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INTRODUCTION
Christians today, individually and together, live in a time of transition and turbulence for the church. A primary tension is between Christendom theology and practice that remains the predominant determinant forming the life and ministry of the current church, and the theology and practice required in a radically different post Christendom and missional world. Christendom has long disappeared from the socio-political (European-Western) world, but the church resolutely or unwittingly holds to its assumptions, priorities and expectations.

Within this general context this paper will explore the contention that with the advent of Christendom the church prioritized public worship and thereby distorted what the church is called to be and in particular compromised and sacrificed its communal vision and missional mandate. This Christendom priority and distortion has been sustained into the present contemporary church.  

The urgency of these deliberations is underlined by two realities. Firstly the significant and ongoing decline of the church in the west: in numbers involved, in spiritual vitality and in effectiveness in the world. Numerous researchers and authors have outlined this reality, and while there are variations and bright spots the decline is both serious and uncontestable.

The second reality is the unchanged mission mandate of the church. “Jesus went into Galilee proclaiming the good news of God. The time has come. The kingdom of God is near. Repent and believe the good news!” (Mark 1:14-15), a kingdom inaugurated but yet to be fulfilled. Now “we are therefore Christ’s ambassadors as though God were making his appeal through us.” (2 Corinthians 5:20) God’s call to the great commission remains; Go and make disciples of all nations …(Matthew 28:19). As the Father has sent me, I am sending you. (John 20:21) 

The Christian movement can have a very significant future – a responsible future that will be both faithful to the original vision of the movement and of immense service to our beleaguered world. But to have that future we Christians must stop trying to have the kind of future that nearly sixteen centuries of official Christianity in the Western world has conditioned us to covert.


Why do you break the command of God for the sake of your tradition? Matthew 15:3

The intention of this paper is to provide a ‘broad brush’ overview of the history of mission, community and worship, and to explore various issues related to the study. An in-depth examination of particular periods, people, movements or contexts is not intended and thus doing justice to any one impossible. The overview will focus primarily on the Western church, and will be a generalized one, unencumbered by the countless variations and multi-linear developments in the mission, community and worship of the church, and the context in which it found itself. The attempt is to go beyond these countless variations of the church to the more fundamental theology driving its life, and to explore a new theological framework for the future and to identify areas for changes in practice. The context is missio Dei and the main focus is public worship.         

This paper is the outcome of Sabbatical Studies undertaken at Westminster College, Cambridge UK during the Michaelmass Term 2009, with special thanks to the staff and students of the College and to the Cheshunt Foundation.
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THE PRE CHRISTENDOM CHURCH
Public Worship in the New Testament Record to Nero’s Persecution (64 AD)
Little information is provided in the New Testament concerning the form and content of worship gatherings. There is little beyond brief references in the book of Acts and in some letters. The overall emphasis is rather on the establishment and expansion of a new kingdom - on God’s mission in the world, and on the formation of its new community – that will embody and proclaim that new reality and mission.

The Book of Acts is primarily a record of a missional community expanding, moving from Jerusalem and Judea to Samaria and ‘to the ends of the earth’ (Acts 1:8). Acts 2:42-47 and 4:32-35 give a glimpse of a church involved in mission, community and worship: in mission (2:47, 4:33), in a community life marked by unity and in sharing with those in need (2:43-46. 4:32-35), in worship (2:42, 46-47a), and in all an experience of God’s power, grace, and saving work (2:43, 47, 4:34).

The Gospels record the participation of Jesus and his disciples in synagogue and temple worship, and in the case of Jesus a piety shown in prayer. Synagogue worship was to have a particular influence on early Christian worship. The church used its liturgy of praise and prayer, and scripture reading and exposition in its worship - modifying the language in reference to the Messiah that had now come and adding the sacraments.

With respect to teaching on worship, the interaction of Jesus with the Woman of Samaria is of particular note – John 4:19-24. Here Jesus makes clear that the worship of the new time that has come will be free of the necessity of sacred place or buildings and by implication free of sacrifices and the priesthood. True worship will be determined by the revelation of God’s truth, by the empowering of the Spirit, and with ‘heart and soul and mind and strength’. (Reading both Spirit and spirit in John 4:23)

Gatherings for worship, especially for Jewish Christians, began in existing structures – the temple (e.g. Luke 24:52-53, Acts 3:1) and Synagogues, the latter the starting point in Paul’s missionary work (e.g. Acts 17:1-2). Increasingly homes were used for worship gatherings, especially as Gentile Christians increased (e.g. Acts1:14, 4:31, 12:12), and thus the Christian faith was nurtured in the informal environment where daily life and relationships were experienced. 

The New Testament, and in particular the Corinthian letters, give an idea of the elements of these worship gatherings. Meeting on the first day of the week the orderly gatherings included prayer and praise, singing, scripture readings, teaching, confession of sin, a collection for the poor, and the Lord’s Supper. (e.g. 1 Corinthians 11, 14, 16.) It might also include fasting and the appointment of leaders (Acts 13:1-3) A shared meal, an ‘agape feast’ was common and the kiss of peace was exchanged. It was an environment where there was a sense of spontaneity, where any Christian might bring a contribution, and where there was a dynamic of spiritual gifts and an energizing and enabling spiritual life.

