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This symposium is oriented around the theme of mentoring, with a concern for an apparent

decline in the number of young licensed ministers in the United Pentecostal Church International

(UPCI). In order to get the right answers, we must ask the right questions. It is the view of this

paper that the first order of business is not answering the question: Why are we not attracting

and retaining new ministers? In fact, a decline in the number of ministers may be a healthy

corrective for the long-term sustainability of our movement so long as we evaluate and respond

to the decline in meaningful ways.

This paper will evaluate ecclesiological concerns, i.e., concerns surrounding our theology of

the church in the light of Scripture and our self-understanding as both the mystical and manifest

body of Christ in a historical context. Reflections on ecclesiology are usually concerned with

polity and power, but ecclesiology has everything to do with attracting and retaining young

ministers. Since the church is in a historical context, cultural considerations must be factored

into a viable ecclesiology, and hence the cultural reflections below. Ecclesiology is dynamic,

often requiring adjustments that reflect the growth of the ecclesiastical body as well as

developments in the larger culture. In addition to cultural concerns, this paper will suggest that
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we may have placed too much emphasis on vocational ministry, thereby abandoning our

theological (apostolic) and Pentecostal (historical) roots. A viable ecclesiology will embrace the

value of all God’s people in the work of the church.

Current Conditions

Whether we are experiencing a shortage of young clergy or not, there are some historical

patterns as well as current shifts that most certainly are affecting our movement, and these

factors most definitely impact the number of young people entering vocational ministry.

Accordingly, a viable ecclesiology must be formulated with these factors in view.

1. Economics. It has been said that affluence in our society is drawing ministerial candidates

away from the ministry as well as away from Bible colleges. This claim is true at one level, but

not without qualification. There may be some who consciously pursue money rather than

ministry, but this is not a dominant factor, and it is certainly not measurable. How do we know

the number who did not attend Bible college or enter the ministry, and how do we know their

motives? Further, ministry in the Oneness Pentecostal tradition is a vocation that can have

numerous rewards with much less advance preparation than many other occupations. Although

there are various kinds of sacrifices associated with ministry, there also are various privileges,

and in many instances this includes sufficient income and prestige. It does not follow, then, that

young people would shy away from vocational ministry for supposed economic sacrifice any

more than they would shy away from starting their own business.

Even so, this does not mean that economics is not a factor. As our economy has shifted from

agriculture to manufacturing to technology, we have moved from a goods-oriented economy to a

service-oriented economy, and the manufacturing which remains tends to be more sophisticated.
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This being the case, the available jobs and the requirements for these jobs are increasingly

complex. This certainly causes young people to pause and think when they consider colleges and

how to prepare for their futures. Although we can laud the days of evangelists living in their cars

with their families, such a scenario would end in sure disaster today. And who would

recommend such poverty for a young minister?

How many ministers in their twenties are full time in ministry? How many in their thirties,

forties, and fifties are full time? The majority of UPCI ministers are bivocational, and most

church plants are established by bivocational ministers. Not only do they support their families

on secular jobs, many of them are the primary means of financial support for their local

churches. Whether they are in vocational ministry or not, young people realize the need to

generate an income that will sustain a family. Further, if they plan to enter ministry, they will

need an income that will reach beyond merely sustaining their family. In today’s economy it is

often necessary to have either a professional level income or two incomes in order to live a

moderate lifestyle, especially in urban areas.

Most young ministers and Bible college graduates do not begin their ministries with full

financial support, if any at all. It is the testimony of many Bible college graduates, myself

included, that they were unable to obtain adequate employment after graduation. As a result,

they often return to the classroom for additional training or work extended hours to support their

families. This is usually the time in life when young families are established, which compounds

the problem. In keeping with conservative Christian family values, many mothers prefer to stay

home with their young children, thus requiring the husband to find even more income. This all is

in a day when pensions, job loyalty, and job security are fading. The net effect is that young

people may be prevented or delayed from entering vocational ministry while they pursue means



1“But if any provide not for his own, and specially for those of his own house, he hath denied the faith, and
is worse than an infidel” (I Timothy 5:8).

2The Articles of Faith of the UPCI state, “That Jesus is coming again the second time in person, just as He
went away, is clearly set forth by the Lord Jesus Himself, and was preached and taught in the early Christian church
by the apostles; hence, the children of God today are earnestly, hopefully, looking forward to the glorious event
(Matthew 24; Acts 1:11; 3:19-21; I Corinthians 11:26; Philippians 3:20-21; I Thessalonians 4:14-17; Titus 2:13-
14).” See UPCI Manual, Articles of Faith, “Second Coming of Jesus,” p. 36-7.

3The position paper, “The Coming of the Lord,” adopted by the General Board in 2005, states, “While the
UPCI allows diversity in views regarding the timing of the coming of the Lord, particularly with reference to the
Tribulation, the expectation of the soon return of the Lord is integral to our identity as a movement. In fact, the
modern Pentecostal movement was reborn at the beginning of the twentieth century, out of the anticipation that the
Lord wanted to prepare His bride for His soon return. We believe that when the New Testament speaks of the ‘soon’
return of the Lord, it gives the promise to assure the church of its future hope.” See Manual, Position Papers, “The
Coming of the Lord,” 158.
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to support their families.

If indeed young people are choosing other routes than Bible college or perhaps delaying their

entrance into vocational ministry, they may be all the wiser for doing so.1 We are now

witnessing the retirement of many of our beloved elders, many of whom do not have adequate

financial resources. This has caused hardship for the retiring elders as well as for their churches

and their successors.

2. Shifts in eschatological sensibilities. Oneness Pentecostalism has always had a strong

belief in the soon return of the Lord Jesus Christ. There have been other eschatological schemes,

but the overwhelming majority of Oneness Pentecostals in North America believe in the soon

return of Christ.2

This understanding of the Second Coming has always been an integral part of the vitality of

Pentecostalism. If Christ indeed is coming soon, and if the unconverted face condemnation, and

if the life of a Christian is a joyous experience lived out in the power of the Spirit, then it is only

natural that men and women will answer the call to vocational ministry in order to spread the

gospel before the coming of the Lord.3



4Eschatology is beyond the scope of this paper. See Excursus A.

5This does not mean we are not pioneering new churches or have lost our missiological focus. Sustainability
is not juxtaposed to growth. Sustainability is contrasted with pioneering and simply refers to maintaining a viable,
growing movement. Sustainability in a religious movement is usually observable through the establishment of
institutions, e.g., the UPCI, Bible colleges, Pentecostal Publishing House, Tupelo Children’s Mansion, Lighthouse
Ranch for Boys, Urshan Graduate School, United Pentecostal Foundation, etc.
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Even so, there is a sense that the emphasis on the Second Coming is waning, and hence, the

evangelistic fervor that results from such a conviction also must be waning. If it is true that the

UPCI’s eschatological urgency is diminishing, and if our evangelistic fervor is directly related to

our eschatology, it necessarily follows that we may not be able to sustain an adequate number of

young ministers, and therefore we may not be able to sustain long-term church growth. Although

it does not seem that most believers are preoccupied with the Lord’s soon return, it is difficult to

measure the current level of anticipation against our perception of the level of anticipation of

former generations. If we truly are witnessing a decline in the anticipation of the Lord’s soon

return, we could be in worse trouble than we think. The supposed decline in young clergy is then

only symptomatic of something much more serious.4

3. The maturation of Oneness Pentecostalism. Although our restorationist roots reach back to

the apostles, the Pentecostal movement is young as a modern religious movement. Oneness

Pentecotalism is younger, and the UPCI is even younger. Even so, we have moved out of the

pioneer phase of our existence and are now in sustainability.5 

The Pentecostal movement has deep roots in the Awakenings, camp meetings, Holiness

movement, and other revival movements both in America and Europe. These models often

included long revival meetings, a pattern which was adopted by the Pentecostal movement.

