes
Outcome-based curriculum planning emphasizes the need to clearly understand the
change that the program must facilitate. “The curriculum planner should give a good deal
of attention to the social context or setting in which learning occurs, for it is in influencing
this context that curriculum-planning leadership is exerted” (Brubaker 1982, 3).
The best way to approach the development of a sound curriculum is to determine
the desired outcomes and then to build “backwards” to ascertain all of the

resources needed to reach the training goal. When we define outcome goals, we
describe the results that can be expected from carrying out a training programme.
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Then we can plan a curriculum for achieving these results. (Lewis and Ferris
1995, 23)

The process of developing outcomes begins with assessment of the nature of the
task to be performed, the skill to be learned, or the attitude to be changed. This involves
asking questions.

The curriculum developer tries to answer these questions: What tasks are required

on this job? How frequently are they required? What skills and information is the

graduate of the training program expected to bring to each task? Task
identification occurs through interviews, questionnaires, critical incidents, and

hardware analysis. (McNeil 1977, 86)

Special attention needs to be paid to the development of relevant training outcomes
for Russian lay pastors. Otherwise, training may default to the all too common approach
of simply transmitting theological content, and the specific life-change issues that are so

important for the formation of the new churches in Russia may not be addressed

adequately.

Summary of Educational Literature

Educational literature, therefore, demonstrates the importance of adapting a
training program for lay pastors to their real-life needs and expectations. A thorough
assessment of learning needs should be the foundation on which training outcomes are
formed and curriculum developed. In order to develop appropriate outcomes, the target
audience must be surveyed to determine their needs and interests. It is not sufficient to
base a training program on comparative need analysis—trying to make Russian churches
look like those in the U.S. or another country. Rather, each of the types of need should be

investigated, and the result should guide the development of the training program. A
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clear, focused, and culturally-relevant understanding of the training needs and outcomes
will increase the probability that the program will be beneficial to and accepted by the

adult trainees.

The Biblical and Theological Context of Training Pastors
The Bible provide clear guidelines concerning the required character of pastors and
church leaders, as well as a wealth of information about the nature of ministry. A belief in
the authority of Scripture mandates a close examination of the biblical texts. Theological
education, both formal and non-formal, has attempted to implement these guidelines,

while taking into account that adjustments must be made for the cultural setting.

The Biblical Basis for Training Church Leaders

The Scriptures are the authoritative instructions concerning the training of church
leaders. The biblical text refers to these leaders by various titles—the most common being
‘pastor’, ‘elder’, ‘overseer’, and ‘deacon’. There is much similarity between these offices,
and also some differences. Most denominations have their own understanding of the
particular roles and responsibilities of each of these offices in an established church.
Some denominations combine the offices in completely different ways from others. It is
not the intent of this study to compare or evaluate those understandings. Instead, the focus
will be on how the teaching about these offices should inform lay pastor training.

The term ‘lay pastor’ is not used in the Bible, but is often used today to refer to a
pastor who is not paid by the church. In many parts of the world, it is normal for a pastor

to depend on secular work or other sources of income for sustenance, in contrast to a
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‘professional pastor’. In reality, today’s lay pastor may be closer to the New Testament
model, when typical early church leaders were godly men and women who volunteered
their time to help guide their local church.

Lay pastors are commonly found in churches that are either too small to support a
‘professional clergy’ or in churches that are newly formed, and have not yet developed
mature leadership. In both of these situations, the lay pastor is typically required to
perform all the functions of the various offices. Therefore, the lay pastor should
demonstrate the Scriptural qualities of each of the church offices in order to fulfil the
offices, and to train others for those positions. A proposed training program for lay
pastors should be influenced by the characteristics of each of these church offices. It will
not be necessary to enter into the debate on the divisions between them, since lay pastors
should reflect as many of the characteristics of these offices as possible.

The Acts, the Pastoral Epistles, and 1 Peter are the major New Testament texts that
identify characteristics of Christian leaders. It will be helpful to list the qualifications for
each office. Table 2.1 lists the characteristics that are required of overseers, as found in
these major passages. The table attempts to correlate each trait to the categories of
‘Know, Be, Do’. ‘Know’ is related to factual knowledge, ‘Be’ concerns character
development, and ‘Do’ describes ministry skills and abilities. Although the classification
is somewhat subjective, these categories represent the fact that a lay pastor needs to be
‘well-rounded’ in order to minister to the church. Some traits can reasonably be
understood to fit under more than one category, but only the most significant classification

in listed in the table.
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Reference Qualification Type
1 Tim 3:2 | Above reproach Be
“ Husband of one wife Be
“ Temperate Be
« Self-controlled Be
“ Respectable Be
“ Hospitable Be
“ Able to teach Do
1 Tim 3:3 | Not given to drunkenness Be
“ Not violent Be
“ Gentle Be
“ Not quarrelsome Be
“ Not a lover of money Be
1 Tim 3:4 | Manage his own family well Do
“ See that his children obey him with proper respect Do
1 Tim 3:6 | Not a recent convert Be
“ Have a good reputation with outsiders Be

It is interesting that most of the requirements for overseers in 1 Timothy 3 relate to

their personal or spiritual character, rather than to their ministry skills. Surprisingly, none

of the traits seem to primarily relate to their theological knowledge. The main

requirement is that they must have a high level of spiritual maturity. Additionally,

overseers must have a good reputation both with believers and with nonbelievers. A

training program should either enroll trainees with these qualities, or develop them in the

course of the training.

Many theologians consider the term ‘elder’ to be synonymous with ‘overseer’.

Whether or not this is the case, many of the biblical qualifications for elders are indeed

similar. The Apostles Paul and Peter both wrote to the early church concerning this office.

The qualifications that they listed are presented in Table 2.2.
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Table 2:2
Qualifications for Elders
Reference Qualification Type

Titus 1:6 | Blameless Be
«“ Husband of one wife Be
“ A man whose children believe and are not open to the charge of Be

being wild and disobedient.

Titus 1:7 | Blameless Be
“ Not overbearing Be
«“ Not quick-tempered Be
“ Not given to drunkenness Be
“ Not violent Be
“ Not pursuing dishonest gain Do

Titus 1:8 Hospitable Be
« Loves what is good Be
«“ Self-controlled Be
“ Upright Be
“ Holy Be
“ Disciplined Be

Titus 1:9 Hold firmly to the trustworthy message as it has been taught Know
« Can encourage others by sound doctrine Do
« (Can) refute those who oppose (sound doctrine) Do

1 Pet 5:2 Be shepherds of God’s flock that is under your care Be
“ Not greedy for money Be
“ Eager to serve Be

1 Pet 5:3 Not lording it over those entrusted to you Do
“ Being examples to the flock Do

As was the case with ‘overseers’, the majority of the qualifications for elders

concern their personal character and spiritual maturity, rather than their theological

knowledge or ministry skills. However, the need for doctrinal soundness is explicitly

stated. It would appear that neither spiritual maturity nor theological knowledge is

optional for this category of church leaders.

The Apostle Paul also described the qualifications for ‘deacons’. In various

denominations, the responsibilities of this office range from simply caring for the physical
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property of the church to being synonymous with the elders. However, whatever their
assigned responsibilities, virtually all groups agree that the qualifications which Paul lists

are a primary concern. These qualifications are listed in Table 2.3.

Table 2.3
Qualifications for Deacons
Reference Qualification Type
1 Tim 3:8 | Worthy of respect Be
«“ Sincere Be
“ Not indulging in much wine Do
“ Not pursuing dishonest gain Do
1 Tim 3:9 | Keep hold of the deep truths of the faith with a clear conscience Do
1 Tim 3:10 | Tested Be
“ Nothing against them Be
1 Tim 3:12 | Husband of one wife Be
“ Manage his children and household well Do

The major emphasis for deacons is on their character and spiritual maturity. The
need to understand the “deep truths of the faith” is clearly listed. In contrast to the elders,
however, there is no clear demand that they be able to communicate these truths to others.
Nonetheless, they must possess a balance of theological knowledge and spiritual maturity.

In addition to these qualifications for specific offices, the Pastoral Epistles also
include a wealth of instructions to Timothy and Titus, giving detailed commands
concerning the life and ministry of each of these men. They had been commissioned by
Paul to appoint elders and deacons—Timothy to Ephesus, and Titus to Crete. Paul wrote
the Pastoral Epistles for the specific purpose of sending ongoing counsel to these men.

It is not clear exactly what office Timothy and Titus held. They have been called

‘missionaries’, ‘bishops’, ‘elders’, ‘pastors’, and a number of other titles. For the
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purposes of this study, the specific identification of their offices is not necessary. We
know that they were both involved in directing the ministry in young churches that did not
yet have established leaders. Timothy and Titus helped these newly-formed churches until
they could identify and train potential leaders, and place them in governing roles within
the church. In this way, they can serve as appropriate models for lay pastors in a similar
situation.

More is known about Timothy than about Titus. We know that he was chosen to
travel with Paul on the apostle’s second missionary journey (Acts 16:1-3). Timothy had a
lot of first-hand experience ministering together with Paul. However, when Paul left
Timothy at Ephesus to appoint church leaders, Timothy was apparently stretched to his
limit. He needed clear instruction on how to lead the churches, and on whom to choose as
leaders. Paul responded to that need by sending two letters to Timothy that explained
concisely the kind of leader that he was to appoint over the churches. These letters have
been preserved for us in the Bible as the books of First Timothy and Second Timothy.
They remain the most useful and authoritative description available of the necessary
character and responsibilities of pastors.