When you come together, everyone has a hymn, or a word of instruction, a revelation, a tongue or an interpretation. All of these must be done for the strengthening of the church.
  

Two other aspects should be noted. Firstly unbelievers were present (1 Corinthians 14:24-25) so Paul argues for worship gatherings that provide a comprehensible and powerful experience for them.
  Secondly the evidence points to gatherings where there was shared leadership, but with a striking absence of hierarchical or priestly leadership. 

Finally the use of the common words for worship indicate an understanding that ones whole life is the required act of worship. The essential concept in Scripture is service. Hence ‘latreuo’ (to serve) in Romans 1:9 God, whom I serve with my whole heart in preaching the gospel, and Romans 12:1 offer your bodies as living sacrifices … this is your spiritual act of worship and testimony to a transformed life free from the patterns of the world. And ‘leitourgio’, (to serve, and from which comes ‘liturgy’) can be used for a service toward the poor – Romans 15:27, 2 Corinthians 9:12. ‘Proskuneo’ (to prostrate oneself) is used primarily in the Gospels and Revelation with the only reference elsewhere (1 Corinthians 14:25) describing the response of unbelievers convinced by God’s word. The English ‘worship’ (to ascribe worth) in its most basic sense encompasses all that a person might do whose life is oriented towards God. 

To Christians it (worship) is their response to the gracious activity of God in Christ. As such worship is not just one element amongst many in the life of believers; it is rather an attitude or orientation that should characterize the whole of it. So in the New Testament there is no essential distinction between worship and life.

There is no divide between sacred and secular, between Sunday’s liturgy and Monday’s ethics. The vision of worship is entirely holistic – a life of praise, justice and peace.

Public Worship in the Period 64 to Constantine’s Conversion (312 AD)

By the time of the conversion of Constantine in 312 AD it is estimated that the church had grown to be 10% of the population, a remarkable 40% decadal growth.
 In about 112 the governor of Bithynia, Pliny the Younger, wrote to Emperor Trajan describing the growth of Christian people and asking advice on how to treat them.

Christianity had spread widely not only in towns but also in the countryside; the pagan temples had become empty and the meat of sacrificed animals practically unsaleable.

The church was expanding geographically and in the main within urban settings and among the poorer classes of society. (1 Corinthians 1:26) By the end of the 2nd century it was also penetrating the upper classes of society. 
This growth was all the more remarkable given the significant change in the socio-political context beginning with the persecution of Christians by Nero in 64. There were now powerful disincentives to anyone becoming Christian. The ongoing potential for and at various times the actual reality of persecution was a very significant factor in the growth and formation of the early church. Christians suffered threats of and actual persecution from imperial rulers to local citizens and experienced the sacrifice of possessions, freedom and their lives. Nevertheless the first three centuries of Christianity must have been profoundly attractive to be so effective missionally. 

Two factors were noticeable by their absence. Firstly the gatherings for worship were not attractive to non-Christians simply because unbelievers were barred from attending. During persecution it was too dangerous, and at times meetings themselves were outlawed or leaders were in hiding because they were targeted for execution. Worship therefore was not public in the way it is understood today.  Further, believers who were yet to be baptized could attend the parts of the service for the reading and exposition of Scripture, but were barred from the celebration of the Lord’s Supper.    

Secondly there was little or no public preaching, again to protect the individual and their local fellowship. Caecilius, an opponent of Christianity, wrote of them being ‘silent in the open’. There were no evangelistic programmes, or pastoral admonitions to evangelize, and little theological reflection about mission. 

In addition there were no sacred places, no shrines or imposing buildings, no cultic images or objects of worship, no impressive religious ceremonies, and no priesthood or sacrificial rites. In this there was a clear and radical discontinuity from both Jewish and pagan religious roots, and was the cause of considerable opposition. However, what the Christian faith offered was obviously more satisfying for converts than all their previous religious experience.

The missional effectiveness of the early church may be summarized in the following factors.

1. Unbelievers witnessed Christians experiencing of a radically transformed life. There was an obvious moral purity and high ethical standards in behaviour. This transformed life was the focus of pre-baptismal catechism, sometimes lasting up to three years. The emphasis was not on doctrine, but on a renewing of heart and mind, on forming a new character and way of living. It was a time of training and testing and until one was ‘enlightened’ in baptism you were not fit to be a full member of the congregation.

These Christian groups signaled membership in a radically new body by means of baptism which ‘signaled for Pauline converts an extraordinary thoroughgoing re-socialization, in which the sect was intended to become virtually the primary group for its members supplementing all other loyalties’.