These revivals were the preferred model not only for sustaining spirituality in a local church, but

also for making converts.



6I frequently refer to males because they have predominated our ministry. Although Pentecostals have
traditionally been more open to women in ministry, the fact remains, an overwhelming majority of our ministers
have been male.

7One could argue that a spirituality not dependent upon so many services is actually a healthier spirituality.
A spirituality that is oriented around a lifestyle of spiritual disciplines and a Christian demeanor in daily life is
arguably much more stable, and certainly more missional, than a spirituality that is oriented around a service.
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These prolonged meetings had to be staffed by preachers. We all have heard the stories about

seventeen-year-old evangelists and men who were pastoring in their early twenties. That is to be

expected in a pioneer movement that was situated historically in the early twentieth century.

Accordingly, it was not difficult for a young man to find a place to preach. Also, in times and

places where the education of the general population was rather low, a talented young man could

easily rise to a position of leadership in a local church. This resulted in young men being

exposed to the denominational hierarchy early in their ministries. And since the UPCI was much

smaller, it was easier for men to move into organizational leadership at early ages. Many of our

elders were involved in national leadership in their twenties.6

Although many can still remember multi-week revivals, these patterns have shifted in recent

times. Prolonged revivals are mostly gone, and the number of sectional rallies has declined

dramatically. This does not necessarily reflect a decline in Pentecostal spirituality, but rather on

the growth of the movement and the sophistication of our society. Prolonged meetings are not

nearly as practical in modern urban settings.7 Today’s demands on ministry are quite different.

The opportunities for young men to step into vocational ministry have shifted. What medium-

sized church would have a nineteen-year-old evangelist for a three-week revival today? Further,

it is very difficult for young people to rise in leadership in the UPCI. Outside of youth ministry,

hardly anyone is involved in sectional, district, or national leadership while in their twenties.

Even in youth ministry, we allow executives in the General Youth Division up to forty years of
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age. This is in part due to the fact that men are often in their thirties before they are prominent

enough to be electable at a national conference.

And who would have it differently? Is a twenty-year-old typically ready for the rigorous

demands of today’s pastorate? Does a twenty-year-old have the wisdom, spiritual maturity, and

depth of theological reflection to lead a modern, seasoned congregation into renewal? When

ministers elect their leaders, do most prefer the inexperienced and untried? Of course these are

generalizations, and there are always exceptions to any norm.

As an ecclesiastical body, we very well may be victims of our own success.

4. Popular culture and urbanization. There have always been generational transitions. Older

generations tend to be skeptical about the preferences of successive generations, and successive

generations tend to be bored with the preferences of their predecessors. But we are facing

something potentially much more drastic than this, something of epochal proportions if the

analysts are right. We are witnessing a major transformation in North American culture and

modern cultures around the world.

Urbanization is intensifying. Populations are increasingly concentrating, and the modern,

urban lifestyle is quite different from rural and small-town life. As previously mentioned, there

is an economic dimension that must be reckoned with. There also are lifestyle considerations,

especially with regard to discretionary time. Forty-hour work weeks are nonexistent for many,

and this is especially true when one factors in commuting. 

Our cities are becoming more secular. We are now in a post-Christian society. The

assumption of Christianity is no longer plausible. The world’s religions have come to our cities,

and Christianity no longer has the preeminence it once did in our nation. Not only so, but values

held in the church were formerly reinforced in society. This is no longer the case. By extension,



8Eugene Peterson, The Contemplative Pastor: Returning to the Art of Spiritual Direction (Grand Rapids:
Eerdmans, 1989), 30.
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ministers no longer have a privileged place in society. The failure of several high-profile

Christian minsters in recent decades has exacerbated the problem. So what exactly does it mean

for a young person to become a minister in our society? As Eugene Peterson remarked, “It’s hard

to maintain a self-concept as a revolutionary when everyone treats us with the same affability

they give the grocer.”8

Urbanization also provides educational and career alternatives that were previously not

available. Not only do more people have access to higher learning, higher learning is becoming

more widely accepted as a viable choice. For many in the past, Bible college was the only

acceptable educational venue, and vocational ministry was one of few professional careers. One

could argue that this may have artificially skewed the number of young ministers. If mobility in

the church was primarily upward (to be discussed below), and if Bible college was the only

educational venue, it is likely that young people may have been attracted to ministry who

otherwise would not have been and perhaps should not have been. Although it cannot be

attributed solely to urbanization, secular college is becoming more and more accepted as a viable

alternative for young Oneness Pentecostals. Although Bible college enrollment may be down,

many who attended Bible college over the years did not pursue vocational ministry, but attended

Bible college for other reasons. It is likely this group, more so than those called to vocational

ministry, accounts for the decline in Bible college attendance.

We cannot underestimate the effect of technology. When I recently purchased a new cell

phone, I asked my twelve-year-old daughter to show me how it worked. This past Christmas, we

gave IPods to our children. I could not figure out how to work the gadgets; the kids had no



9See M. Rex Miller, The Millennium Matrix: Reclaiming the Past, Reframing the Future of the Church (San
Francisco: JosseyBass, 2004). Other books that are recommended on this topic include: Dan Kimball, et al, The
Emerging Church: Vintage Christianity for New Generations (Grand Rapids: Zondervan, 2003); Eddie Gibbs and
Ryan K. Bolger, Emerging Churches: Creating Christian Community in Postmodern Cultures (Grand Rapids:
Baker, 2005); Ray Oldenburg, Celebrating the Third Place: Inspiring Stories about the “Great Good Places” at the
Heart of Our Communities (New York: Marlow & Company, 2001); Thomas L. Friedman, The World Is Flat: A
Brief History of the Twenty-First Century (New York: Farrar, Straus and Giroux, revised and expanded, 2006); Chris
Anderson, The Long Tail: Why the Future of Business Is Selling Less of More (New York: Hyperion, 2006); B.
Joseph Pine and James H. Gilmore, The Experience Economy: Work Is Theater and Every Business a Stage (Boston:
Harvard Business School Press, 1999); Christopher Locke, et al, Cluetrain Manifesto: The End of Business as Usual
(New York: HarpeCollins, 2000).

10This lecture can be viewed at www.wfxweb.com. The link is on the right side of the page.
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trouble whatsoever. I have loaded music management software on our family computer recently,

and once again, it made no sense to me. I would like to think my children are above average, but

there’s something else going on here. New technology is not designed for people my age (I am

thirty-seven), and therefore it is not intuitive from my perspective. The assumptions I bring to a

new digital device or a new piece of software are all wrong. Accordingly, it can be very

frustrating for me to learn in this environment. To the contrary, my children have grown up in a

digital world, and their assumptions about what is possible with a knob, a button, a dial, or a

blank screen are completely different from mine.