Timothy was apparently overwhelmed with the magnitude of his task at Ephesus.
He faced numerous struggles in the church, including heresy (1:3) and the material support
of widows (5:3-16). Timothy had his own physical weaknesses (5:23) and his young age
seems to have been a hindrance (4:12). Paul responded to these and other issues by giving
Timothy a series of very practical exhortations that seems suited to anyone in local church

ministry. These exhortations are listed in Table 2.4.
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Table 2.4
Paul’s Exhortations to Timothy in His First Letter
Reference Exhortation Type
1 Tim 1:3 | Command certain men not to teach false doctrines any longer nor to Do
devote themselves to myths and endless genealogies
1 Tim 4:7 | Have nothing to do with godless myths and old wives’ tales Do
1 Tim 4:7 | Train yourself to be godly Do
1 Tim4:12 | Set an example for the believers in speech, life, love, faith, and purity Be, Do
1 Tim4:13 | Be devoted to public reading of Scripture, preaching, and teaching Do
1 Tim 4:14 | Do not neglect your gift Do
1 Tim 4:16 | Watch your life and doctrine closely Do
1 Tim 5:1 | Do not rebuke an older man harshly, but exhort him as a father Do
1 Tim 5:1 | Treat younger men as brothers Do
1 Tim 5:2 | (Treat) older women as mothers Do
1 Tim 5:2 | (Treat) younger women as sisters, with absolute purity Do
1 Tim 5:3 | Give proper recognition to those widows who are really in need. Do
1 Tim 5:22 | Do not be hasty in the laying on of hands Do
1 Tim 5:22 | Do not share in the sins of others. Keep yourself pure. Do, Be
1 Tim 5:23 | Stop drinking only water, and use a little wine because of your Do
stomach and your frequent illnesses.
1 Tim 6:11 | Flee from all this, and pursue righteousness, godliness, faith, love, Do
endurance and gentleness.
1 Tim 6:12 | Fight the good fight of the faith. Take hold of the eternal life to which Do
you were called . . .
1 Tim 6:17 | Command those who are rich in this present world not to be arrogant Do
nor to put their hope in wealth
1 Tim 6:18 | Command them to do good, to be rich in good deeds, and to be Do
generous and willing to share.
1 Tim 6:20 | Guard what has been entrusted to your care. Do
1 Tim 6:20 | Turn away from godless chatter and the opposing ideas of what is Do
falsely called knowledge .

The exhortations in First Timothy include personal spiritual character as well as

theological knowledge, but the emphasis seems to be on ministry tasks. Perhaps this is

because Paul was already confident of Timothy’s spiritual condition. Nevertheless, this

letter helps to identify the kinds of ministry that a lay pastor must perform in the local

church. It is therefore directly relevant to the issue of training Russian lay pastors.
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Timothy appears to be on the verge of quitting the ministry. Paul’s exhortations in this

letter are very motivational, calling on Timothy to “fan the flame” (1:6), to not “be

ashamed” (1:8), to “remember” (2:8), and to “discharge all the duties of your ministry”

(4:4). The complete list of these exhortations is presented in Table 2.5.

Table 2.5
Paul’s Exhortations to Timothy in His Second Letter

evangelist, discharge all the duties of your ministry.

Reference Exhortation Type
2 Tim 1:6 | Fan into flame the gift of God, which is in you . Do
2 Tim 1:8 | Do not be ashamed to testify about our Lord, or ashamed of me his Do
prisoner.
2 Tim 1:8 | Join with me in suffering for the gospel Do
2 Tim 1:13 | What you have heard from me, keep as the pattern of sound teaching, Know
with faith and love in Christ Jesus
2 Tim 1:14 | Guard the good deposit that was entrusted to you . . . Do
2 Tim 2:1 | Be strong in the grace that is in Christ Jesus Be
2 Tim 2:2 | And the things you have heard me say in the presence of many Do
witnesses entrust to reliable men who will also be qualified to teach
others.
2 Tim 2:3 | Endure hardship with us like a good soldier of Christ Jesus Do
2 Tim 2:8 Remember Jesus Christ, raised from the dead, descended from David Know
2 Tim 2:14 | Keep reminding them of these things. Do
2 Tim 2:14 | Warn them before God against quarreling about words Do
2 Tim 2:15 | Do your best to present yourself to God as one approved, a workman Know
who does not need to be ashamed and who correctly handles the word , Do
of truth.
2 Tim 2:16 | Avoid godless chatter Do
2 Tim 2:22 | Flee the evil desires of youth, and pursue righteousness, faith, love and Do
peace
2 Tim 2:23 | Don’t have anything to do with foolish and stupid arguments Do
2 Tim 3:14 | Continue in what you have learned and have become convinced of Know
2 Tim 4:2 Preach the Word; be prepared in season and out of season; correct, Do
rebuke and encourage—with great patience and careful instruction.
2 Tim4:4 | Keep your head in all situations, endure hardship, do the work of an Do
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These exhortations seem to focus on remembering the theological truths that are
the foundation of ministry, and on being diligent in ministry as a result. Timothy’s
personal life and ministry are much more in view than that of his congregation. This letter
is a tremendous encouragement to a lay pastor working in a difficult church situation.
Paul’s commands to Timothy are practical, and in many ways, timeless.

Paul also had a close relationship with Titus. He traveled with Paul and Barnabas
to Jerusalem for the council meeting in Acts 15 (Gal 2:1-3). He was Paul’s emissary to
the church in Corinth (1Co 7:13-14; 12:18). During a visit to Crete, Paul realized the need
for someone to organize leadership for the newly-founded churches there. Perhaps he
thought it unwise to quickly appoint leaders when the people were known for their lack of
spirituality (Titus 1:13-14). He left Titus there to prepare leaders, and later sent him a
letter to guide him in that task. Paul’s instructions to Titus are listed in Table 2.6.

Table 2.6
Paul’s Exhortations to Titus

Reference Exhortation Type
Titus 1:13 | Rebuke (rebellious people) sharply Do
Titus 2:1 Teach what is in accord with sound doctrine Know, Do
Titus 2:2 Teach the older men . . . Do
Titus 2:3 Teach the older women . . . Do
Titus 2:6 Encourage the young men . . . Do
Titus 2:7-8 | In your teaching show integrity, seriousness and soundness of Do
speech that cannot be condemned.
Titus 2:9 Teach slaves . . . Do
Titus 2:15 | Encourage and rebuke with all authority. Do not let anyone Do
despise you.
Titus 3:1 [ Remind the people . . . Do
Titus 3:9 Avoid foolish controversies and genealogies and arguments and Do
quarrels about the law
Titus 3:10 | Warn a divisive person. . . Do
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The exhortations to Titus mainly focus on teaching and rebuking. Titus is
expected to continually train leaders and believers to live godly lives, and to correct those
who fail to do so. Thus, Titus needed to have a good balance of solid doctrine and
ministry skills. Again, Paul may have spent little attention to Titus’ spiritual character
since he was confident of Titus’ maturity.

A rich pool of information and discussion about the spiritual and theological
formation of church leaders already exists. Even with this thorough treatment, the subject
has not been exhausted. However, there is one area that perhaps needs considerably more
attention—the context of cross-cultural training of church leaders. It is clear from the
tables above that much of the direct biblical instruction on the training of leaders is
strongly influenced by culture. Although some things are ‘sin’ in any setting, other issues
are not so black-and-white. For instance, the texts which have already been referenced
include the following topics:

* Have a good reputation with other believers
* Have a good reputation with outsiders

* Manage his family well

» Berespectable

* Be hospitable

* Be examples to the flock

* Be tested

* Have nothing against them

* Don’t rebuke harshly

» Treat other people as family members

* Recognize true widows

* Endure hardship

* Be able to correct, rebuke, and encourage
* Show integrity

* Be serious

» Show soundness of speech
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Different cultures have different standards for each of these qualities, and yet each
is a requirement for ministry. Therefore, it is important that a training program for church
leaders, including lay pastors, should be aware of how each of these qualifications are
interpreted in the culture where the trainees will minister.

While this need to understand the cultural view of leadership qualifications may
seem obvious, all too often, its importance has been slighted. This is perhaps
understandable, if not excusable. The majority of the religious training materials and
models used in missions today were developed in the West. While there are certainly
cultural variations within the West, they are different from, and often smaller than the
differences that exist between the West and the East. It would therefore seem unwise to
formulate guidelines for a training program without identifying those differences.

For instance, Paul tells the church not to appoint a recent convert to a church
office (1 Tim 3:6). In many areas of the West, a “recent convert” may be identified as one
who has been saved for less than a year or so. By contrast, many established Russian
churches select only elders who have served for decades. When their example is followed,
almost all members of new congregations are eliminated from possible ministry. This
standard seems extreme, and detrimental to the expansion of the Church. However, it is a
valid concern, based on Scripture, that must be addressed in a way that permits lay pastors
to be trained in a reasonable time, and yet to be accepted within the culture as leaders.
This is not simply a hypothetical problem. Many western theological institutions have
trained young, newly-saved men and women for ministry in the Former Soviet Union, only

to see them rejected by the local churches as unqualified.
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The example of Paul in Acts, seems to indicate that he often appointed church
leaders shortly after their conversion (Acts 14:23). Kinsler states:

In the First Century . . . the leadership of the ministry was immediately placed in

the hands of the local people. The Apostle Paul apparently had no difficulty

discovering and training leaders in each congregation in the space of a few days or

weeks or at the most months . . . (Kinsler 1981, 7)

Paul’s example, therefore, demonstrates that it is possible to bridge the gulf
between quickly appointing church leaders and finding men of proven character.
Somehow, Paul was able to choose men whose maturity or character was sufficient to
overcome the limitations of their short time as believers. The believers recognized that
these men displayed the qualities of leadership that were prescribed not only by Scripture,
but also by the local culture. Such decisions will be made at the local church level.
Therefore, Russian church planters must participate in developing the training guidelines

for the potential lay pastors that will follow their ministry. They have the kind of first-

hand experience that is necessary to satisfy both the biblical and cultural criteria.

Formal Theological Education
With the fall of Communism, many western-style seminaries and Bible colleges
quickly appeared in Russia in an attempt to train pastors. However, their formal, resident
programs mainly attracted young students who did not meet the age requirements desired
by the older believers, and who lacked valuable experience in church ministry.
Furthermore, these institutions are expensive to staff and operate, and each can produce
only a handful of graduates each year. Despite these limitations, they are slowly and

steadily making a contribution to the level of theological leadership in Russia.
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Unfortunately, no one knows if there is enough time left to slowly develop pastors
and new churches. The future of Russia is a mystery. If the churches are to significantly
impact society in Russia and the Former Soviet Union, it would seem wise to find a way to
train lay pastors more quickly and more economically. The training method also needs to
reach more than just the young, mobile single people who can attend lengthy resident
schools. The program must fit the lifestyles and needs of believers of all ages, in their
geographical areas, with a limited time investment, at low cost.

Some of the weaknesses of formal theological schools have become apparent—
particularly in countries that are struggling economically.

. . . the principal task of missionary preparation is delegated to the Bible school or

seminary. This model assumes the wealth required to support Western schooling

institutions and the capacity of missionary volunteers to disengage from work and
family responsibilities for the years needed to pursue a degree. These conditions

rarely occur among Two-Thirds World churches. (Ferris 1995, 2)

Harrison agrees with this analysis of the weakness of traditional training methods
used in Latin America, saying that, “increasingly the inordinate cost was preventing the
enrollment of enough mature leaders and was consigning the seminaries to perpetual
dependence on foreign funding” (1978, 41). She also notes that another common
weakness often surfaced when “students once trained in the cities rarely wished to
minister in the needy rural areas, and cultural dislocation of trainees was a major problem”
(Ibid., 41).