2. Unbelievers witnessed Christians experiencing life in a new community. There was social intimacy from meeting in homes, sharing in common meals, and participating together in worship and service. There was strong social solidarity in this community, in marked contrast to the rest of society – an inclusive body regardless of gender, social status, ethnicity, or economic standing It was symbolized in the ‘holy kiss’, the ‘kiss of love’ (Romans 16:16, 1 Peter 5:14) a sign of reconciliation and unity. Of particular power was the way in which Christians looked after one another, served the poor, widows and orphans, visited those in prison including those who were pagan, provided hospitality, etc.
 The pagan comment, “see how these Christians love one another” (reported by Tertullian) was true.

We who are inwardly bound together in spirit and soul can have no hesitation in surrendering our property. We hold everything in common except our wives.

To illustrate: Starting in 165AD and 251AD two devastating epidemics swept the Roman Empire. It is estimated that the first killed between ¼ and 1/3rd of the population. The society’s leaders, both religious and civic, as well as the wealthy had fled, and in this context the Christians brought a powerful response. As well as giving a more satisfactory response as to why such a calamity had come, and having a higher survival rate through better caring, prayer and healing, they offered to all an astounding level of practical compassion that was often sacrificial in the ultimate sense. The epidemics also destroyed much of the social fabric and the Christians offered a replacement community. These were times of considerable growth of the church.

3. Unbelievers witnessed Christians experiencing a faith marked by a real and ongoing encounter with the living God, and by a belief system that had a salutatory effect on life. Significant among these was a belief in the resurrection and a new life to come, which delivered Christians from a fear of death in the face of persecution. It was also a faith that manifestly accessed a divine power that led to a life of freedom. Both healing and exorcisms are mentioned frequently by the writers of this period, the latter also being part of the pre-baptismal rite.

The more we are persecuted and martyred, the more do others in ever increasing numbers become believers and God-fearing people through the name of Jesus.

For he (Christ) was made man also … for the sake of believing men, and for the destruction of demons.

4. Unbelievers witnessed Christians experiencing a sense of eschatological mission. There was a sense of participating together in God’s plan for a new world in the here and now, a sense of urgency for ‘the day of the Lord is coming’, and a self-confidence in this that was attractive.

(Christians) live in their own countries, but only as resident aliens. They have a share in everything as citizens, and endure everything as foreigners.  Every foreign land is their fatherland, and yet to them every fatherland is a foreign land.
 

Those who are lost must be saved. Thus it was the Messiah’s will to save what was lost, and he saved many when he came and called us who were already lost. What then can we offer him in return as our thanks and recompense? Only this, that we confess him through whom we were saved.

To the above, add the effect of the writings of key leaders such as the Apologists (e.g. Justin, Tertullian), the ‘Apostolic Fathers’ (e.g. Clement of Rome, Ignatius), and theologians clarifying the Christian faith (e.g. Clement of Alexandria, Origen). However, the key agents in mission were the thousands of unknown believers in their everyday relationships, with Origen stating that some were entirely devoted to the spreading of their belief. 

In summary, worship in a ‘whole of life’ sense was mission reflected in the living of a radically transformed life in personal ethics and community service; in the demonstration of the new kingdom in Jesus Christ and the explanation of that kingdom faith as opportunities arose; and in the gatherings of the Christian community sustaining that faith and their commitment to mission.

Public Worship in Pre Christendom (64 – 312)
During this latter period there were several developments in the form, content and conduct of worship. In leadership there was growth in the role of bishops, initially equated with presbyters but gradually becoming a separate ‘supervisory’ office. Itinerant leadership (apostles, prophets and evangelists) was increasingly replaced by local and pastoral leadership (bishops, presbyters and deacons). This institutionally authoritative leadership was to prevent the church dividing relationally and doctrinally.
 Ignatius understood that the unity and authority of the church was dependant on the bishop, Cyprian (c200 – 258) likewise.

See that you all follow the bishop, even as Jesus Christ does the father, and follow the presbyters as you would the apostles; and reverence the deacons, as being the institution of God. Let no one do anything connected with the church without the bishop.

You ought to know that the bishop is in the church and the church is in the bishop; and if anyone be not with the bishop then he is not in the church.

Bishops would normally officiate in the administration of baptism and the Lord’s Supper. This signaled something of a loss of former spontaneity and of increased order and control, although there was some opposition to this movement. The bishops also picked up some judicial functions. The office of Deacon was also becoming more formalized. The need to support church officers and others was also growing.

With regard to the two key rites of baptism and the Lord’s Supper understandings were changing. A high view of the efficacy of baptism developed, embracing ideas such as the impartation of the Holy Spirit, the mediation of the remission of sins, and the means of re-birth. The ‘Apostolic Tradition’ (early 3rd century document) describes children being baptized, many of them too young to “speak for themselves”, and implies their full communion including sharing in the Lord’s Supper. The Lord’s Supper gradually became separated from the ‘agape feast’ from c 200 and the latter had died out by the 4th century. The term ‘priest’ began to be used of bishops from the 3rd century, along with the idea that the Lord’s Supper was a ‘sacrifice’ – offering the bread and wine as a sacrifice of thanksgiving. The 4th century saw an increase in elaborate liturgies, ceremonial action, and distinctive clothing, all giving a sense of the majesty of God who was also present in Christ in the Lord’s Supper.