M. Rex Miller has done interesting work on how these cultural shifts are impacting the

church.9 In a recent lecture he described the younger generation, young teenagers and below, as

digital natives. He described the rest of us as digital immigrants.10 It is easy to gloss over this,

but this is a substantial observation. The ramifications are staggering. This means that the

younger generation—for whom all the digital devices are made and who know how to interact

instinctively in a digital environment—sees the world fundamentally differently than I do. They

view reality through a whole other lens. They socialize differently. They learn differently. (Have

you toured a modernized school campus recently? Computers are everywhere.) Their preferences



11One of the debates in the “emerging church” conversation concerns whether or not “church” is a place one
goes or a reality one lives. The way one understands community largely influences the way he answers this question.
It is the difference in doing versus being. As Apostolics we do not choose between these two options but hold that
doing derives from being. However, traditional, institutionalized Christianity has primarily been a faith of doing, i.e,
going to a particular place on Sundays, which often includes partaking of the sacraments. The younger generation is
more relational and prefers being over selective acts of doing. Accordingly, attending a church building three times a
week may not be as valuable to them. They would as soon meet in the park, at a coffee shop, or in a living room.
Their sense of sacred space is quite different.
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for entertainment are different. They also have different purchasing habits. They have never been

restricted to what the local merchant has sitting on the shelf. Their entire experience of

commerce is influenced by the Internet. Information on any topic is readily available, and social

hierarchies are being flattened. And not to be taken lightly, they may have a different

understanding for what defines a community.11 There is also a diminished sense of loyalty to

established institutions. Miller, who evaluates culture from the lens of communication, claims

we are concluding the era of postmodernism, which was a broadcast culture, and are moving into

what he calls convergence, which is a digital culture.

When we hold out the offer to young people to join the constituency of the United

Pentecostal Church International, to what exactly are we inviting them? Are we asking them to

stand on the steps of a colonial styled church building with a suit and tie and greet parishoners

who arrive in Buicks and who also are clothed in suits and ties? Is the lecture styled arrangement

of the seats in most churches appealing to the way young adults learn in a digital world? Are we

insisting that they continue in the same methods as have we? Do we expect them to continue in

the rich legacy of camp meeting style preaching? What about the camp meeting tradition itself?

Do we want them to retain the strong Gospel influences in our music and worship? Are choirs

essential? Are pulpits? Do we want them to assume our traditional position on facial hair? As we

argue over the use of television, they have moved on to the Internet and podcasts.
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A ministerial license has historically placed one in a different class, i.e., the ministry. This

has been seen as a privilege or promotion. However, the younger generation may not see it this

way. To be placed in an exclusive group is likely to be seen as stifling and restrictive. They may

prefer to be on a first-name basis with those they lead and not have sharp distinctions and

authoritative titles. They are likely to prefer relationships over special categories, and therefore a

ministerial license may not hold out the same hopes it once did.

Secular culture always impacts the church. Whether we like it or not, faith is always

contextualized in a socio-politico environ, and to some extent, church organizations are shaped

by the social, political, and economic assumptions of the societies in which they are situated.

Oneness Pentecostals are not exempt from these influences.

Hitherto Hath the Lord Helped Us:

Oneness Pentecostal Ecclesiology Today

Our ecclesiology as expressed in the Manual and in our church culture was formulated when

culture was much different. As previously mentioned, there were certain values in secular culture

that were consistent with the church. Ministry was different then. Assuming the legitimacy of an

ecclesiology from the 1940s for today is not much different than imposing a North American

ecclesiology on a foreign country.

1. Licensing. Ministerial licensing admits one into the ministerial fellowship of the UPCI,

and a Local License is the usual point of entry for a young minister. When we hold out the offer

to young men and women to join the constituency of the UPCI, to what exactly are we inviting

them? What privileges or advantages do they gain from belonging to the UPCI that will further

their ministry, or in some way make them better off than not having this affiliation? Progressive



12I Thessalonians 5:12; Matthew 18:15-20; etc.

13Acts 13:1-3; I Timothy 4:14; II Timothy 1:6; etc.
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levels of licensure—local, general, and ordination—provide an entry point and a pathway of

growth for a minister. A license provides accountability to the doctrines and practices put forth

in the Manual. A license provides credibility for a young minister, which is increasingly

important as our organization grows. Ministerial license places one within the fellowship of

ministers who hold the same fundamental doctrine. A license also gives a minister credibility in

his community. A license is a practical way to fulfill the New Testament command to have a

pure and accountable ministry.12 Licensure also provides a way to acknowledge the gifts and

callings that are in people’s lives.13

But a license with the UPCI is not the only way, and some would argue not the preferred

way, to achieve these benefits. These stated benefits come from an organization whose members

understand these benefits. The younger ministers are coming from a cultural milieu that does not

necessarily understand or value denominational affiliation, establishment, tradition, and

hierarchy in the same ways as previous generations. Accordingly, what we perceive to be the

value of a ministerial fellowship may not be attractive to younger ministers. Therefore, figuring

out ways to get young men and women integrated into our organization and perhaps the

hierarchy itself may be the wrong approach. We cannot assume that what helped us when we

were young will help them now. So, if what we are inviting them to join is not perceived as

valuable, our efforts could be in vain.

In our current structure there can easily be a sense of detachment for a local licensed

minister. A great number of local licensed ministers have no practical relationship with the
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ministerial body of the UPCI, although this is one of the primary reasons for obtaining a license.

Since they are under the direct supervision of a senior pastor, this often limits their access to

fellowship to the times, places, and ministers that are selected by the senior pastor. This can be a

small circle. We have here a potential conflict between the perceived needs of the

organization—attracting new ministers—and our autonomous form of government that allows

control to be retained by local churches, or more accurately, by senior pastors. Concurrently, the

young licensed minister must pay ministerial dues and often is ineligible to vote. The net

experience can easily devalue the Local License, the entry point for most ministers into the

UPCI.

With no intent to be cynical or to call into question the calling of other ministers, there are

ministers who hold ministerial license but who do not function in a ministerial capacity. Others

are active in their local churches, but the work they do does not require a ministerial license, and

indeed is the work that all faithful saints are encouraged to do. In this way, license is often used

as a way to affirm one’s ego or status in the local church rather than a way to equip one for

vocational ministry, and issuing a license to such individuals does not practically admit them

into the fellowship—in the literal sense of the word—of the UPCI. To date, the requirements for

receiving a Local License have been minimal. The minimum age for Local License is seventeen.

A young person can go through all the educational requirements and reach our highest level of

credentialing, ordination, by the age of twenty-one. Not only is this no longer suitable, it leaves

no prescribed path for growth for a young man who has been ordained. Our licensing procedure

is a seine with very few holes.

The UPCI in North America seems to have a disproportionate ratio of ministers to churches.



14Annual Report of the general secretary, presented at the General Conference of the UPCI, September 28,
2006, Columbus, OH. I assume this number does not include daughter works. I was unsuccessful in getting the total
number of daughter works for this paper.

15Annual Report of the general director of Foreign Missions, presented at the General Conference of the
UPCI, September 28, 2006, Columbus, OH. Foreign Missions has more stringent definitions for what constitutes a
church than does the Church Division for North American churches. In the Annual Field Report filed by
missionaries, a “church” is defined as “A group of at least five water- and Spirit- baptized believers meeting at a
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16Not all foreign churches are growing rapidly, and the approaches to leadership and growth vary widely.
The ratio of ministers to churches also varies. These statistics are provided to show how different the North
American church is when compared to international averages. More analysis would be helpful.