Industrial Russia can hardly be called a ‘Two-Thirds World’ country, but it is

currently facing severe economic trauma. Rural areas often lack many of the basic

services and amenities of the cities. Therefore, some of the weaknesses of formal
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theological schools are certainly relevant in the Russian context. Deciding exactly how
much of a problem these weaknesses will be, and how to address them, will require
significant input from Russian believers and church leaders. Westerners who would like
to promote theological education in Russia must consult with the nationals. This is not
always easy, but it is necessary.
Shared goal-setting may be a traumatic experience for us. We may find some of
our cherished values are not shared by the church. We may find our concept of
appropriate leadership is challenged by the church. We may find the levels on
which we prefer to train are not those most needed by the church. But since our
purpose is to serve the church, we will welcome these correctives. Only with
participation of the church can we truly serve the church. (Ferris 1993, 306)
Despite these weaknesses, formal theological schools have gained a wealth of
wisdom concerning how to teach truth, and how to prepare people for ministry in the
church and in the world. The major areas of focus are character, knowledge, and ministry
skill. Conservative Baptist Seminary of the East, for example, includes all its target
training goals for pastoral trainees under the categories of (1) ministry skills, and (2)
character traits (Ferris 1990, 205-8). In addition, formal theological training typically has
included a strong emphasis on the study of doctrine. Appropriately refocused, this also
can be valuable in helping lay pastors articulate a theology that responds to the realities of
Russian society today.
Some scholars have expressed concern about using theological schools to teach
ministry skills, however. Farley explains that theology, from the root “theologia,” refers

to an all-encompassing study of God, which is damaged when “theology becomes one of

the specialties along with biblical studies, ethics, pastoral care, etc.” (Farley 1983, 42).
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Farley believes that theology should be the focus of theological education, pervading
everything that is taught. Kelsey is even more direct. He states, “it is disastrous to define
theological schooling as the task of educating church leadership because it distorts and
finally destroys theology” (Kelsey 1992, 162).

The comments of Farley and Kelsey are thought-provoking when we consider the
use of formal theological schools to train Russians for ministry. In many ways, these
institutions are like monasteries, where men and women withdraw from life in order to
contemplate God and the Christian life. Effective ministry training, however, demands
interaction with the world in order to develop ministry skills. As formal theological
schools try to accomplish both goals, they run the risk of doing neither well.

Russia needs evangelical theologians who understand the complex mysteries of
theology, but they also need pastors who know how to minister to people. Formal
theological education is certainly needed, but it is doubtful that it alone is enough to
respond to the needs of Russia. Responding to ministry training needs calls for a parallel

approach that can quickly train lay pastors with basic ministry skills.

Theological Education by Extension
The driving force behind the development of theological education by extension
was the desire of missionaries and theological educators to “reach an unreached group
with ministerial training and to provide a significantly better form of education for those
who are reached” (Ward and Ward 1970, 1).

Theological education by extension came into existence in response to a vast,
urgent need that was not being met by traditional seminaries and Bible institutes,
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viz. the training of mature, local church leaders who were (and are) largely
excluded from residence programs. (Kinsler 1981, 61)

Proponents of theological education, however, stress that it is “much more than an
attempt to make the best of a bad situation” (Ward 1974, 246). Holland notes that, “TEE
has moved the training concept from training for the ministry to training in ministry”
(Holland 1980, 145). Kinsler agrees that, “theological education by extension . . . enables
the congregations to develop their own leadership for ministry, so that they do not need to
depend on outside, highly trained professional clergy” (Kinsler 1981, 8).

The primary elements of theological education by extension are: (1) the use of self-
study material, (2) practical work, and (3) regular encounters or seminars (Atkinson 1990,
28). The self-study material, or ‘programmed-instruction’, “seeks to guide the student
systematically and progressively toward the attainment of his objectives without the need
of a teacher or other aids” (Mulholland 1976, 114).

One of theological education by extension’s most important contributions to the
Church has been to highlight the need to make theological training more relevant and
more accessible. The debate has not always been constructive, however. “Tragically, the
case for TEE was argued with great vehemence, almost always by contrasting the
strengths of TEE with ‘inappropriate’ and ‘ineffective’ patterns of ‘residential’
seminaries” (Ferris 1990, 14). Both types of theological education are needed.

Theological education by extension was developed to provide ministry training to
laymen who were unable to attend a formal training institution, whether for geographic,

financial, educational, or other reasons. Russian lay pastors face many of these same
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obstacles to training. Russia is a vast nation with a small number of formal theological
institutions in a limited number of cities. Furthermore, current economic problems and a
high unemployment rate make it very difficult for someone to move to another location for
training. Theological education would seem to fit in this situation. Nevertheless, an
examination of the literature raises questions about whether it can truly respond to the
current need in Russia. Emery describes the content of a theological education by
extension program as: (1) biblical studies, (2) history and theology, and (3) practical
theology (1969, 536-42). These classifications differ little from a formal theological
program.

If the content is not adjusted for the needs of the audience, much of the value of
non-formal education is lost. For that reason, it would be a mistake simply to implement a
theological education by extension program in Russia to train lay pastors. The principle of
decentralization and importance of good material, however, can make a positive
contribution. Once again, Russians should be involved in helping to discern what content
will respond to the specific training needs of Russian lay pastors.

There is an additional weakness in theological education by extension that may
limit its effectiveness in Russia or other countries. As stated earlier, a foundational
concept of TEE is the use of “self-study” or “programmed-instruction” material, with the
goal of reducing the need for a teacher. This system has perhaps been very effective in
economically teaching content to laymen around the globe. However, lay pastors need
much more than content in order to successfully lead their churches. They also need

practical skills, which can arguably only be learned through modeling and experience.
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The experience of Project 250 and other training initiatives in Russia is
demonstrating the importance of human interaction and mentoring in the training process.
In fact, even ‘peer mentoring’ is preferable to no human connection. For that reason, TEE
as traditionally understood is probably not the best answer to Russian lay pastor training
needs. However, the non-formal and distributed nature of TEE may make a valuable
contribution. If these strengths of TEE can be retained, and a more intense use of mentors
and teachers can be added, the resulting form should be a serious improvement on the

existing models.

Summary of the Biblical and Theological Context

The biblical and theological contexts can make an important contribution to the lay
pastor training program. The Scriptures provide authoritative guidelines concerning the
knowledge, character, and activities of church leaders, as well as a historical account of
their training and ministry in the early church era. These biblical directives provide the
parameters within which a training program must function, and many of the outcomes.

Formal theological education and theological education by extension are the two
major methods by which contemporary church leaders are trained. A training program for
Russian lay pastors should probably draw more from the example of TEE than from
formal theological education. Formal Bible schools have an important role to play in
developing theologians and highly-trained leaders that the church in Russia will need.
However, a ‘TEE-style’ program appears to have more potential to quickly train the large

number of lay pastors that the multiplying church needs. In order to fulfil that promise,
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though, the new training program needs to correct the significant weakness of TEE—the
diminished role of mentors and teachers.

Therefore, the resultant training program might incorporate elements of TEE in
order to each biblical and theological content, while at the same time seeking a method to
saturate the learning process with mentoring, modeling, and personal interaction. The
theological content should be strongly influenced by formal theological schools, which
can reliably sort through the issues of how the Scriptures relate to the Russian cultural
context. The formal theological schools could define relevant issues and responses that

could be transmitted to the lay pastors via a simpler ‘quasi-TEE’ median.

The Russian Historical and Religious Context
The ministry of lay pastors in Russia is affected by forces and attitudes that have
been formed over the thousand-year history of the country. As such, it is unlikely that
these influences will change in the near future—they must be dealt with. These forces
include Russian Orthodoxy and the Communist legacy. It will be a tremendous challenge
for the evangelical church to respond to this situation, as it is relatively new in contrast to

the age of the country.

The Russian Orthodox Church
The conversion of Russia (called Rus at the time) is recorded in The Narrative of
Bygone Years, which also is named the Nestor chronicle or the Primary chronicle.
The narrative of the conversion of prince Vladimir and his empire is written under

the years 6494 up to and included [sic] 6496, according to the Byzantine era since
the creation of the world, or the years of our Lord 986 and up to and included [sic]
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988. Russia needed two, three years [sic] for making its choice with respect to a
new faith to replace paganism which was felt to be unsatisfactory. And a choice it
was. This is precisely what is special about this conversion: it was a well-
considered adoption of Byzantine Christianity. (Van den Bercken 1996, 265)

The important factor here is that Vladimir deliberately chose Orthodox Christianity
because it seemed to him to be the best fit—it was not something that just happened to
Russia. Specifically, Vladimir and his advisors were impressed with the beauty of the
Orthodox worship in Constantinople.

We knew not whether we were in heaven or on earth. For on earth there is no such

splendor or such beauty, and we were at a loss how to describe it. We only know

that God dwells there among men, and their service is fairer than the ceremonies of

other nations. For we cannot forget that beauty. (Ibid., 269).

This love for the beauty of the Orthodox worship is deeply ingrained in the
Russian soul to this day. The manner of worship, carried down through the tradition of
the Church, is more important than doctrine, standing at least equal to the Bible.

The function of the Orthodox form of Christianity consisted in freezing the balance

between the written and the oral tradition. The cornerstone of Orthodoxy is

expressed in this short and precise formula: “The scripture is the written tradition;

the tradition is the living scripture.” (Sergeev 1996, 39)

The Russian elevation of worship forms above doctrine is probably closely related
to their deep love of the intangible and the mystical. “It is not easy for Westerners to get a
grip on Orthodoxy, partly because it derives from a Greek heritage in which what cannot
be verbalized is more important than what can be, thus liturgy is closer to its heart than
doctrinal beliefs [emphasis added]” (Lowman Spring 2000, 2).

There is also another fact about the Russian Orthodox Church that has significance

for ministry in the country. Even the average Russian believes that the Church does not
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and should not change. It represents an important source of stability in an otherwise
unstable world.

“When we say ‘the Church’ we always mean the Orthodox Church and no other,”
reported one respondent in a mid-1980's poll conducted in the Soviet Union. “It
has been established by Christ, and has had no deviations, neither to the left nor
right. All the rest are false churches or sects that went astray.” (Elliot and Dyneka
1999, 211)

This attitude that the Orthodox Church must not change has a deeply-rooted
historical basis.