However the elements of worship mentioned in the previous section continued such as meeting on the first day of the week, prayers, singing, scripture readings and teaching, confession of sin and acts of discipline, a collection, the Lord’s Supper, and the handling of any interchurch matters.  Meetings took place in homes so the gatherings were small, although there is some evidence of homes being enlarged to cater for greater numbers. What is of significance is that in all the diverse records there is no questioning of the very existence of worship – it is an essential of Christian community.

The whole of life understanding of worship also continued. The anonymous writer of the ‘Letter to Diognetus’ (1st half of 2nd century) answered the question, “How do Christians worship?” by describing their way of life:

(They are) a third people, neither idolaters nor Jews, who have received the truth through the word of God and live as the soul of the world, pure in morals, chaste in sexual living, generous and long suffering.

A FRAMEWORK FOR DISCUSSION

Robert Warren proposes a model for the church today by which it will discover anew and express it’s calling as God’s primary agent of his mission in the world. The model provides a framework for reflecting on the life of the church.
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In the world

The model places the church in the world. There is widespread agreement today, across all the traditions of the church, that the essence of the church is mission, and that the end of mission is not the church but the Kingdom. The church is not here for itself – it is sent into the world for the sake of the world. Understanding its purpose and role, the church then becomes ‘sign, foretaste and instrument’ of the kingdom of God to use Newbigin’s terminology.

This dimension of the Christian faith is not an optional extra: Christianity is missionary by its very nature, or it denies its very raison d’etre.

A missionary congregation is a church which takes its identity, priorities and agenda from participation in God’s mission in the world.    And … the church finds its meaning and purpose by discerning and participating in God’s mission in the world.

The ‘church’ only ever exists, ecclesia only ever ‘is’, as the occurrence of a people which, like Jesus himself, is sent into the world, a people whose very life is the gift of participation in this world’s liberation and transformation.
  
The world is the people and culture (global and local) in which the church finds itself, by which it is influenced, but to which it witnesses that a new Kingdom that has come.

Participating in God’s mission in the world the church experiences and expresses its life in three spheres:

In mission: how we engage with people, individually and corporately, and intentionally demonstrate and proclaim the kingdom of God.

In community: how we engage with each other, being people of faith in relationship, and intentionally embody the life of the kingdom.

In worship: how we engage with God in Jesus Christ and by the Spirit, in community and in mission, and intentionally express the presence of the king.

Spirituality

The three spheres overlap and in the overlapping true spirituality in God is found – the understanding and experience of how encounter with God takes place and how such an encounter is sustained
. This spirituality is the heart of the church, and only when all three spheres are equally present and fully forming each other is true Christian spirituality expressed. The absence of any sphere inevitably leads to a seriously truncated and distorted spirituality, purpose and life. 

Each of the three spheres also helps to shape the others. The community ‘encourages one another and builds each other up’ (1 Thessalonians 5:11) to be engaged in mission and worship; the engagement in mission becomes a whole of life worship that connects with God who is actively involved in mission and underlines the need for the alternative, transformative and healing community; and the worship of the God who is trinity and love stresses the corporate reality of the good news and that the church is to be an apostolic, sent community.  

Frost and Hirsch propose a similar model, speaking of the early church having equal commitments to fostering their relationship with the world, with each other, and with God - Commission / Community / Communion. 

The essence of the church is relationship and these three types of relationship interact so much that it is impossible to differentiate one from another. … We have found that the separation between the missioning and the worshipping communities within the church has been one of the tragedies of Christianity. …When the worshipping community delegated the responsibility for mission to parachurch organizations and missionary societies, it killed part of the church. Worship and mission and the development of Christian community must inform each other closely and regularly.

Mission, Community and Worship in the Pre-Christendom Church:

· The Pre-Christendom Church was clearly and effectively missional, experiencing expansion and growth from the initial period recorded in Acts to the conversion of Constantine. The church was energized by a sense of purpose and the expectation of a new world coming with the return of Christ. “Maranatha” = Come O Lord. Members were loyal citizens, but also ‘resident aliens’.

· There was a manifest expression of Christian life in all three spheres outlined by Warren, and thus a fully orbed and robust Spirituality at the centre of the church. Miracles in healing and exorcism, fearless confidence in the face of persecution, and a sense of righteous freedom characterized their lives. 

· Mission took place within a pluralistic and hostile environment, with little or no opportunity for evangelistic programmes or public preaching. For most of the period witness was in the demonstration of a transformed life and in the conversations of home, community and work. Itinerant ministries characterized the early period but were to die out.

· The church Community itself provided a radical, counter-cultural alternative, and one formed in the context of persecution and dispersion. It was a community that was socially inclusive and marked by sacrificial sharing, and took painstaking care in discipling new Christians into their new life.

· Worship was understood in a ‘whole of life’ way, but was also expressed in more focused ways when the people gathered for praise and instruction. Groups were small and allowed for an informal gathering with multi-voiced, participatory leadership. Such times sustained faith and whole of life worship.