17The argument has been made that the North American churches are more sophisticated and require more
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account for the large gap in the demographics. As mentioned above, there are numerous ministers in North America
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In 2006 the North American church had 9,225 ministers and 4,358 churches.14 In contrast, the

foreign UPCI churches had 14,487 ministers and 21,690 churches and preaching points.15 In

other words, the North American church has 2.1 ministers for every church, while the foreign

churches have 1.5 churches for every minister. This is a tremendous disparity. This paper does

not suggest that the foreign churches are a model for the North American church any more than

the North American church is a model for the foreign churches. However, the extreme disparity

in the demographics may be indicative of something deeper in our ecclesiology, especially

considering the rapid growth of the foreign churches.16

When compared to our brothers and sisters around the globe, it may be that we are licensing

too many ministers relative to the number of churches those ministers are sustaining.17 Although

I would lead the charge in saying we need more ministers, perhaps our numbers have been

artificially inflated over the years by an inadequate ecclesiology and lax licensing requirements.



18Manual, General Constitution, Article VII: Ministry, Section 8.1, p. 54.

19There is certainly a role for vocational ministers that should be acknowledged and honored. Acts 13:2
speaks of Paul and Barnabas being “set apart,” but it was not so much what they did as it was where they did it that
was the issue at hand. In I Timothy 1:12 Paul gives thanks for being placed in “the ministry” (KJV), but this is
simply a reference to “service,” and it did not have the euphemistic nuance that ministry does today.
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Accordingly, we may have an inflated sense of our strength. If this is the case, a shortage in new

ministers may be an overdue corrective that will help us determine our true ministerial strength.

This may or may not be true, but it merits further investigation, and it leads to another interesting

topic: ministerial mobility.

2. Our mythology of ministry and issues in mobility. We value diversity, the ministerial office

gifts of Ephesians 4:11, and spiritual gifts, but sometimes we do not reflect this diversity in our

ecclesiology. Traditionally, when a young person, especially a young man, expressed a desire to

be involved in the church or a special desire to help people, such a person would be directed to

vocational ministry. “The ministry” has become a euphemism for the ministerial office gifts of

Ephesians 4:11, and has been seen as categorically different from “the people.” There has been a

popular notion that vocational ministry is the highest calling. Speaking of vocational ministry,

the Manual sates, “The ministry is the highest office on earth.”18 Accordingly, anyone with

promise has tended to gravitate toward vocational ministry. Who would want to aspire to a lesser

office?19

This upward mobility reaches an apex in the office of senior pastor. The traditional path has

been to begin preaching, attend Bible college if possible, seek a license, evangelize or serve as

an assistant or youth pastor, and seek a pastorate. In short, the pastorate has been seen as the

highest calling, and most other ministerial vocations were simply preparatory for that office or

subservient to it. Though this rule is not anywhere stated, our values have created the rule. For



20Ibid., Section 3.2, p. 48.

21I Timothy 5:7. Galatians 6:6 suggests financial remuneration for a teacher. Teaching is treated as a
legitimate gift in the New Testament. See Romans 12:7 and Ephesians 4:11 (?).

22Many times I have asked the question: Who should be the highest paid employee in a local church and
why? The responses are usually rooted in capitalism. I Timothy 5:17 does not settle the issue, for it speaks of
“elders” (plural). Can more than one person in a church be eligible for “double honor?” Further, if a well-ruling elder
is to receive “double” honor, does this set an earnings cap on ministerial income at double that of the lowest paid
employee of the church? Does not double seem rather obscene in many instances? Perhaps other questions should be
asked, like How much does this person need? How much is required to sustain a family in this economy? Do certain
gifts and callings merit different lifestyles, and if so, on what basis?

23See Manual, Local Church Government, Article III, Section 3.3.c., p. 131. After laying out a process for
arbitration and removing a pastor, Section 3.3.c makes the following allowance for founding pastors, which
essentially keeps them in power without regard for the will of the people: “However, where a church is established
by a minister of our organization, he or she shall have the oversight of the same until said pastor and membership
jointly agree to change.” From an organizational standpoint, since the pastor founded the church there is no net loss
to the organization if all the constituents of that local church leave. Further, the people are assumed to be the
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example, the requirements to receive both a Local and General License include a six-month

weekly preaching requirement, and “It is understood that teaching a Sunday school class” does

not meet the requirement,20 even though Paul recommended that elders who “labour in the word”

are worthy of double honor.21 This is especially interesting considering the fact that a majority of

these ministers will not be involved in weekly preaching after they receive their license. In this

regard the requirements for receiving a license do not equip them for the ministry in which they

are likely to be engaged. 

The (senior) pastor is usually the highest paid person in the church22 while other ministers

often are paid much lower wages. The senior pastor often has unchecked decision making power,

or at least veto power. There also are different standards for accountability for senior pastors as

well as different methods for electing them than there are for other positions in the local church.

This is not only observable at a practical level, it is embedded in our ecclesiology as expressed in

the Manual. A local church essentially has no recourse for resolving a conflict with its pastor if

the pastor founded the church.23



personal converts of the pastor, so stewardship is left solely in his care. Since the pastor has taken the risk to start the
church, he is given preference. This position derives more from capitalist entrepreneurship than from biblical
ecclesiology. This view has no regard for the value or welfare of God’s people who may indeed suffer emotional,
spiritual, and financial injury at the hands of a pastor. The fact that a pastor establishes a new church should not
remove the rights nor diminish the dignity of the people within that church. Although bylaws can be changed by a
local church, the process for doing so is often not explained to the people, and they may be unaware of such
provisions until a crisis arises. In extreme cases a district board can revoke the license of a pastor, but there are many
offenses that fall short of this about which a district board has practically no authority, or in some cases, no will.
Even still, this only addresses denominational authority. Such a church could be removed from fellowship with the
UPCI by a pastor’s influence, retaining their original bylaws or with minimal changes. Accordingly, a church could
find itself with no recourse whatsoever. This is the ecclesiology recommended in the Manual of the United
Pentecostal Church International.
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The above observations are in no way intended to suggest an alternative form of church

government nor to disparage the role of senior pastor. I believe very strongly in the role of a

senior pastor to the extent that every local assembly should have one. Further, I believe most of

our pastors are of impeccable character. Pastor is a word that literally means “shepherd,” and the

role is sometimes in Scripture called an “overseer” (bishop). This being true, some of the

observations above reflect essential conditions, although conditions that need to be held in

humility and kept in check. These observations only demonstrate that we have a culture of

upward mobility that values vocational ministry over and above whatever other callings might be

in the church, and this culture may have allowed and even encouraged people to apply for and

receive ministerial license who may not have needed to, thereby artificially inflating our

ministerial statistics.

A New yet Old Lateral Mobility:

Historical and Theological Considerations

We are changing. Change frightens many people, but we cannot resist change. We can

channel change and select the types of change we will embrace, but change is inevitable. One

change that may in fact be playing a role in the decline of young licensed ministers is a new
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lateral mobility that is arising in many churches. Lateral mobility is the freedom for a person to

be used in meaningful ways in the church without pursuing vocational ministry or seeking a

ministerial license. Further, the climate that encourages and allows lateral mobility appreciates

and applauds the diversity of gifts that is resident in the body. Many senior pastors are seeing the

value of employing their congregations in ministry. This usually falls under the rubric of team

ministry, but it is much more than a recent management fad. It is an integral part of our historical

and theological identity. This idea is rooted firmly in the apostolic tradition.

1. American Christianity as a democratic movement. European Christianity was essentially

characterized by hierarchy. In Europe, only those trained in seminary could preach; only

professional musicians could compose music for the church. Forms of worship were handed

down from the church hierarchy to the people. People were told what to sing and how to

worship. In some cases people were not allowed to read Scripture. Orthodoxy was maintained

with the sword.