Russia has a vast amount of history and is proud of that history. Her Christian
tradition extends back long before America was even discovered. And there is an
important messianic note to Russian self-perception. This was very visible in the
days of Marxism, with the national confidence that Russia carried the truth. But it
has a much longer history, embodied in the famous prophecy that Moscow had
inherited the divine mission given to Rome, then Byzantium: “Two Romes have
fallen, a third now is; a fourth shall never be.” (Lowman Spring 2000, 2)

The Russian Orthodox Church therefore perceives that it has a special mission
from God as the protector of the teachings and traditions of true Christianity. This
understanding would be difficult to challenge in any situation, but especially in the
Russian context where consensus and conformity to community are more important than
individual thinking.

Father Anthony Ugolnik in his book, The Illuminating Icon, emphasized
sobornost, the strong sense of community that is so central to the Russian
Orthodox Church. Orthodox believers de-emphasize independence and self-
reliance in thinking. “Through their reliance on tradition,” Ugolnik notes, “they
see the community as necessary to understanding.” Russian sobornost, rooted in
the strong Orthodox emphasis on the Trinity, contrasts sharply with the
“individualism of the American mind” and the “‘Jesus-centered’ consciousness of
popular American Christianity.” When the church was suppressed after the 1917
Revolution sobornost did not disappear. It simply took on a different form. In the
1930s [sic], Stalin replaced the mir [agricultural village commune] with the Soviet
collective farm. As Victor Ripp explains, “The Soviet kollectiv [collective farm] is
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sobornost with a communist slant.” The Russian communal ethic survived, but
with a highly coercive communist component.

So the social roots of collectivism may be observed in the zadruga [clan], the mir,
the artel [worker’s cooperative], and the Soviet kollektiv. It is also clear that
collectivism’s religious roots derive from the sobornost of the Russian Orthodox
Church. Perhaps the question is not so much where collectivism came from, but
rather how it survived relatively intact in contrast to the greater individualism that
emerged in the rest of Europe and the United States. At least three factors are
involved here. First, from a cultural standpoint, Russia never experienced the
Renaissance with its emphasis upon individual creativity and potential. Second,
from a religious standpoint, unlike Western Europe, Russia never experienced the
Reformation with its emphasis upon individual reading of Scripture and personal
salvation. Third, from a political standpoint, Russia almost always has been under
authoritarian rule and has been relatively closed to outside contact. (Chapman
1998, 12)
These facts are significant to lay pastor training because they affect both the lay
pastors and the people to whom they minister. A training program must carefully
approach the role of tradition versus doctrine, along with its inherent resistance to change

or individual thinking, and realize that presenting new forms of worship will be difficult

even for those who were not practicing Orthodox.

The History of the Evangelical Church in Russia
The Evangelical Church in Russia is a relative newcomer, dating back only to the
end of the 1700's. During this time, the Dukhobors appeared, as well as the Molokans
(Stepanova 1997, 231). The beliefs of both groups are sketchy, but it is generally agreed
that the earliest form of Protestant religion in Russia developed from these groups.
The Dukhobors are significant mainly because they represent a break from the

Orthodox Church. They had an extreme view of spirituality, rejecting all religious
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institutions and believing in “the pre-existence and transmigration of souls, including that
of Christ, who, they say, was simply a human being” (Struve 1967, 227).

The Molokani originated “under the influence of the preaching of Simeon Uklein
in Tambov in the middle of the 18™ century” (Hebly 1976, 78). They were closer to
Protestant Christianity than the Dukhobors. They based their faith solely on the teaching
of the Bible instead of the tradition of the Orthodox Church. In fact, “the rise of Protestant
currents within Russia largely parallels the distribution of the Bible and its translation into
the Russian spoken language” (Ibid., 76). The Molokani “took an active part in the Bible
distribution that was carried on by the Russian Bible Society at that time” (Ibid., 78).

Slightly later, the Stundists arrived from Germany via the Ukraine, followed by the
Baptists (Hargroves 1959, 250-1). The Baptists and Stundists later merged, and grew to
approximately ninety-seven thousand members by 1914 (Ibid., 251). Other groups arrived
in the late eighteenth century and the beginning of the nineteenth. These included
Lutherans from the Baltics, and other smaller Protestant groups. The Czar and the
Russian Orthodox Church, however, combined forces (often literally) to limit the growth

of any sect other than the Orthodox.

The Effect of the Communist Era on the Evangelical Church
In the initial years after the October Revolution, the Evangelical Church in Russia
enjoyed a revival. The Communists initially suppressed the Orthodox Church because it

was linked to the Czar. The Evangelicals, however, were unhindered for the first time in



43

Russian history, and they grew significantly during the 1920's. The Baptists grew to
almost half a million by the mid 1920's (Ibid.).

The new government saw no danger in allowing Evangelical Christians and the

Baptists to continue. Were they not democratic in church organization? Were they

not mostly poor and underprivileged people? Were they not primarily seeking to

promote an inner quality of life? (Ibid.)

Many evangelical churches today trace their founding back to that period.
Unfortunately, this happy state did not last long.

While there was a certain measure of freedom, several things in time set these

Christians at odds with the government: their tendency toward pacifism; their

opposition to collectivism; and their association with like-minded groups in the

West. Further, increasing growth and strength of these Christian groups attracted

the antagonism of the government. With a change in the constitution in May 1929,

religious pressure was exerted. By 1940, there were only one thousand

congregations left of the Evangelical Christians, and it is assumed there was a

comparable decrease in Baptist numbers. (Ibid., 251-2)

During the persecution of the Communist era, being a pastor often was a dangerous
or short-lived occupation. As a result, most churches evolved into a ‘Brethren’ style of
leadership in which the pastoral responsibilities were shared among a number of laymen
(called ‘brothers’). These laymen earned this position by being faithful in the church over
a long period of time—often decades. Not surprisingly, most of these lay leaders were
elderly men. Usually, the most senior of these men was designated as the pastor, even

though the authority continued to be shared. Their longevity in the church provided an

important safeguard from false believers and informers who tried to enter the congregation

*The term “Evangelicals” was at that time used to refer to the association of
Russian churches who were called Evangelical Christians, and were distinct from the
Baptists. Later, the Communists forced the Evangelical Christians to combine with the
Baptists to form the Union of Evangelical Christian Baptists that is still one of the largest
denominations in Russia.
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during this difficult time. Also, spreading the leadership responsibilities among the
brothers helped the local churches to carry on when and if the pastor was removed.

The results of this leadership system remain until today—particularly in the older
churches. This has positive and negative consequences. On the positive side, the
churches value age, experience, proven faithfulness, commitment, and holy living. The
godly examples of these older lay pastors have caused the believers to expect these traits
in their leaders. The Scriptures also clearly state that these qualities are requirements for
church leadership (1 Tim. 3:1-13; Tit. 1:6-9; 1 Pet. 5:3-4). The standard of spiritual
maturity that the churches have come to expect is appropriate.

There is, however, a negative side to this kind of leadership. It takes a very long
time to train a new leader, and therefore produces very few of them. While this was a
suitable system during the difficult years of minimal church growth, it is doubtful that it
will be able to quickly provide the great number of pastors that will be needed to lead the
many new churches that are being formed in the past decade following Perestroika.’
Furthermore, the emphasis on longevity in the church often is associated with a
corresponding de-emphasis on ministry ability or theological knowledge. Ideally, each of
these components is needed in the church, and they should not stand in tension.

Experience has shown, though, that the typical situation is rarely ideal.

*Perestroika (translated “restructuring”) was Michael Gorbachev’s 1989 political
initiative that allowed more openness and freedom in the Soviet Union. Although
Communism continued to be the only authorized political party until 1991, the beginning
of religious freedom in Russia is usually associated with Perestroika.
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There is one other negative result of the traditional leadership model of the
churches. Because the Russians have a deep-seated bias toward a communal society, the
local churches became very tightly-knit communities. The church leaders therefore bore
the responsibility to maintain and protect the unity of the local body. Sometimes, the
exercise of this duty led to an authoritarian style of leadership, as in the Russian Orthodox
Church.

On the more negative side—from my perspective—is the tendency toward

authoritarian leadership in the church. A high degree of control may be exercised

to maintain the “unity” of the collective. Church discipline can seem quite harsh at
times from a Western perspective. Some churches have excommunicated
significant numbers of people. The reason for this seems to be that within the

Russian Evangelical subculture, church elders equate independence and lack of

conformity with spiritual pride and arrogance. To disagree with the pastor can be

viewed as blatant pride, and by so doing, believers may be placing themselves
outside of the collective. In this environment, individual initiative and expression

are often suppressed. (Chapman 1998, 13)

Since the historical forms of leadership in the Evangelical churches is so different
from the West, the development of a relevant training program must address the issues
that have been presented. In some cases, it might be most effective to attempt to change
or adjust them through well-designed training objectives and outcome. However it may be
wiser to retain other forms or styles that have proven effective. Any change to this

cultural and religious ecosystem should be made only after careful analysis of the

situation, and with extensive input from the Russian believers and church leaders.

The Current Religious Situation in Russia
Communism provided the social and moral underpinnings of the Russian people

for seventy years. The fall of this ideology has been devastating for the Russians, who
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crave order and stability. “The belief in Soviet superiority is gone. The belief in progress
toward a bright future is gone. The people, the narod, feels lost” (Berman 1999, 16). Asa
result, many of the former-Communist countries have been plunged headlong into an array
of crises and problems that they are ill-equipped to handle. However, the Russians do not
necessarily look to the churches for direction in this crisis. A survey of Russian college
students in the city of Pskov reported that although 45 percent said they attended church to
worship, more than 90 percent do not believe that morality depends on being religious
(Shchennikova 2000).

There is a staggering list of problems confronting Russia today. Families are
fragmenting. Depression, alcoholism, drug abuse, and suicide are rampant. Crime,
prostitution, and other ills are growing steadily. The economic situation is even more
desperate in rural Russia, which has received little of the investment that has helped to
sustain the major cities.