· However trends did develop that fully formed were to prove troublesome to the church: professional hierarchical leadership, liturgies that became more fixed and ordered, sacramental understandings of the Lord’s Supper, and rising demands for resources to sustain the internal life of the church.

THE CHRISTENDOM CHURCH

The establishment of Christendom

The establishment of Christendom (literally ‘Christ’s Kingdom’) owes its political foundations to three Roman Emperors. 

Constantine, prior to the decisive battle of Milvian Bridge in 312 on his way to Rome, saw the sign of the cross in the sky bearing the inscription ‘Conquer by this’ and thereby embraced Christianity. His decision may also have been an astute reaction to the growing Christian presence in the Empire. In 313, in the Edict of Milan, Constantine guaranteed Christians freedom from persecution throughout the Empire.

There were immediate effects. There was an influx of new Christians that the church struggled to handle, and the demanding pre-baptism process was shortened. In was also a period of intense theological controversy (Especially regarding the human/divine nature of Jesus Christ, leading to the Council of Nicea and the Nicene Creed, 325), and instruction increasingly emphasized doctrine rather than the ethical/spiritual transformation of earlier years. There was also a proliferation of church buildings, and in 321 the setting aside of Sunday as a legal holiday. 

Until the end of his reign Constantine introduced various measures to replace paganism with Christianity as the Imperial religion, and his two sons who ruled after him continued their father’s policies.

In 361 Julian (‘The Apostate’) began an eighteen-month rule marked by efforts to restore paganism. He failed, and he attributed this to the Christians’ ‘care for the poor, including pagans’ as the main reason for his failure. 
Theodosius I (ruled 378-395) further secured Christianity as the imperial religion. A 380 Edict declared that the entire church needed to be in unity with the bishops of Rome and Alexandria, and any who disagreed were penalized. In 391 pagan temples, sacrifices and other practices were banned. Interestingly some sermons after 380 advocated coercion in converting the empire. By the 400s the church was in the centre of society, and was playing a part in civil and community affairs.

Justinian (ruled 527-565, Byzantium) did much to restore the fortunes of a failing empire, desired an empire solidly Christian and orthodox, and was involved in the numerous theological controversies of the day. In an Edict of 529 he made conversion compulsory for all except Jews. Justinian exercised considerable control over the affairs of the church, enacting laws effecting, for example, the election of bishops, the ordination of clergy, public worship, and the management of church property.

The theological foundations of Christendom are found primarily in the work of Augustine (354-430). 

Augustine was converted in 387, became Bishop of Hippo, North Africa in 396, and through his writings has exerted enormous influence on the church.
 Augustine provided the theological rationale for the Christendom Church, and while his views did not all originate with him, he did give them a settled form. Key understandings included:

1. That the church is both visible and invisible, and that the visible church is both authentic and adulterated. (See ‘wheat and weeds’ of Matthew 13) Thus the church’s purity was an eschatological rather than a present reality.

2. He agreed with Cyprian that ‘there is no salvation outside the church’. The visible church is the ‘mother of all Christians’ for the Holy Spirit dwells within the church. Thus the only sin that cannot be forgiven is denying that the church has the power to forgive sins.

3. The sacraments are signs, but the physical act conveys spiritual power. However the sacraments are only efficacious within the unity of the one church, for they cannot have their effect where the Holy Spirit does not dwell.

4. That original sin (inherited guilt) makes indispensable the baptismal forgiveness of sins for infants, and in this the obligatory incorporation into Christian society.

5. That coercion is justified (Luke 14:23 ‘Compel them to come in’) including action against heretics and schismatics, although Augustine was corrective rather than punitive in his thinking. For example he asked secular powers to force the Donatists to give up their separate churches, relinquish weapons and end the conflict.

6. That tithing provided a minimum standard for giving, and over time he became increasingly insistent in this despite knowing that the early writers did not advocate it.

7. That war could be justified for the righting of wrongs, although Augustine accepted a war could never be entirely just because of the suffering involved.

8. That the primacy of Peter, and his successors, should be accepted. He believed that ‘Peter’ represented the whole church, and that the church required a central authority.  Augustine accepted the offices of bishops, priests (presbyters) and deacons.

Augustine’s equivalent in the Eastern Church was Eusebius of Caesarea (c260-340). His theology of ‘Christian Empire’ was even stronger than Augustine’s and would be sustained for a millennium. The church was central to any understanding of mission, and the proclamation of the gospel was found primarily in the worship liturgy.

Describing Christendom

Thus Christendom was established, a marriage of church and state, where both parties agreed to work together and further each other’s aims. Christendom was the major determinant of the social, economic, institutional, intellectual, cultural and spiritual life for 1300 years. Further, its staying power came from the ability to enculturate itself in the ‘mind and heart’ of the people and not just in its institutional forms. Thus it was able to survive the changes in political power and configurations (such as the fall of the Roman empire in 410) and the changing balances in power between church and state.

For centuries its (Christendom’s) assumptions, spirit, values, priorities and expectations permeated church and society, shaping the institutions and processes that sustain the system and the mindset of all who lived within Christendom.