But America was different. There was no king or autocrat. It was to be a government by the

people and for the people. This freedom was found in the American church as well; religion was

also for the people and by the people. Just as anyone could become a businessman in the new

world, so anyone could become a preacher. Anyone could write a song to be sung in church.

Anyone could start a church. One could defy orthodoxy and not be burned at the stake.

Although the above reflections on early American life may be overly simplistic and

idealized, both the political system and the religious expressions in America were distinctively



24As stated above, faith is always contextualized in a socio-politico environ, and this context always shapes
the church to some extent. In this case one could argue that the church shaped the state equally as much as the state
shaped the church. In The Democratization of American Christianity Nathan Hatch writes, “The theme of
democratization is central to understanding the development of American Christianity.” See Nathan Hatch, The
Democratization of American Christianity (New Haven, CT: Yale University Press, 1989), 3.
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democratic.24

2. The democratic impulses of the modern Pentecostal movement. It was in this democratic

climate of freedom that the Pentecostal movement was born in Topeka, Kansas in 1901. The

movement began as Bible college students were allowed, even assigned, the task of exploring the

New Testament to come up with their own conclusions about the initial evidence of Spirit

baptism. Orthodoxy was not handed down to the students; rather, they were allowed, in

democratic fashion, to make their own determination. They concluded that speaking with

tongues is the initial evidence of Spirit baptism. Interestingly, it was a female student, Agnes

Osman, not a male or an authority figure, who was the first to receive the Holy Spirit. 

In 1906 God granted the great Azusa Street Revival that would forever change the world.

The Azusa Street Revival was not experienced in the rigid European forms handed down through

years of hierarchy, but in the manner that is characteristic of spiritual and political freedom.

Many preached, sang, or testified in a given service as the Spirit moved. Multitudes received the

Pentecostal experience of Spirit baptism evidenced by speaking with other tongues. Blacks,

Whites, and Hispanics worshiped side by side. Women were incorporated into leadership. The

leader of the revival was black.

Although Christianity at large in the new world is democratic, the Pentecostal movement has

a theology that is specifically suited for a democratic environment. It realizes the Reformation

claim, which is actually a New Testament claim, that all Christians are kings and priests to God,

something that only with great difficulty would be realized outside a democratic political
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climate.

Although (pastoral) leadership can have autocratic tendencies in Pentecostal churches, a

democratic/entrepreneurial flavor still remains. Nearly anyone can become a pastor. There is no

rigid educational requirement, and ethnicity is usually not a factor. The Pentecostal movement

has seen more women in ministry than many other traditions.

Pentecostal worship is characteristically democratic. In Pentecostal worship, forms of

worship are not handed down to the people by a clerical hierarchy; rather worship swells up from

the congregation, what I call a “liturgy of the people.” Someone may shout out. Someone may

dance. Someone make speak out in tongues or prophesy, and all this is at their own prompting

and as led by the Spirit. Pentecostal worship is characteristic of the democratic impulse

imbedded in the American persona. It is true that Pentecostals around the world often worship in

similar ways (but not always), but even so, the movement emerged in a distinctively democratic

environment.

3. Apostolic roots. Our modern Pentecostal tradition is 100 years old. We often assume our

tradition is in every way synonymous with the apostolic faith, i.e., the doctrines and practices of

the apostles, but it is not. Although we strive to teach and preach what the apostles taught and

preached, we cannot assume that all of our practices and methods that have emerged in the past

100 years are identical to the apostles’. We must strive to look beyond our modern traditions as

we embrace the teachings of the New Testament.

It is inaccurate to describe the apostolic doctrine and experience as democratic per se, but

there is a theological component to lateral mobility. The theological foundation for the apostolic

faith, as cited by Peter in Acts 2, is Joel’s prophecy: 

“But this is that which was spoken by the prophet Joel; And it shall come to pass in the last
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days, saith God, I will pour out of my Spirit upon all flesh: and your sons and your daughters

shall prophesy, and your young men shall see visions, and your old men shall dream dreams:

And on my servants and on my handmaidens I will pour out in those days of my Spirit; and

they shall prophesy” (Acts 2:16-18).

The age of the Spirit is not an age of the elite or special classes; rather, it is an age where all

God’s people are called to life in the Spirit including ministry.

(a) Affirmed by Jesus. Jesus made carte blanche promises to believers. Although His

teachings certainly indicate that different people are gifted in different ways, Jesus never

presented a model of His kingdom where any one, small, elite group was responsible for the

solvency of the kingdom. In Christ’s teachings, people progress from sinners to believers to

empowered workers in the kingdom. This progression is clearly seen in Mark’s telling of the

great commission:

“He that believeth and is baptized shall be saved; but he that believeth not shall be damned.

And these signs shall follow them that believe; in my name shall they cast out devils; they

shall speak with new tongues; they shall take up serpents; and if they drink any deadly thing,

it shall not hurt them; they shall lay hands on the sick, and they shall recover” (Mark 16:16-

18).

Luke’s account of Christ’s final words in Acts similarly offers empowerment for service to all

believers: “But ye shall receive power, after that the Holy Ghost is come upon you: and ye shall

be witnesses unto me both in Jerusalem, and in all Judaea, and in Samaria, and unto the

uttermost part of the earth” (Acts 1:8).

(b) Affirmed by Paul. Paul repeatedly affirms the value of the entire body of Christ. He

devotes a whole epistle, Ephesians, to the glorious church and how its members work in



25This is the imagery Jesus had in mind when He applied Isaiah 61:1 to Himself in Luke 4:18. Jesus did not
experience a moment of anointing during His sermon in the synagogue; rather, Jesus had already been anointed by
God at the beginning of His ministry, and this anointing was for the purpose of preaching the good news, healing the
broken-hearted, bringing deliverance to the captives, giving sight to the blind, and giving liberty to those who were
bruised. See also Acts 10:38.
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harmony. Paul speaks definitively about spiritual gifts in three of his epistles: Romans 12; I

Corinthians 12–14; and Ephesians 4. In all three passages Paul uses the metaphor of the human

body, emphasizing the necessity of each member. Although Paul recognized the value of

ministerial offices and the authority that comes with those offices, he too recognized the value of

the diversity that is resident within the body of Christ. In fact, Paul goes as far to say that the

ministerial office gifts are for the express purpose of equipping those with other gifts (not

ministry offices) in order that they might engage in ministry (Ephesians 4:11–12). In other

words, ministry belongs to the entire body, not only to those with the ministerial office gifts.

(c) Affirmed by John. Writing to a local church, John affirmed the calling of all believers:

“But you have an anointing from the Holy One, and you know all things” (I John 2:20, NKJV).

This should not be understood in the modern Pentecostal use of the word anointing whereby we

refer to anointed preaching, anointed singing, etc. The reference is to the Old Testament practice

of anointing with oil both things and people as an inaugural rite to set someone or something

apart for a special purpose. If a priest, prophet, or king was anointed for service, he was anointed

at the beginning of his service, and that single anointing adequately set him apart for the duration

of his tenure.25

As God’s elect, Israel was also referred to as “anointed.” In passages that are often misused

to bolster the authority of the ministerial offices, God warned the heathen countries not to harass

the Israelites: “Touch not mine anointed” (Psalm 105:6-16; I Chronicles 16:18-22). In this sense

all God’s people are set apart, and it is through the collective people of God that God intends to
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accomplish His purposes.