As any visitor who has ventured outside the capital and a few other major cities

knows, Russia is not in good shape. Pot-holed roads—or roads that end

nowhere—twisted streetlamps, dilapidated trams, wooden shacks on the outside of

towns... It’s all testament to a country whose physical fabric is falling apart. (Eke
2000)

A moral crisis, as well as economic collapse, has had a devastating effect on the
health of the Russian population. In 1994, one researcher summarized the situation with
the following alarming synopsis:

The alarming disarray in Russian culture has lethal consequences. Mortality rose

20 percent in Russia last year; there were twice as many deaths as births. Entire
segments of the health system have collapsed; patients die after operations because

of the lack of bandages and antiseptics. Doctors claim they could save 60 percent
of their patients if they had the needed medicine. More than half of Russia’s
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deaths were due to non-natural causes; murders have increased by 60 percent.
Alcoholism is rampant, and it kills increasingly. Russia has the highest abortion
rate in the world—last year 3.3 million, or two abortions for each live birth. It is not
unusual for a Russian woman to have had seven abortions, which they view as a
means of birth control. Many women die when abortions are botched. (Heydt
1994, 12-19)

So far, the Russian Orthodox Church has been able to do little in response to this
crisis. This is partly because of the weakened condition of the church after seventy years
of communist persecution. But there are other historical reasons why the Orthodox have
not been able to impact the spiritual condition of the nation, despite their increasing
political power.

Unfortunately, the Russian Orthodox Church is poorly prepared to meet the

spiritual hunger [of Russians]. Troubled by the past collusion of its highest church

hierarchy with the old communist structure, it has yet to strip even the known KGB
collaborators of their church functions. Moreover, there are strains of virulent
nationalism and anti-Semitism in segments of the church which are anything but
signs of spiritual health. In the Russian Orthodox hierarchy, there is a clear
hostility to religious pluralism. (Ibid.)

It is in this very difficult context that lay pastors must be equipped to minister to
believers and as well as to those outside the churches.

How do you do mission in a society where people are left without a philosophy of

life, longing to know their purpose and seeking an ethnic identity at the same time?

Their ways of economic well-being have been destroyed and none of the new ideas

seem to work. People are desperate for help, asking real existential questions.

(Reimer 1996, 24)

Religious, But Not Observant
Religion has been a source of stability and continuity in Russia for a thousand

years. In light of the difficulty of life in Russia at the present time, it might be expected

that there would be a resurgence of religious interest. Even secular Russian newspapers
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have argued that religion must play a role in the rebuilding of the nation. Agadjanian
summarizes the August 8, 1997 issue of Nezavisimaia Gazeta as stating, “The weak state
and the weak Church of today’s Russia, it is argued, must be replaced by a strong state and
strong Church, otherwise, ‘we will never . . . overcome our identity crisis and build a great
power’” (2001). Likewise, he quotes from the June 4, 1998 issue of Izvestia, which
acknowledges the trend, even if they lack enthusiasm for it.

It is hardly surprising that so many different religions and sects entangle the whole

of Russia. In the country where the ruling power has no pivotal idea that can

consolidate society, where there is no national anthem or emblem and in fact no
national flag, people are attracted to those who promise to give sense to their lives
and help them to cope with permanent stress . . . (Ibid.)

Surveys have shown that there is indeed a lot of interest in religion, but little
substance—at least not if measured by actual attendance in churches. Research by the
Russian Bible Society established that the attendance in Moscow churches in 1997 was
comprised of approximately 90,000 Russian Orthodox, 20,000 Protestants, and a few
hundred Catholics. This represents less than 1 percent of the population of Moscow, a city
of about twelve million (Elliot 1997, 5).

Against this research stands the fact that in a 1993 survey of 1,456 European
Russians, 66 percent identified themselves as Russian Orthodox, compared to only 17
percent who said they were atheists (Elliot and Triggs 1994, 5-6). However, only 12.7
percent responded that they were “observant believers,” and only 10 percent of those
answered that they attend church weekly (Lehmann 1997, 5). A similar study of Russian

school-age children found that 3.4 percent “regularly participate in religious life”

(Mchedlov 1999, 15).
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These studies help explain the dramatic differences between reports on the one
hand that say the majority of Russians are Orthodox believers, and other reports that say
Christianity accounts for only 1 or 2 percent of the population. The former measures
religious preference, and the latter refers to actual religious practice. However, reliable
statistics about Russian religious practice have not resulted in a unified response to the
problem. Instead, reaction varies according to religious confession.

The Protestant Church focuses on the fact that few Russians actively practice any
religion. The Russian Orthodox Church, on the other hand, emphasizes claimed
adherence of the majority to Orthodoxy, and resists any attempt to evangelize the
nation—especially by Westerners.

The Orthodox position in part derives from long historical conditioning that in the

Byzantine and Russian Empires meant state preferments for established Orthodox

churches and an absence of religious pluralism. In addition, definitions for

“Christian” and “Christian nation” figure prominently in disparate Eastern and

Western understandings of what constitutes proselytism. First, Orthodox

understand their community to consist of all those baptized in the faith, regardless

of adult profession or practice of the baptized. Indeed, since “Russian” and

“Orthodox” are taken as synonyms by conservative churchmen and nationalists,

evangelism conducted by Westerners among any Russians is regarded as

proselytism. Finally, since Russian culture is permeated with Orthodox influence
and the established church historically thought of the motherland as Holy Russia,

Russian territory in toto is perceived to be off limits for non-Orthodox, seventy-

plus years of Communism notwithstanding. (Elliot 2001)

Despite this disagreement over evangelism by the major religious groups in Russia,
the ideological vacuum created by the fall of Communism, together with curiosity about a
forbidden religion, brought huge numbers into contact with the churches shortly after

Perestroika. Many people expressed repentance or conversion during this time. The

Protestant local churches, however, were not prepared to deal with people who came to the
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church with such broken and sinful lives. They did not fit into the older churches, and
there were few pastors available to start new ones. As a result, most of these people
drifted away.

The few believers who did plant new churches during this time found that
they simply could not find anyone among the new converts who qualified for leadership
under the previous system. There was no program that could quickly develop these new
believers to the level of the maturity exhibited by the lay pastors of the older churches.
Furthermore, there was no system of quickly communicating doctrine and spiritual truth to
potential leaders. As a result, the Evangelical Church was not able to capitalize on the

great opportunity to provide the answers that the nation needs.

Religious Freedom

Describing religious freedom in Russia, or the lack thereof, is very difficult to do
since the situation is currently in a state of flux. Under communist rule, the situation was
more simple—all faiths were persecuted by the Soviet state. Since Perestroika, however,
the nation has been struggling with how to control the growth of various religious groups.
“Not many people in Russia would—at least openly—oppose the principle of religious
freedom per se. There is, however, a vigorous argument about just who is entitled to
enjoy this freedom and exactly how they may enjoy it” (Shterin and Richardson 2000).

The Russian constitution that was drafted after the fall of the Soviet Union
guarantees religious freedom. However, a new law on religion that was enacted in 1997

contrasts sharply with that freedom. Among other things, it “limits the rights of religious
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organizations that fail to show proof of their existence in the local area for at least 15
years” (Nickles 2000a). This “15 year” requirement effectively targets any church or
religious group that was not formally registered during the Soviet era. “The law has
allowed discrimination against Protestants and Catholics, including excessive taxation and
evictions, while favoring the Russian Orthodox Church” (Ibid.).

It is not uncommon in Russia to have contradictory laws or rules, such as the
constitution and the law on religion. In such cases, the Russians typically choose which
one they will follow based on personal preference or advantage, taking into account the
political winds. At the time of this writing, there are many signals from the political
leadership that encourage favoritism toward the Russian Orthodox Church. “Patriotism,
respect for the armed forces, and a government-sponsored Orthodox Church—these are the
three likely sources of Vladimir Putin’s program to combat ‘the corruption of morals in
Russia’ today and in months to come [emphasis added]” (Tumarkin 2000). While Putin
often verbally supports democracy and freedom of religion, many observers question his
sincerity.

Today there is a new president, Vladimir Putin. It is not at all clear if democracy is

his ultimate goal. What is clear is that his authoritarian methods are focused on

restoring a centralized Russian state whose power relies on fear, not persuasion or
education. He presides over a group of criminal oligarchs, former KGB and
military men, and old communist apparatchiks, most of whom would have been
right at home in the higher echelons of the Soviet government. Intelligence agents
are now part of the presidential directorate; special military counterintelligence
departments have been restored. “You can’t get anywhere without secret agents,”

Putin has said. Putin expresses pride in his own KGB background, without

seeming to understand how the KGB made the Soviet Union a place of fear, even
terror, for most of the past century. (Zuckerman 2000b)
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There are areas of Russia where local administrations are allowing considerable
religious freedoms to both pre-existing and new churches and religious groups. However,
there are also many other regions and cities that have responded to the political elevation
of the Russian Orthodox Church by severely limiting the actions of all other confessions.
“The new religious movements have characteristically been portrayed in Russia as
‘antisocial,” ‘criminal,” and ‘dangerous,’ despite the fact that there has not been any
evidence to suggest that in Russia the overwhelming majority of new religions and their
members have been any less loyal citizens than the rest of society” (Shertin 2000).

There is significant anecdotal evidence of civil authorities denying non-Orthodox
groups the freedom to purchase property, build churches, rent facilities, or to meet freely.
The required registration of religious groups can be a difficult or fruitless ordeal.
Furthermore, even registered groups may be required to re-register as a result of new
legislation. For instance, the 1997 Religion Law required all religious groups to re-
register by December 31, 1999 or be closed by court order. However, about 70 percent of
all religious groups failed to complete re-registration by the deadline, forcing the
government to extend the deadline by one year (Nickles 2000b). This evidence is
supported by the author’s personal experience in several areas of Russia. The future
direction of this discrimination will greatly influence the way that training of lay pastors
will be possible. It is unlikely that Westerners will be able to navigate through the maze
of laws and restrictions without the guidance of the Russian believers, who, in some cases,

have decades of experience living within a contradictory system.
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The Role of Western Missions in Russia
In light of the current uncertainty about the future of religious freedom in Russia,
foreign missionaries who desire to work there cannot be assured that they have an
unlimited time in which to minister. Furthermore, the rise of nationalistic sentiment in
Russia may influence the political course of the country, and as a result, the role of
missionaries. Recent polls revealed the following attitudes among Russians:
* Sixty-nine percent believe that the West is hoping their economy will
completely collapse;
 FEighty-seven percent believe that the United States is taking advantage of
Russia’s economic decline to strengthen its own influence in the world;
* Only 13 percent described America as a friend or an ally;

» Twenty-eight percent described the United States as their enemy (Zuckerman
2000a).