Familiar and fundamental features of Christendom include Christianity as the official religion of city, state or empire; the assumption that all citizens (except Jews) were Christian by birth; the development of a sacral society where there was no effective distinction between sacred and secular, where religion and politics were intertwined; the definition of orthodoxy as the common belief, determined by socially powerful clerics supported by the state; the imposition of a supposedly Christian morality on the entire population; a political and religious division of the globe into Christendom and ‘heathendom’; the defence of Christianity by legal sanctions to restrain immorality, heresy and schism, and by warfare to protect or extend Christendom; a hierarchical ecclesiastical system, based on a diocesan and parish arrangement, analogous to the state hierarchy and buttressed by state support; a generic distinction between clergy and laity, and the relegation of the laity to a largely passive role; obligatory church attendance, with penalties for non-compliance; and the practice of infant baptism as the symbol of incorporation into this Christian society.
   

In assessment:

The most striking effect of Christendom is not that Christians were no longer persecuted and began to be privileged, nor that emperors built churches and presided over ecumenical deliberations about the Trinity; what matters is that the two visible realities, church and world, were fused. There is no longer anything to call “world”; state, economy, art, rhetoric, superstition, and war have all been baptized.

In his assessment Nathan Kerr uses stronger language. Christendom understood God’s governance and providence to be located in the Christian ruler of the world and in the socio-political structures of society, and it defined the eschaton (the fulfillment of the Kingdom of God) as the progressive achievement of the ideology of the particular world of the day. It thus had an heretical eschatology and a concomitantly heretical view of history. Dependence on the historical processes of this world to achieve this eschaton was therefore a denial of the Lordship of Jesus Christ, his universal kingdom, and his victory over ‘principalities and powers’, and was thus a supreme instance of idolatry.
  
Christendom eventually included all of Europe and was dominant in medieval and early modern history. It also included parts of North Africa and the East until the conquest by Islam in the 7th Cent, and included the Eastern Roman Empire (Byzantine), centred on Constantinople, until the overthrow of that city by the Ottomans in 1453.
 Mission was about the extension of a ‘territorial faith’, and Monastic Orders were to be key instruments in this expansion. An early key strategy was the conversion of tribal rulers followed by the mass conversion of their people, but later conquest by the sword was the norm. This territorial faith made no allowance for religious pluralism, with the exception of Jews and Muslims.

Contextually for much of this time period life was challenging. For most people life spans were short, mobility limited, livelihood often precarious with recurring plagues, and warfare with changes in allegiance all too frequent. In this context monasteries often provided the only social stability, and were centres of worship, learning and care. 

Public Worship in Christendom.
Trends that began in the pre-Constantine era strengthened. Leadership and ministry increasingly resided in bishops and priests, with a hierarchical structure that mirrored that of its society (both Roman and feudal). This hierarchy became more pronounced with its accompanying power and wealth, which was at times abused. The clergy were the community’s educated leaders, the holders and purveyors of the mysteries of faith (Latin ‘sacraments’ = Greek ‘mysteries’), and were essential for the forgiveness of sin. 

The bishop is the minister of the word, the keeper of knowledge, the mediator between God and you in several parts of your divine worship … He is your ruler and governor … He is next after God your earthly God, who has a right to be honored by you.

Theological education was the domain of the church leaders, although many medieval clergy had very limited education. Thomas Aquinas (1225-1274) was to provide an enduring theology and model in his ‘Summa Theologica’ (Scholasticism) that was to influence the Roman Catholic Church until the 20th century and be carried over into Protestant seminaries.

The sacraments were at the heart of the church’s worship and life. Infant baptism was practiced throughout Christendom meaning that, apart from Jews, everyone was Christian and part of the church. The rite of confirmation, administered later by the bishop, brings the baptized child into full membership and enables participation in the Mass.
  

The Mass, was the centre of worship.
 It was progressively understood sacramentally, that the act contained and caused grace. It was understood sacrificially, and the twelfth century doctrine of transubstantiation made clear that in the Mass the bread and wine became the body and blood of Christ and his sacrifice repeated - Christians crushing with their teeth the body of Christ. The rite had an emphasis on sin, the death and atonement of Christ, personal penance, on the fear of death and judgment, and on homilies that stressed moral living – a ‘penitential eucharistic piety’. Sacred spaces, objects and images were important aspects of the symbolic in worship, and the elevated host (bread) came to be worshipped - the ‘relic of Christ par excellence’. The widespread use of the crucifix or cross, often the most prominent symbol in church buildings, reflects this emphasis.
In contrast to this atonement/penitential emphasis, the Orthodox Tradition has had another orientation, that of the resurrection of Jesus Christ and the gift of life in God – a resurrection/life piety. The primary purpose of the incarnation and of salvation is thus not so much to deal with sin (understood more as ‘missing the mark’ than as wrongdoing) but to make it possible to share in the divine nature – theosis. So in the liturgy there are “plenty of hallelujahs during Lent”, no prayers of confession in ordinary worship, and ‘repentance’ the choosing of growth after a mistake has been made. Their worship however was more ordered and fixed than in the West with a high sense of symbolism, drama, mystery and the use of icons, all seeking to offer believers a passage from life to life and union with Christ.
  Children are fully involved including participation in the Eucharist. The practice of worship and its mysticism places it well beyond what most in the West can understand or appreciate (let alone standing for almost the entire service).  The offering of the worship liturgy is the central strategy in mission.
In the West, celebration of the Mass became more and more remote from the ordinary worshipper. The laity became second-class members and passive recipients of the priestly professionals – the people were restricted to the Nave, distanced by the choir and sometimes visually separated by a rood screen; the priest was remote at the High Altar with his back to the congregation and often not speaking loud enough to be heard; the service was in Latin; and worshippers could only partake of the bread for fear of spilling the blood of Christ. Worship was a spectacle, with participation almost entirely visual and silent. The eventual outcome was the saying of private masses for the dead, with no congregation present.