In this sense John is claiming that all God’s people are anointed, i.e., set aside for God’s

special use. We are anointed when we are filled with the Holy Spirit. This does not deny the fact

that God empowers people to preach with prophetic utterance or that God empowers whom He

calls. What it does mean is that anointing is not reserved for a special class of people. All God’s

people are called, chosen, and anointed. In Revelation John claims that we will reign with Christ

as kings and priests, both of which required inaugural anointing in the Old Testament (1:6; 5:10).

(d) Affirmed by Peter. Peter explicitly proclaims the identity of New Testament believers as

“a chosen generation, a royal priesthood, a holy nation, His own special people” (I Peter 2:9,

NKJV). Peter not only refers to our election as a holy community but also to our priestly office

into which we have been inaugurated. Like John, Peter is drawing from Old Testament imagery,

specifically referring to God’s election of Israel and the Old Testament priesthood. As we have

seen, Israel was considered to be God’s anointed, and the priesthood was a special class with a

special calling. From this rich tradition of election and anointing, Peter draws metaphors for

New Testament believers.

4. Acts 6 and the apostolic model. In Acts 6 the apostles appointed seven men to carry out the

daily administration to the needy. The task was evidently too time consuming and tedious for the

apostles. The apostles were transparent concerning their dilemma: “Then the twelve called the

multitude of the disciples unto them, and said, It is not reason that we should leave the word of

God, and serve tables” (v. 2). Accordingly, they advised the church to “look ye out among you

seven men of honest report, full of the Holy Ghost and wisdom, whom we may appoint over this

business” (v. 3). When such men were selected, they were ordained by prayer and the laying on

of hands (v. 6).
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It is apparent from this passage that these men were seen in a fundamentally different light

than the apostles, and this may have been the institution of the office of deacon, although not so

called in Acts 6. In any event, they were not looked upon as primary leaders concerning spiritual

things. The apostles, to the contrary, were involved in spiritual leadership. Appointing these men

allowed the apostles to resume their spiritual tasks: “But we will give ourselves continually to

prayer, and to the ministry of the word” (v. 4).

The results of this apostolic pattern follow in verse 7: “And the word of God increased; and

the number of the disciples multiplied in Jerusalem greatly; and a great company of the priests

were obedient to the faith.” These results were not only because men were waiting on tables;

rather, these results followed because everyone was doing what they were gifted to do. The

apostles remained true to their calling and allowed others to do the same.

Interestingly, the work of these men did not stop with administrative work. Two of these

men, Stephen and Philip, were responsible for two great revivals. Verse 8 says, “And Stephen,

full of faith and power, did great wonders and miracles among the people.” Stephen caused such

a stir that he was martyred. Philip is the evangel who carried the gospel not only to the despised

Samaritans, but also to the courts of Ethiopia (Nubia). (See Acts 8.) It is evident that these men

were not seen as primary leaders in the church due to their appointment in Acts 6. Further, when

the revival broke out in Samaria, the apostles sent two of their own to investigate and to lay

hands on the Samaritans to receive the Holy Ghost. It is conclusive then, that these men were of

a different calling than the apostles, and they were initially not perceived as spiritual leaders.

Nonetheless, it is seen from this narrative that whatever God does through the church is not

limited to a single class of people. When God’s people are permitted to engage in ministry, they

are well able to do the work of ministry. Not only so, but the Spirit prompted these men without
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first prompting the apostles. In this regard, these followers functioned as leaders, and the

apostles went behind them consolidating the gains. Although there was a special role fulfilled by

the apostles, this did not discount the legitimacy of other spiritual gifts that were operating in the

church.

Moving Forward: Seeking a Viable Pentecostal Ecclesiology

As we ponder the question, Do we have enough young licensed ministers, we need not forget

other related questions that are equally as important: Do we have too many ministers as a ratio to

the number of churches those ministers are sustaining? Does our ecclesiology rely too heavily

upon one class of people or on a select number of gifts? Does our ecclesiology adequately

account for the diversity of gifts in the body of Christ? Can we sustain long-term church growth

with a clergy-oriented ecclesiology? Have we abandoned our Pentecostal and apostolic roots

with regard to our ecclesiology? Is our ecclesiology suited for our culture? Does our

ecclesiology hold out attractive and meaningful opportunities for young people answering a call

to vocational ministry?

The following are suggestions to aid in evaluating and revising our ecclesiology as we

attempt to establish a well-balanced licensed ministry and a sustainable model for long-term

growth.

1. Acknowledge our historical circumstances. As a modern movement we must acknowledge

that what was adequate in previous decades and phases of our development may not serve us

well now with regard to ecclesiology. Ecclesiology can be dynamic so long as it is true to the

apostolic pattern. Indeed, Ecclesiology is progressive in the New Testament. The longer the

church existed, the more formalized it’s ecclesiology became. What was adequate in Acts 2 was



26It is noteworthy that the ecclesiology in the more densely populated Jewish Judaean churches may have
developed differently than that in the remote Gentile churches. A cursory glance tends to reveal a more centralized
ecclesiology headquartered in Jerusalem for the Judaean churches, whereas the Gentile churches seem to have been
more isolated and localized.

27This assumes early dates for Paul’s epistles as well as the correct chronological arrangement of the
epistles. See D. Edmond Hiebert, An Introduction to the Pauline Epistles (Chicago: Moody, 1954), 24.

28Acts 2; 6; 15; I Corinthians; Ephesians; et al demonstrate an extant ecclesiology throughout the history of
the church.
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not adequate in Acts 6. What was adequate in Acts 6 was improved upon by the time of the

council in Acts 15. Paul’s epistles further establish ecclesiology.26

J. B. Lightfoot noticed a progression in Paul’s epistles that reflects a developing ecclesiology

among the Gentile churches. Lightfoot groups Paul’s epistles into the following progressive

themes: eschatological (52-53), soteriological (55-58), christological (61-63), and ecclesiological

(63-67).27 Although we might quibble with some details of Lightfoot’s chronological placement,

he does point out that Paul’s epistles dealt with topics that were experienced sequentially in the

early history of the church, culminating in the Pastoral Epistles which contain the most defined

ecclesiology in Paul’s writings. The fact that ecclesiology is not dealt with in depth until Paul’s

later epistles does not imply there was no earlier ecclesiology, for there was.28 However,

ecclesiology was not a primary concern for the early church that was dominated by an

eschatological urgency. As time passed, it became apparent that they needed a sustainable

approach to church polity, and so Paul addresses these issues. 

Although one would expect a state of equilibrium at some point in the development of the

church, there are dynamic cultural factors which demand we continually evaluate our

ecclesiology. As a movement with 100 years of history, we may be able to see parallels between

our situation and that of the early church as they too developed their ecclesiology over the course



29Carlyle Marney, Priests to Each Other (Judson Press, 1974: Reprint, Greenville, SC: Smyth & Helwys
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of the first century. Like the early church, we were not overly concerned with ecclesiology at the

beginning of our movement. However, as time goes on, it demands our attention, for we realize

our ecclesiology is directly related to our sustainability.

2. Realign our ecclesiology with our historical and theological roots. As has been pointed

out, our Pentecostal (historical) and apostolic (theological) roots provide us with a firm basis to

claim that all God’s people are called, chosen, and anointed for special service. We have retained

a democratic approach with regard to allowing people access to ministry and especially with

regard to our worship, but our overall ecclesiology has abandoned lateral mobility in the larger

sense. In this regard, we often have an autocratic approach to pastoral leadership and a culture

that promotes vocational ministry above and beyond other gifts and callings. This needs to be

realigned with our historical and theological roots.