Even though many Russians are very suspicious of the West, they are also aware of
the need for the economic stability that the West offers. In present day Russia, “there is no
such thing as private property, as is known in the West. . . . Money is not safe, and for this
reason the new Russians, the emerging rich, send their money to Western banks. This is
one of the major reasons why the elite will try to maintain a good relationship with the
West” (Shlapentokh 2001). In another article, Shlapentokh proposes that modern
Russians entertain the illusion “that Russia can be both an enemy of the West and receive

Western aid” (2000).
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The illogical nature of this thinking has resulted in a deep sense of apathy in many
Russians. They want to stand up to the West, but know that they cannot, and perhaps
should not. This has left them confused and unsure, and has confounded political
commentators who try to predict the future course of the nation.

The Russian elite, especially the military, could not reconcile themselves to being a

second-rate power. The military feels that it has let the grand Soviet Army decline

to its present status, not combat-ready in any form. The elite has also abandoned
the imperial drive of Russia, negating Russia’s entire history. This has set Russia
on a collision course with the West. This is a recipe for disaster, and not only
because Russia is part of the West but because Russia does not have the resources
for a confrontation. Thus, the sense of apathy, the passivity is increasing in the
country. The people, the country as a whole, are not ready for such an event.

(Ibid.)

In response to the anti-western and anti-evangelical trends, there have already been
attempts to limit missionary access to the country.

In June [1998], the Ministry of Foreign Affairs implemented instructions limiting

visas for foreign missionaries to a three-month maximum. The action, which had

an impact only on religious workers, violated both international agreements and

Russian law. Foreign religious workers and their families had to make costly trips

outside the country to renew visas to comply with the new rule, which also exacted

a high cost in morale and in work disruptions. (Nickles 1998).

This action, which was later reversed in August 1999, should serve as a warning
shot across the bow of the Western missionary community. It is not reasonable to be
complacent about the nature and longevity of foreign missionary involvement in the
country. It behooves Westerners to think long and hard about how to make the maximum
impact in the shortest period of time.

The Russian Evangelical Church clearly needs help from the Christians in the

West, but it does not need the kind of culturally insensitive invasion that was discussed in



55
chapter one. Dyneka and Dyneka quote Alexei Melnichuk, administrative director of the
Donetsk Bible College as saying that “we need Western missionaries in our country.
However, we need a very small number who are experienced and well-educated and who
can help us prepare our own missionaries” (1998).

Reimer suggests that “the real need lies in a fully transformed and community-
oriented church. Church planting, therefore, receives absolute priority in Russia” (1996,
37). He suggests that there is a specific way that the West should help this happen: (1) let
the natives determine what type of congregation needs to be established, and (2) establish
a community-and need-oriented church (Ibid., 38). This study is an attempt to act on that
advice by identifying lay pastor training needs that church planters think are important..

A study is necessary because no one has yet developed a perfect model for training
in Russia. Both Russian believers and foreign missionaries have areas of weakness, as
well as areas of strength. They both need to recognize this, and find a way to help each
other succeed in the important task of training church leaders.

One factor that complicates the religious situation in the Evangelical churches is
the generation gap between the older Baptist believers and the new converts. A common
Baptist reaction to new believers is:

Outsiders come to our church from secular society. These people do not always

have spiritual understanding. They need to have the legacy of the Baptist tradition

transported to the new generations. People don’t know the issues of the church.

Sometimes this is very good because not every one of our traditions is all that

good. But in general, I see this as a negative tendency. I respect and treasure our

Baptist legacy and strive to maintain it and pass it on to the youth [Emphasis
added]. (Sannikov 1995, 2)
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On the other side of the coin, some see that the older churches are out of touch
with the needs of the youth and new believers.

“The Russian church doesn’t know how to be relevant to today’s youth,” says
Kaarina Ham, a missionary with Youth for Christ in Moscow. “Russian young
people are facing far greater social pressures and issues at younger ages, such as
alcoholism, drug abuse, abortion, and premarital sex.” The church needs to learn
how to address such problems, Ham says. The pressure remains on young people
to change in order to come to church rather than the church to change to attract
young people. (Nickles 1997)

This culture clash is not limited only to the youth. Even adults who attempt to join
the Evangelical churches may find it difficult to fit.

Although this situation is improving, new converts attending Evangelical churches

can still feel isolated and rejected unless they conform to a list of lifestyle rules for
which they do not see the sense. During the Communist era church members were
social outcasts because of their nonconformity to Marxism. Their appearance was

a kind of badge. Now it is a hindrance, but one that many still insist upon as a sign
of spirituality essential to the Christian life. (McNeill 1994, 2)

The result of this generation gap is that foreign missionaries, as well as Russian
church leaders, must wrestle with whether and how the church must change. Since the
Russian churches have historically been bastions of conservatism, they have little
experience with change. Perhaps Westerners can help their Russian brethren if they do it
with sensitivity and consultation.

Today we have to decide—and this is what is on the minds and souls of younger

pastors—whom the evangelical churches in Russia are going to serve. Are we

going to serve old-style believers already in the churches, or are we going to be the
kind of church that also serves those who are not church people yet? We need to
find forms that will not be radically different from our Russian tradition, but at the

same time be attractive culturally, intellectually, spiritually, theologically, and
emotionally to those new to the church. (Nikolaev 1998)
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This challenge highlights the fact that the biggest need for new church leaders
exists, and will continue to exist, in the new churches that will increasingly serve this new
generation of believers. Therefore, it is essential that the needs of this new generation be
surveyed and that their needs included in the development of any future training program.
The church planters who have founded these churches and who work with this generation
on a daily basis possess a wealth of information about them that should be tapped and
carefully analyzed.

Foreign missionaries must also realize that churches in Russia function on a very
different cultural plain than those in the West. Theological education in Russia has had
limited effectiveness because of a reliance on Western models and untrained Westerners.
In 1997, representatives from over 100 Bible colleges, institutes, and seminaries met to
discuss theological education in the region.

One problem that became clear during the conference is dependence of existing

theological training programs on teachers brought in from the West and the

practice of importing Western models of teaching and ministry. Because foreign
teachers who staffed these programs stayed only for short periods and could not
speak Russian, they were unable to develop close relationships that would have

contributed to the students’ character development. (Nickles 1997)

The teachers are not the only weakness. The materials they use may be poorly
adapted or translated, compounding the problem. One Russian Christian bluntly states,
“while acceptable on theological and biblical points, Western-translated literature, in
terms of cultural relevance, is hopeless” (Sannikov 1995, 3). One of the most notable

differences between Russia and Western teachers and materials is the approach to

rationalism.
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For Russians, it seems to me, belief or disbelief often flow from the guts, from the
passions. Note the plus or minus here, as is usually the case when cultures differ.
Western clarity can lead to efficiency and accessibility, no doubt owing something
to Protestant belief in the comprehensibility of Scripture. But we must be cautious
about importing our Western rationalism into our methodology and materials.
Sometimes I have watched Western presentations carried out in wonderfully tidy
and sequential sections and subsections, and thought how alien, untransferrable,
and passionless it all seemed. Such presentations may appear impressive and win
applause, like a skilled juggling act; but one suspects that, ultimately, they may
only go deep with the more Westernized hearers. (Lowman Summer 2000, 11)

Another significant difference between Russia and the West that relates directly to
lay pastor training is their differing understandings of the role of a pastor. Western
theologians are strongly influenced by their democratic roots, and are suspicious of a
pastor who wields too much power. Russians, however, are more comfortable with strong
leaders.

The command style of leadership practiced in the former Soviet Union will
surprise visitors to Russian churches and those unfamiliar with Russian culture.
Russian leaders inside and outside the church traditionally exercise more authority
than their counterparts in the West. They are more directive, have more power,
and are more prone to rule by fiat. In addition, strong, authoritarian leadership is
usually respected and expected in Russia. (McNeill, 2)

This difference is especially important since it strongly influences the way that
Russians relate to Scriptural authority, and to the way that they respond to new theological
or ministry ideas.

In the Protestant Church in Russia today, the rule of the pastor continues to be a
more decisive factor than theology. The pastor’s authority is not questioned. In
the Orthodox Church, on the other hand, tradition is the decisive rule. That is to
say, while the Russian Orthodox Church depends upon the theology of former
leaders, the Russian Protestant Church depends upon the theology of a single
leader. This actually means that today’s Protestant leadership in Russia has a great
opportunity to influence people because within this subculture, there is a deep
respect for pastors. (Negrov 1997, 8)
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Because the Russians invest so much authority in their pastors, a training program
will not work well without the support and input of the pastors. Furthermore, the Russian
love for mysticism and other cultural differences are significant enough that a survey
should be carried out to identify the discrepancies between Western and Russian
Christianity. The important issues can then be examined in light of Scripture, and the
future training program can be designed to resonate with the needs and viewpoint of the

potential lay pastors who will be trained by the program.

Summary of the Russian Historical and Religious Context

An examination of the Russian historical and religious context demonstrates that
more effort is needed to find a better way for Russian evangelicals and Westerners to work
together to train lay pastors. Both groups can make an important contribution to the
training of future lay pastors, but each of them also has its own weaknesses. Evangelical
ministry in Russia has proceeded in an atmosphere of persecution and opposition from
outside the church. However, Russian evangelicals and Western believers have made the
situation worse by failing to understand one another. They have done little to adjust their
respective programs and ministries in a way that would maximize the contributions of

each group. A survey might be one tool that could, in a small way, help to bridge that gap.

Summary of Precedent Research
Adult education literature stresses the importance of discovering the felt needs of

the learners and understanding the social context in which they will use the skills learned
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in the training program. Only then can outcomes be listed, and an effective curriculum be
developed. This kind of study of needs should be performed in Russia.

Insights from biblical studies and theological education must form a lens through
which the educational principles are applied to the training program for lay pastors. The
spiritual role of lay pastors requires more than general knowledge and skills. Personal
spiritual character and biblical knowledge are critical to pastoral ministry. Lay pastors
must not only be godly, but have to be able to lead others to spiritual maturity.

The Russian cultural and religious context forms the final lens through which the
insights of education and theological and biblical studies are examined. It cannot be
assumed that all methods will work in Russia (or in any other setting). There must be a
proper fit if the lay pastor program is to be successful. Many of the biblical and
theological principles may not be negotiable, but the methods used to implement them can
and should be examined very closely to determine if they are relevant to the Russian

context.



CHAPTER 3

RESEARCH METHODOLOGY

This project is a descriptive study designed to identify characteristics that Russian
church planters consider to be important for lay pastors of new churches. These
characteristics were derived from a survey of Russian church planters who are establishing
and ministering in new churches. The results of the study will be used to inform decision-

making during the development of a new program to train lay pastors.