The mass would no longer be viewed as a congregational celebration of presbyter and people. It was now largely conceived as a theatrical performance of the ordained, within the confines of a sacred place, the sanctuary, accessible only to the clerical ordo. (ordo = handbook of liturgical directions)

Attendance might only be four times per year, on the major feast days (especially Christmas, Passover, Pentecost, & Epiphany). The congregation stood for worship and did so until the invention of pews in the 14th Century, with one writer suggesting that this was the most significant change since Constantine. In many Orthodox Churches the tradition of standing remains. There was congregational singing but the Council of Laodicea banned this in c360, with music being placed in the hands of choirs – the Gregorian Chant being a significant development. Preaching became the primary means of catechism, but tended to fade with the sacramental emphasis of the Mass. Bishops preached from the throne (cathedra), seated.

There were some significant innovations in worship. These included a calendar of the ‘church year’ with an accompanying lectionary, and the veneration of Mary and various Saints with their associated feasts and days. There was considerable artistic adornment of churches. There was also development of daily prayers (‘daily office’), and the development of rites for penance and repentance, the anointing of the sick, ordination, funerals and weddings. The Mass liturgy was unified under the influence of Charlemagne and Pope Gregory VII (d.1085).

Church buildings proliferated. Two models from culture were present for adoption by the church – the pagan temple and the civic hall, the basilica. The latter, with its rectangular gathering place for the people (standing) and a stage for the bishop and presbyters (seated), was selected. Soon basilicas were being erected throughout the empire along with a significant increase in the size of worshiping congregations, and this affected the development of both leadership and liturgy.  This has become the architectural pattern for almost all Christian worship buildings to the present day – a place for the mainly passive congregation and a stage for where leadership and action takes place. The relational aspects of Christianity in this setting were largely sacrificed, as was mobility in mission.

The erection, maintenance and decoration of buildings, the salaries and other costs of clergy, and the support of the bureaucracy of the church
 required considerable financial resources. Obligatory tithing became the means. Early church writers held to an understanding that Christians are free of Old Testament law and advocated alternative approaches to giving (Justin, Irenaeus, Tertullian, Didache). After Constantine there was an increasing reliance on the Old Testament and the advocating of tithing as a voluntary minimum standard (Augustine, Jerome, Chrysostom). By the 8th century it had become an obligatory tax (Charlemagne), although it was difficult to apply evenly and enforce.
 By the 15th century there were increasing disputes about its demands on the poor, about fairness in collection and distribution, and about the greed of clergy. There was hope that the reformers would address these concerns but there was little interest. Compulsory tithing was not abolished until the 18th and 19th centuries, although this only happened in the 1936 Tithe Act in England. 

There was little sense of joining a community of faith – rather you were by birth a member of the local community and the local parish. There was a common cultural understanding of orthodox belief and behaviour, and while religious instruction was rudimentary this orthodoxy and the cultural norms were enforced. The mass was an important rite of social unity and identity. Heresy was not tolerated although a ‘rural paganism’ was quite common. ‘Community’ was associated with monastic life rather than local Christians.

When everyone was a Christian their primary allegiance was no longer to the transnational family of God; it was rather to people with whom they shared a common race and place.

Membership was understood organizationally – everyone belonged to the institution of the church, supported it, attended its functions, and paid its dues. 


Christendom astutely abolished Christianity by making us all Christians.

Mission therefore came to mean action to increase piety or moral living or compassionate service in individual terms, or reformation in more corporate terms. The Franciscan Order (1212) a particular example. Once Europe had been won the only mission to take place in an evangelistic sense were the individuals, groups and Monastic Orders who sought to work among Jews in Europe or people overseas in ‘heathendom’.

The Monastic Movement, with origins prior to the Constantine era, was a significant missionary force, especially in rural areas. The Benedictine Order for example sent out missionaries; e.g. Augustine to Canterbury in England, 596. The monk, often a layperson, in many ways replaced the martyr as the epitome of Christian commitment and service. It was because of Monasticism that so much authentic Christianity evolved in the course of Europe’s dark ages.
  They were essentially communal and were devoted to worship and community care. Monasteries were the centre of learning and culture, were highly esteemed by the people, and encouraged devotional practices. 

The above description overlooks more active mission in the non Greek-Roman areas: for example Nestorian, Coptic, Syrian, Armenian, Celtic and Ethiopian worlds, where there was little or no State approval  

Mission, Community and Worship in the Christendom Church

· In the early period of Christendom mission was conceived in terms of territorial expansion. Once this was accomplished everyone was by definition a Christian and thus eventually it took more courage to refuse Christianity than embrace it.  Mission ceased to be a feature of the church’s life apart from overseas ventures - the vision was Christendom, not an eschatological kingdom.

· Of Warren’s three spheres worship was pre-eminent, and mission and community were absent. The only exception was in Monastic life where all three were generally present. Spirituality was therefore severely compromised, unformed by the priority and practice of mission or the transformative effect of faith relationships. Faith was compromised by public worship mysteries, pagan superstitions and ignorance.

· Mission as understood by the early church was not on the agenda. It came to mean the desire for a deeper piety, moral improvement or church reform. Monasteries again were often the exception.

· People lived in a community of course and much of life was lived communally. It was also Christian in a Christendom sense. However critical features of the early church were missing - the intensity of an energizing spiritual life, the participation in the dynamic of spiritual gifts and mutual up-building in discipleship, and the stretching and proving of faith in experiencing mission together. 

· Worship was the priority, public worship was the raison d’etre of the church. Key features were the use of church buildings, often large congregations, leadership by ordained clergy, sacramental / sacrificial understandings of the Mass, an emphasis on the atonement/penance, separated and passive congregations, and obligatory tithing.

The Christendom Model of Church

The Christendom church understood itself by the following model, a model still widely accepted today in all traditions and in church planting. It has close similarities with Old Testament Judaism, and with many other religious faiths.







The Demise of Christendom

From a socio-political viewpoint Christendom’s demise began in the 14th century and progressively weakened in following centuries. Key factors included the Bubonic Plague of 1348 which killed approximately one third of Europe’s people and caused enormous economic disruption to both state and church; the Renaissance (the ‘rebirth’ of culture and learning, and the study of the classics); the invention of the Printing Press (Gutenberg 1450) and the dissemination of knowledge; the Industrial Revolution (late 18th century) and consequent Urbanization; the Enlightenment with it’s triumph of reason and science as authoritative as opposed to finding authority in the church; the rise of and changing configurations of Nation States;  the reduction in the real Power of Kings; and the unsettling effect of the Reformation on faith and life, and its fracturing of the church. 

From a theological point of view there was in a sense no ‘demise of Christendom’. The Reformers held to a close relationship of church and state, and a role for the state in the affairs of the church.

THE REFORMATION CHURCH – 1500 TO 1700

The Reformation
 was undoubtedly a time of enormous upheaval for the church and for Christendom. At the centre of the reform was a radical change in soteriology. Under the cry of ‘sola gratia, sola fide’ (by grace alone, by faith alone) every individual was able to access salvation without recourse to priests, rituals or the governance of the church. Associated abuses by the church and clergy were also corrected, and ‘papist’ images etc removed from church buildings. The reformers were also united in ‘sola scriptura’, sourcing in the Scriptures alone the authority for belief and practice. The rediscovery of the Word of God, alive and transforming, was the great gain of the Reformation.

James White suggests that several distinct traditions developed out of the Reformation. Alongside Roman Catholicism (that also instigated significant reform, e.g. improving visibility and audibility of the Mass) there was the Lutheran tradition, the Reformed Tradition and the English Puritans, and the Anglican Tradition. Then two traditions that broke completely from a Christendom theology and practice, the Anabaptist Tradition and the Quakers (Society of Friends). 

However, apart from the Anabaptists and Quakers, reform had little effect on the fundamental theology and practice of ecclesiology, for example holding to the practice of infant baptism – the way of becoming Christian. In doctrine a process of confessionalism took place as various reforming groups defined themselves with ever increasing precision over others. There was also little effect on the relationship with church and state for the reformers did not oppose Christendom, although it could be argued that they fragmented Christendom into competing mini-Christendoms - soon there would be Lutheran, Reformed and Anglican kings. 

For all their laudable efforts to improve Christendom, the Reformers remained entrenched in the configuration of church and society that had survived the cultural and political turmoil of the past millennium.

(The reformers) understood mission in the Christendom sense of imposing beliefs, legislating morality, controlling culture, monitoring behaviour, enforcing church attendance, encouraging loyalty to the state and pursuing dissenters.

Luther, Zwingli, Calvin and the reformers in England all defended the mutual relationship of church and state, and saw the state having a role in the life of the church. Luther, for example, encouraged the state to crush the peasants’ revolt against the abuses of state and church.
. Zwingli’s reforms in Switzerland were carried out in close cooperation with the civil government. Calvin saw the state having a role in ensuring a just and righteous society, in helping prevent ‘offences against religion’, and in assisting the church to deal with heresy. Calvin was implicated in the burning at the stake of