As we have seen from Acts 6, revival and new church plants were the result of many

different gifts, not only the ministerial office gifts. Various gifts and callings were upheld as

viable in the early church, and as a result the church grew. However we understand the role of

the UPCI as a licensing agent, our strength will always reside in the local church. As we create

an Acts 6 environment, people will be used by God in ways that supercede our intentions. When

this healthy environment is fostered, vocational ministers will emerge as needs demand and as

the Spirit calls. Philip, who began with an administrative call, is ultimately known as “Philip the

evangelist” (Acts 21:8). As Carlyle Marney said, “No professional clergy can do what the church

is called to do.”29

3. Adopt a missiological approach in the North American church. As North Americans it is
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hard for us to critique our society and ecclesiology from an outsider’s perspective, but this is

exactly what we must do in order to shape our ecclesiology in a way that serves our

ecclesiastical needs as well as our domestic missiological success. It is tempting, for the sake of

heritage, to operate in a preservationist mode, trying to maintain tradition for the sake of

continuity. But we must assume that we are outsiders and missionaries to North America. What

does the ecclesiology of a newly establish church in a foreign country look like? How does the

missionary see himself in relation to the culture? In relation to the national ministers? In relation

to the church hierarchy?

These questions could be answered differently by as many missionaries as one cared to

query, but it is most assured that they do not attempt to replicate a rigid form that is practiced in

North America. They alter their approach to meet the demands of the cultures they are reaching.

What we as North Americans must realize is that there is no longer a static North American

culture. Things are changing rapidly. Accordingly, our ecclesiastical structures must adapt.

Instead of preserving a form that may have been established decades ago, we must have the

courage to look with clear eyes upon today’s needs and formulate a relevant ecclesiology.

Our current ecclesiology was greatly informed by our culture. This is not inherently bad.

However, we need to be sensitive to this, realizing the shortcomings of such a model. We

essentially have a CEO model for pastoral leadership, where a pastor is responsible to “run the

church,” and this includes preaching, teaching, counseling, administrative work, financial

oversight, construction management, and a host of other responsibilities, and he does this in a

suit and tie. Although as overseer (bishop) a pastor has the responsibility for the overall health of

the church, we need not assume that all these functions belong to the pastoral task. Not only does

this distort an effective ecclesiology, it may not be attractive to potential ministerial candidates.
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Our culture is moving more and more towards relational models, and corporate models may not

attract young ministerial candidates.

4. Evaluate our licensing procedures. We need a continual influx of new ministers answering

the call to vocational ministry. Therefore, appropriate on-ramps to join our fellowship must be

available. Our goal should not be to increase only the number of young licensed ministers;

rather, our goal should be to increase the number of young licensed ministers who are involved

in ministerial activities suitable for one who holds a license. 

(a) Ministerial license should be reserved for those who intend to join the fellowship of the

UPCI. License should not be extended to everyone who feels a call to some facet of ministry.

License should only be issued to those who intend to participate and fellowship within the

licensing body. License, therefore, is typically not necessary for one to remain in the local

church with no involvement, fellowship, or camaraderie beyond the local church. If one is not

going to enter the fellowship of the UPCI, i.e., enter the body politic through participation,

accountability, and interaction, that person does not need a ministerial license with the UPCI.

If we want to recognize and equip lay ministers, and I use this term with great reservation, to

work in the local church, we should emphasize the Christian Worker’s License. Many who

receive a Local License may be served just as well by a Christian Worker’s License as provided

for in the Manual.30 Although there are no qualifications to receive such a license set forth in the

Manual, it recognizes a local church’s biblical right to appoint ministers as necessary. The

Manual acknowledges a Christian Worker’s License as qualification for a Christian Prisoner
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Fellowship chaplain.31 Perhaps we should use the Christian Worker’s License more frequently

and consistently.

(b) Restore the dignity of a ministerial license. A ministerial license is a privilege, and with

that privilege come obligations. A license that is easy to obtain and hard to lose is not nearly as

valuable as one that is difficult to obtain and easy to lose. Ministerial license should be more

challenging to obtain, but the process should not be arbitrarily complicated by capricious district

boards. A license is a step forward for one answering a call to vocational ministry, and this is a

serious event. A license should mean something at a practical level, not merely at an emotional

level. To be licensed by the UPCI should make a substantial difference one’s ministerial journey.

(3) Qualifications for license should be updated to reflect the requirements of ministry in the

twenty-first century. This could include a structured, supervised internship, which could be

completed at one’s home church, along with more structured academic requirements. A

cooperative effort including the national office, the district office, the local church, Bible

colleges, and Urshan Graduate School of Theology could improve quite significantly on our

existing approach. We should also reconsider the wisdom of licensing candidates in their late

teenage years and ordaining candidates in their early twenties.32

In any event, we must not assume that residency programs will meet the educational needs of

new applicants. In light of the economic and social conditions mentioned above, contextualized

studies would allow candidates to study in their own environments while minimizing the

economic and family disruptions. Studying in a ministry context, e.g., while completing a
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supervised internship, is likely to be more effective than a purely academic setting. Too, as the

world and education are increasingly becoming digitized, we must embrace this model of

learning. Due to both economics and culture, we must provide substantial learning opportunities

which occur in one’s local context.33

(d) Create venues for fellowship, education, and ecclesiastical involvement for local licensed

ministers. Instead of continually excluding local licensed ministers from activities, we should

create special opportunities to include them. Since there is a great disparity between the ministry,

lifestyle, obligations, and life experience of an ordained minister and a newly licensed local

minister, training and fellowship opportunities should be structured to accommodate the local

licensed minister. As it stands, the majority of sectional, district, and national ministerial events

target pastors. Not only does this exclude the local licensed minister from practical involvement,

it sends the message that what they currently do is not valued, and they have no practical input or

outlet to participate in the life of the organization aside from what is supervised and

recommended by their pastor in a local context. Further, it reinforces the trend of upward

mobility, inferring they too must become pastors in order to have a voice.

(e) Establish better forms of communication between the UPCI and new or local licensed

ministers. The UPCI needs to discover new and more effective ways to connect with newly

licensed ministers. The first correspondence a newly licensed minister receives is very often a

bill for his or her budget fee. It is my understanding that a letter is sent by the general

superintendent to all new licensees; however, the letter as well as other items, e.g., the Directory,

Manual, etc., are typically received several months after a candidate is approved for license.
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Most districts do little or nothing to welcome new candidates.

Many newly licensed minsters are overwhelmed by our organizational structure. It is

probably safe to say that the majority of our ordained ministers have never toured our

headquarters facilities in St. Louis, and many do not know the inner workings of the plant. Many

do not personally know any of the executives. Accordingly, it is very easy to draw wrong or

partial conclusions about the organization. If the ministerial experience is characterized by

isolation from the beginning, the task of connecting and retaining new ministers is exacerbated.

The possibilities to build bridges between headquarters and our district offices with new

ministers are without limits.

(f) Create mentoring encounters. The above recommendations are organizational in nature.

As important as these are, the most effective way to connect with new and young ministers is

through non-organizational efforts. Encounters with others need to be staged in such a way that

they are not perceived as a denominational executive merely fulfilling a duty or writing a form

letter. True mentoring occurs through relationship. Although these new ministers should have a

senior pastor under whom they serve, connecting them with the ministerial body will require

more exposure and additional relationships. If a senior pastor cannot entrust his protégé into the

care of the ministerial body, this is a good sign that this person should not hold a ministerial

license, or at least not in that locale. If the young minister is not truly entering the fellowship, a

license is inconsequential.