Overall Research Strategy
The core of the study consisted of surveying Russian church planters using a
researcher-designed instrument. In order to answer the research questions, the following
steps were followed:

1. Church planters working with Project 250 were chosen as the survey sample since
they have significant experience working in new churches that have been and are
being formed in Russia, and because they were accessible to the researcher.

2. An English-language survey instrument was designed to collect data related to the
research questions. The instrument addressed the three areas of interest: 1) lay
pastor requirements, 2) the content of the Omega Course, and 3) the conditions and

issues encountered in the new churches (see Appendix A).

61
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3. A Russian-language version of the survey instrument was prepared (see Appendix
B).

4. Directors of Project 250 regional training centers distributed the survey instrument
to church planters in their areas and collected and returned the completed
instrument.

5. The collected data was translated and analyzed.

Implementation of the Research Strategy

The study was implemented with the assistance of the personnel at the Moscow
office of Peter Dyneka Russian Ministries. Their Project 250 church planter training
initiative has been very successful. By January 2001, they had seen over four hundred
new churches begun. As a result, they are very interested in developing a program to train
lay pastors for those churches. Therefore, Russian Ministries was an appropriate and
willing partner in the research.'

Russian Ministries contributed significant resources to the study, including
Russian-language translators and access to their church planters and regional training
centers. They also absorbed the travel expenses of their center directors as they traveled to
Moscow to attend an explanatory meeting in Moscow, and then returned to their

respective regions to distribute the survey instruments and collect the data.

'In order to maximize the value of the research, a second survey instrument
containing questions about the church planting process was developed, distributed,
collected, and analyzed parallel to the instrument for this study. This second instrument
did not directly relate to the research questions of this study, and was included for the
benefit of Russian Ministries. The results of that instrument are not included here.
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Selection of Participants

The growing area of need for trained lay pastors is in the newly-established
churches. New churches are continually being planted, whereas the older congregations
are slowly dying out, or being steadily transformed as new members are added. Therefore,
Russian church planters are a logical population to poll concerning their perceptions of the
leadership needs of the new churches. They have direct, daily experience ministering to
the members of these congregations, who are coming to the churches with a very different
spiritual understanding and worldview than is reflected in the lives of the former
generation of Russian believers.

Russian Ministries has approximately fifteen hundred students who have studied,
or are studying, in church planter training programs as part of its Project 250 initiative
(P250). The heart of P250 is the Omega Course—a two-year nonresident program of
practical instruction concerning church planting in the Former Soviet Union. Russian
Ministries distributes their training through a network of thirty-five regional training
centers, each one having a local director. There are also about fifteen other informal
locations, but they are more recently organized, and have not yet resulted in a significant
number of new churches. The students in the regional centers therefore constitute an
experienced, accessible group.

Not all of the students that are trained by Project 250 have planted new churches.
Some are leaders of existing churches who are invited to the training so they can

understand the church planting process and support it. Others find they do not have the
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required abilities. Many students are currently working toward the goal of planting a
church, but have not yet succeeded.

In order to make a significant contribution to the research questions of this study, it
is necessary that each participant have substantial first-hand knowledge of the current
issues and needs of the new generation of believers that are being formed into the new
churches. The selection of participants, therefore, is influenced by their ministry
experience. This does not mean that the church in which they minister must be an
officially-registered church. It is more important that it be a recently-established,
functioning group of believers.

For the purposes of this study, common theological definitions of ‘church’ are not
helpful. Instead, the study seeks to describe the nature and needs of a typical new Russian
‘church’ that would need a lay pastor. The groups established by the church planters must
be representative of that kind of body. The primary concern is to select participants who
are working with groups that the Russians consider to be churches, regardless of whether
that classification is defensible to everyone.

Russian churches tend to be much smaller than in the West—to the point where
western missionaries are sometimes reluctant to agree with the Russian classification of a
very small group as a ‘church’. Even the author has occasionally been taken aback when
Russian believers have referred to groups of twenty or so people as “large churches,” or
call a meeting of five or six elderly women as a “church.” In another study of 114 Russian
church plants conducted by the author in early 2000, the average attendance was 19.1, and

average membership was only 10.6. These results concur with the observed tendency of
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Russian believers identify groups of twenty or more as “large churches” and less than
twenty as “small churches.”
Therefore, the data from the survey was analyzed with this distinction in mind.

Data from respondents with less than twenty attendees was compared to the data from the
respondents with larger groups. This division roughly corresponds with the Russian
concept of ‘small’ or ‘large’ churches. However, no data from respondents with less than
five attendees was accepted. The participants in the survey were Russian church planters
who meet the following criteria:

1. They are working under the direction of a Project 250 regional center.

2. They have successfully planted at least one congregation of five or more regular

attendees.

Survey Instrument

The development of the survey instrument required significant thought and care.
Throughout the communist era, collecting data about the churches was a priority of the
KGB, which then used the information against the churches. The believers were aware of
this investigation, and were forced to be continually alert for the presence of informers or
false believers who were providing information to the state. This was no insignificant
matter—believers lost their status, their freedom, and even their lives as a result of these
informers in their midst. It is understandable that the believers still hold a deep-seated
aversion to research and are suspicious of any attempt to collect data about the churches.

Russian Ministries and the author have a significant relationship with the P250 church
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planters that facilitated this survey. However, an underlying principle of this research was
that it should be limited in scope in order to increase the probability of participation by the
church planters. Only questions deemed vital to the research were included. Some non-
vital areas of interest were not included in order to streamline and shorten the instrument.
It is understood that the successful implementation of this survey can serve as a basis for
future, more detailed research.

The survey instrument comprises five parts. The first three parts probe the church
planter’s opinions about the qualifications for and training of lay pastors for newly
established churches. These three parts are related to the research questions as follows:

» Part I (Lay Pastor Qualifications) — The seven questions in this section answer
RQ’s 1-4, which concern the spiritual character, attitudes, knowledge, and abilities
that should be outcomes for any future lay pastor training program.

» Part IT (Omega Course Evaluation) — Questions 8-18 relates to RQ’s 4-5. RQ4 is
developed in questions 8-17, which solicit information about the content of the
Omega Course that is appropriate for lay pastors as well as church planters, and
could be effectively reused in the new program. RQ5 is represented by question
18, which asks about other areas of training that would need to be added in order to
prepare lay pastors.

» Part Il (New Convert Evaluation) — This section relates to RQ’s 7-9. Questions
19-22 investigate the spiritual condition of the people in the new churches, the
significant problems and issues faced by the pastors of these people, and the kinds

of activities that occupy the pastor’s time.
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Since Part II of the survey instrument includes an analysis of the helpfulness,
strengths, and weaknesses of the Omega Course, it is considered important that the
respondents have completed a substantial portion of the course. Therefore, an additional
requirement was added for this part:

3. Valid respondents to Part II will have completed at least three of the five modules
of the Omega Course.

The survey instrument also contains two other sections. Part IV asks a number of
questions that are not directly related to specific RQ’s, but may prove helpful to training
program design. These ‘bonus’ questions were included in the instrument as an attempt to
stimulate responses that might uncover other important areas of concern that were not
anticipated in the design of the original study. Data from this section will only be
included in this report in those cases in which it contributes to the research questions. The
final section of the study, Part V, requested necessary personal information from each of
the respondents.

The survey instrument uses a combination of ranking items, attitude scales,
multiple-choice items, and open-response questions. The instrument was prepared in
English, and then evaluated by several missionaries who live in Russia. The updated
English version was then sent to Moscow where it was translated into Russian by native
Russian speakers working for Russian Ministries. The Russian-language instrument was
tested by several Russian church planters and corrected. The changes were copied to the
English-language instrument, and a sufficient number of Russian instruments were

printed.
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Data Collection

When the instruments were ready, the directors of twenty-three of the Project 250
training centers were invited to a meeting in Moscow, where the instrument was explained
and the purpose and process of the research was discussed. The directors then returned to
their home regions where they distributed the instruments to the church planters who met
the conditions of the study, and collected the completed instruments. Non-respondents
were consistently encouraged by email and telephone calls from the staff of the Moscow
office of Russian Ministries to return the results. The collected data was sent to the

Moscow office, where it was translated and entered into a database.

Analysis of the Data
The database and the completed survey instruments were sent to the author, who
analyzed the data. At this point, responses from participants who did not meet the
conditions of the study as described in this chapter were deleted. The four types of data

were analyzed in the following manner:

1. Open-response items were subject to content analysis. They were grouped and
reported as frequency counts and percentages.

2. Multiple-choice items were analyzed by frequency, and are presented according to

the frequency of their occurrence.
3. Ranking items were analyzed by computing weighted scores. “Other” response

items were content analyzed and reported by frequencies.
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4. Attitude scales were analyzed by computing mean scores and standard deviations.

Mean scores for the attitude scale questions in Part II were interpreted in the

following range intervals:
Interval Range Interpretation
Not Helpful at All

1.00 to 1.49
1.50 to 2.49 Not Very Helpful
2.50 to 3.50 Neutral
3.51 to 4.50 Somewhat Helpful
Very Helpful

4.51 to 5.00

Mean scores for the attitude scale questions in Part III were interpreted in the

following range intervals:
Interval Range Interpretation
Very Poor

1.00 to 1.49
1.50 to 2.49 Poor
2.50 to 3.50 Neutral
3.51t0 4.50 Good
4.51t0 5.00 Very Good

The mean score () is computed by using the following formula

3
I
Qo
=

"

x = frequency rating value

n = total responses
The standard deviation (S ) of each method is calculated by using the formula:
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In order to respect the Russian concepts of ‘church’ the data was analyzed in three
groupings as follows:
1. All valid responses from respondents with churches of five or more regular
attendees.
2. All valid responses from respondents with churches of more than five but less than
twenty regular attendees.
3. All valid responses from respondents with churches of twenty or more regular
attendees.
The results from these three groupings were compared and contrasted whenever
significant. The data and analysis were arranged in various forms of tables and charts,
along with accompanying explanations as necessary. These results and interpretations are

presented in the next chapter.
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occurred despite a very strong emphasis on the importance of these two topics in the
Omega Course. Also, ‘Water Baptism’ achieved a similar rank despite the fact that the
majority of the church planters polled were associated with the Russian Baptist
denomination. These facts become more apparent when presented in chart form as in
Figure 4.7.

Figure 4.7
Lay Pastor Theological Knowledge

Lay Pastor Theological Knowledge
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End Times Pj—‘
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Research Question (RQ) #4
Question number seven on the survey instrument concerned ministry abilities that
are important for a lay pastor to be able to perform. This question relates to the fourth
research question of the study.