(g) The phases of licensure should be reviewed and redefined in meaningful ways. We could

do a better job differentiating between Local License, General License, and the Certificate of

Ordination. Although we believe in the spiritual reality of ordination, this is not often reflected in

our licensing procedures. A local and general licensed minister can function in the local church
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in any capacity as can an ordained minister.34 The only distinction is how one can function in the

organization. This is a system that serves the organization, not the minister or local church.

Although ordination should open up new opportunities within the organization for a minister,

these differences should also be realized in the local church, the very ministry context for which

the minister pursued ordination. Perhaps certain ministerial privileges should be restricted to

ordained ministers in the local church, e.g., performing weddings or serving as senior pastor.

Otherwise, we must determine the value of ordination and how it differs, both practically and

spiritually, from a Local and General License

(h) Requirements for voting and licensure should be merged. We currently have two

standards: qualifications for licensure and qualifications for voting. If someone is ineligible to

vote, in what way can he or she be eligible to hold a license? When we issue a license, we are

extending fellowship to an individual on the basis that he will be involved in active ministry. It is

understood that there may be temporary times of inactivity due to sickness, transition, or other

circumstances, and temporary inactivity does not disqualify one from voting. However, if one is

ineligible to vote due to long-term inactivity, should that person retain a ministerial license? If

so, to what end?35

Some may be fearful that allowing everyone to vote may sway an election. If this is true, it

illustrates the problem. If a majority of our ministers holds an opinion, why would we suppress



36The South Texas District is exploring ways to include more ministers in the voting process.
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that opinion? If we are afraid of that opinion, we have even more work to do. There certainly is a

legitimate concern about larger churches swaying sectional and district votes. However, we must

not think in either/or categories. There may be a way to involve all our ministers in the political

life of the organization without making voting unfair in smaller contexts. We need a balanced

solution that protects the rights of all to vote as well as prevents unfair representation in smaller

contexts. There are a lot of possibilities, and this is an area we need to explore.36

Conclusion

Attention to ecclesiology may be our greatest opportunity to address the challenges

surrounding recruiting and retaining new ministers. There is an undeniable cultural and

theological dimension to our ecclesiology to which we must continually pay attention. But

licensing vocational ministers is only one part of the equation. There must be a renewed respect

for the gifts and callings of God that are entrusted to these young ministers. Once admitted to our

fellowship, they must be valued, trusted, and as appropriate, allowed to lead. Further, there must

be an equal appreciation for the gifts and callings in the body of Christ. It is through His body,

not a small select group, that God will perform His will in the earth. We may not need merely a

coat of paint, but perhaps a new infrastructure. Organizational reforms will be essential, but only

inasmuch as the local church participates.
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37The Articles of Faith of the UPCI state, “That Jesus is coming again the second time in person, just as He
went away, is clearly set forth by the Lord Jesus Himself, and was preached and taught in the early Christian church
by the apostles; hence, the children of God today are earnestly, hopefully, looking forward to the glorious event
(Matthew 24; Acts 1:11; 3:19-21; I Corinthians 11:26; Philippians 3:20-21; I Thessalonians 4:14-17; Titus 2:13-
14).” See UPCI Manual, Articles of Faith, “Second Coming of Jesus,” p. 37.

38The position paper, “The Coming of the Lord,” adopted by the General Board in 2005, states, “While the
UPCI allows diversity in views regarding the timing of the coming of the Lord, particularly with reference to the
Tribulation, the expectation of the soon return of the Lord is integral to our identity as a movement. In fact, the
modern Pentecostal movement was reborn at the beginning of the twentieth century, out of the anticipation that the
Lord wanted to prepare His bride for His soon return. We believe that when the New Testament speaks of the ‘soon’
return of the Lord, it gives the promise to assure the church of its future hope.” See Manual, Position Papers, “The
Coming of the Lord,” 158.
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Excursus A

Eschatological Sensibilities and Ecclesiastical Vibrancy

Oneness Pentecostalism has always had a strong belief in the soon return of the Lord Jesus

Christ. There have been other eschatological schemes, but the overwhelming majority of

Oneness Pentecostals in North America believe in the soon return of Christ.37

This understanding of the Second Coming has always been an integral part of the vitality of

Pentecostalism. If Christ indeed is coming soon, and if the unconverted face condemnation, and

if the life of a Christian is a joyous experience lived out in the power of the Spirit, then it is only

natural that men and women will answer the call to vocational ministry in order to spread the

gospel before the coming of the Lord.38

Even so, there is a sense that the emphasis on the Second Coming is waning, and hence, the

evangelistic fervor that results from such a conviction also must be waning. A recent renewed

interest in preterism brought this issue to the fore, resulting in the position paper, “The Coming

of the Lord,” being inserted in the UPCI Manual. The paper makes the claim that Oneness

Pentecostals may no longer be emphasizing the Second Coming as they once did:



39Ibid, 157.

40We tend to be less critical of the pioneers, and nostalgia often skews reality. We should remember that
they were men and women subject to like passions as we are.
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“In this increasingly post-denominational world, there is decreasing emphasis on doctrinal

teaching. In such a climate, mention of the coming of the Lord is often absent from songs,

teaching, and preaching. Even in the Oneness Pentecostal church, there has sometimes been a

de-emphasis on this important doctrine, leading to apathy and in some cases acceptance of

erroneous teaching.”39

It may or may not be the case that the Second Coming has been de-emphasized. If so, it is

difficult to interpret the trend in a meaningful way. First, how do we measure the decline

empirically? We likely do not have enough preserved sermons to do so. Further, when we read

excerpts from sermons in our heritage, they are often sermons from special occasions or

conferences, and they may not reflect the content of the rank-and-file preacher on a given

Sunday. Not only so, but we have very little recorded teaching on file to determine what has

been taught throughout our history. Second, if we truly do not preach and sing as much about the

Second Coming, does this necessarily mean that we do not value this doctrine, or does it mean

that since we do value it, we do not have to be reminded as much? Perhaps preachers spend more

time preaching on other themes that need to be reinforced in order to prepare for the Second

Coming. Third, it could be that in the early days of the Oneness movement there was not

adequate theological diversification in the sermons and songs, and today’s range of themes may

be more appropriate to a balanced Christian life.40 Fourth and similarly, it could be that the

demands placed upon the modern Christian require a diversification of themes that is different



41Today’s culture does not reinforce Christian values, and much of the morality that was taught by families
and upheld by culture in the past is not longer taught in these venues. The church is having to pick up more
responsibility in many areas of lifestyle training.
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than former generations.41 Fifth, if a statistical value could be assigned to the number of songs

and sermons on the Second Coming, it would be difficult to interpret this number. In a day when

there were fewer songs, one song on a given theme could assume a much greater statistical

weight in the overall corpus than adding that same song to today’s vast collection.

Much of this is speculative and anecdotal. But if it is true that the UPCI’s eschatological

urgency is diminishing, and if our evangelistic fervor is directly related to our eschatology, it

necessarily follows that we may not be able to sustain an adequate number of young ministers,

and therefore we may not be able to sustain long-term church growth. Although it does not seem

that most believers are preoccupied with the Lord’s soon return, it is difficult to measure the

current level of anticipation against our perception of the level of anticipation of former

generations. If we truly are witnessing a decline in the anticipation of the Lord’s soon return, we

could be in worse trouble than we think. The supposed decline in young clergy is then only

symptomatic of something much more serious.