RQ,: What abilities do Russian church planters expect in lay pastors?
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Question seven instructed the church planters to rank eight listed abilities in order

of importance. As before, a rank of ‘1’ indicated that the respondents considered the item

to be of high importance, while a rank of ‘8’ signaled a very low priority. The results of

this question are presented in Table 4.13.

Table 4.13
Lay Pastor Abilities
AREA OF KNOWLEDGE GROUP A | GROUP B | ALL RESPONSES
N=38 N =26 N =64
. Avg. = 3.5 2.8 3.2
Preach Effectively Rank = 4 ) 3 (tie)
Lead Congregational Avg. = 7.6 7.4 7.5
Singing Rank = 8 8 7
Administer the Finances Avg. = 6.4 6.9 6.6
of the Church Rank = 7 7 6
Train Church Members in | Avg. = 3.2 33 3.2
Evangelism Rank = 3 4 3 (tie)
. . Avg. = 53 4.8 5.1
Direct a Church Service Rank = 5 5 4
Provide Pastoral Avg. = 2.0 23 2.1
Counseling Rank = 1 1 1
Avg. = 52 5.5 53
Lead a Small Group Rank = 6 6 5
o . Avg. = 2.9 3.0 29
Disciple New Believers Rank = ) 3 )

The data from this question merits significant attention by program designers.

There are a number of observations that can be made. First, ‘Counsel’ was by far the most

important issue for the respondents. Although pastoral counseling is normally included in

a well-rounded pastoral training program, it is rarely the most significant topic. This may
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reflect the fact that in the West, a large portion of counseling needs are referred to
professional counselors. Western pastors typically handle only the less serious problems.
In Russia, a lack of Christian counselors means that this burden falls on the pastor of the
church, who may feel very unprepared to deal with the complex issues that arise as a result
of the current social breakdown. It follows, therefore, that an appropriate training program
for Russian lay pastors should include substantial counseling content.

A second observation is that ‘Preach’ was ranked as less important by Group B
than by Group A. They rated ‘Counsel’ as more important than Group A. It might have
been expected that leaders of larger churches would focus on preaching, whereas leaders
of smaller groups would spend more effort on individual ministry. The fact that this is not
indicated by the data leads to a question—is preaching that important for lay pastors in
smaller churches, or do their churches fail to grow when they focus on preaching instead
of evangelism, discipling, and counseling? There needs to be more careful thought about
the cause-effect relationship of preaching and Russian church growth.

A third observation is that ‘Lead Small Groups’ was rated of relatively low
importance by both groups. This occurred despite a strong emphasis on small group
ministry in the Omega Course. In fact, Project 250 strongly encourages the use of small
groups as the most effective method of church planting in Russia, based on current

research.* Given the P250 emphasis on small groups, this low rating might indicate that

*A 2000 study by the author of 192 Russian and Ukrainian church planters
evaluated the effectiveness of multiple small groups as a church planting method in
Project 250. The data demonstrated that church planters who employed multiple small
groups were roughly twice as successful in establishing churches as those who worked
only with a single group.
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the church planters do not agree that this method of church planting is valuable. However,
it is also possible that they see small groups on/y as a church planting method, and think
that it should be suspended once the congregation becomes a church. This would run
counter to the Omega Course, which does not consider small groups to be a temporary
method. Careful investigation should be done to discover how Russians really view the

use of small groups. The data is presented in chart form in Figure 4.8.

Figure 4.8
Lay Pastor Abilities
Lay Pastor Abilities
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Summary of Lay Pastor Requirement RQ’s
The first section of the survey raised several important differences between the
content of typical Western pastoral training programs and the topics that the Russian

church planters consider to be important. The key observations in this section are:
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Russian church planters are more concerned with the spiritual and devotional life
of lay pastors than with their theological knowledge. Spiritual character
development must be central to a training program.

A holy lifestyle and avoidance of sin are considered to be vital for Russian church
leaders, and should serve as a filter for selecting students.

Russian church planters believe that the most important attitudes of a lay pastor are
those of love, compassion, kindness, and mercy. A desire to teach or train is not
valued. Therefore, attitudes toward personal and social relationships must
comprise a significant portion of a training program.

Pride and arrogance are reported to be major weaknesses of Russian church
leaders. Training must be designed to encourage humility without stimulating
pride through program accreditation or recognition.

The major content of Biblical knowledge should be directly useful in evangelism
and preaching, rather than more scholarly uses.

A training program must include much more emphasis on pastoral counseling than
is typical of a Western program.

There needs to be a clearer understanding of how preaching and individual
ministry affect Russian church growth, and this should influence curriculum
design.

If small groups are indeed an effective method of Russian church growth, they
need to be explained and presented more effectively than the Omega Course has

been able to do.
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The observations in this section will need to be implemented carefully. It should
not be assumed that either the Russian church planters or the Western curriculum
developers are the final authority on the best content for a Russian training program.
There will certainly be areas where each group is more informed than the other.
Therefore, the proper approach would be for developers from both cultures to recognize
the differences, and then begin a process of investigation and negotiation in order to
develop a training program that will employ the strengths of both Russia and the West,

and yet resonate with the Russian believers who will be trained by the program.

Perceptions Concerning the Omega Course
Part II of the research instrument consisted of questions about the perceived
usefulness of the various Omega Course tracks for training lay pastors. Since it was
important that the respondents be very familiar with the Omega Course, only respondents
who had completed at least three of the five modules were included in this section. As in
the previous section, valid respondents were divided into ‘Group A’ (average attendance

between five and fifteen), and ‘Group B’ (average attendance of twenty or more).

Research Question (RQ) #5
The first section of this part of the survey asked the church planters to rate the
value of the existing Omega Course. This was done in order to identify content which can
quickly and easily be reused in a lay pastor training program, allowing developers to focus
their efforts on content that does not yet exist, or which requires significant adaptation.

This section relates to the fifth research question of the study.
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RQ;: What content in the Omega Course do Russian church planters state would
help laymen to pastor the new churches that they have planted?

The Omega Course content is grouped onto ten topical sections labeled ‘tracks’.
Each track contains anywhere from three to twenty lessons. The lessons are presented in a
‘Just in Time’ fashion throughout the Omega Course. This means that lessons which are
most appropriate for the early stage of church planting are presented in the initial modules
(e.g., Evangelism, Vision, etc.) Lessons which deal with later stages of development tend
to be presented later in the program (e.g., Leadership). By the end of the third module, all
students have received a significant exposure to each of the tracks.

The questions in this section of the survey instrument were presented as 5-point
attitude scales. The church planters were instructed to circle the number which best
represented the value of each track to their pastoral activities. The responses were

evaluated using the following range intervals:

Interval Range Interpretation
1.00 to 1.49 Not Helpful at All
1.50 to 2.49 Not Very Helpful
2.50 to 3.50 Neutral
3.51 to 4.50 Somewhat Helpful
4.51 to 5.00 Very Helpful

For the sake of clarity, the responses from this section will first be presented
according to group. Then, the results from the two groups will be compared and

contrasted.
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There were thirty-seven church planters in Group A. The average number of
Omega Course modules that were completed by the respondents in Group A was 4.2. The
median was 4, and the mode was 5. The standard deviation was 0.83. All but nine of the
respondents in this group had completed more than the minimum three modules. The data

for Group A is presented in Table 4.14.

Table 4.14
Omega Course Evaluation — Group A

TRACK N | Ave Value Media | Mode Ste‘i"
Vision 35 4.29 Somewhat Helpful 4 5 0.83
Prayer 36 4.50 Somewhat Helpful 5 5 0.77
Discipleship 36 3.97 Somewhat Helpful 5 4 0.74
Evangelism 36 4.33 Somewhat Helpful 4.5 5 0.76
Cell Groups 36 3.92 Somewhat Helpful 4 5 1.18
Bible Study 36 3.56 Somewhat Helpful 4 4 1.03
Preaching 35 3.83 Somewhat Helpful 4 4 1.04
Spiritual Life 36 431 Somewhat Helpful 4 4 0.67
Family 35 3.74 Somewhat Helpful 4 4 1.07
Leadership 36 4.14 Somewhat Helpful 4 5 0.83

The data from Group A indicates that every track of the Omega Course had helpful
content that might be useful in a lay pastor training program. Group A considered the
Bible Study track to be the least helpful, but even that track has value for lay pastors.
Group A respondents rated the Prayer, Spiritual Life, and Evangelism tracks higher than

the other tracks. This may indicate that the content of those tracks was more effective, or
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it may simply mean that these were the topics that the Group A church planters thought
are most important for lay pastors. The latter conclusion seems most plausible since the
responses to previous questions have shown a bias toward evangelistic and devotional
content.

Group B included twenty-one church planters who had completed the minimum 3
modules of the Omega Course. The average number of modules completed was 4.4. The
median was 5, and the mode was also 5. The standard deviation was 0.67. All but two of
the Group B respondents completed more than the required 3 modules. The results for

Group B are presented in Table 4.15.

Table 4.15
Omega Course Evaluation — Group B

TRACK N | Ave Value Midia Mode Ste‘i"
Vision 21 4.48 Somewhat Helpful 5 5 0.60
Prayer 21 4.29 Somewhat Helpful 5 5 0.96
Discipleship 21 4.43 Somewhat Helpful 5 5 0.75
Evangelism 21 4.52 Very Helpful 5 5 0.68
Cell Groups 21 3.95 Somewhat Helpful 4 5 1.24
Bible Study 20 3.95 Somewhat Helpful 4 5 1.15
Preaching 21 4.29 Somewhat Helpful 4 4 0.72
Spiritual Life 20 4.60 Very Helpful 5 5 0.50
Family 21 4.19 Somewhat Helpful 5 5 1.12
Leadership 21 4.19 Somewhat Helpful 4 5 0.93
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The Group B respondents also rated every track of the Omega Course as either
‘Somewhat Helpful’ or ‘Very Helpful’. This would indicate that the Group B church
planters agree with Group A respondents that substantial portions of the Omega Course
can be reused in a lay pastor training program. In general, the Group B respondents rated
the Omega Course tracks higher than did Group A. This is seen clearly in Figure 4.9.

Figure 4.9
Omega Course Evaluation
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In Figure 4.9, it is obvious that Group B evaluated every Omega Course track but
Prayer as more helpful than did the respondents of Group A. This is significant because
the Group B church planters were considerably more effective in planting churches than

the Group A members. This leads to the difficult question of whether Group A did not



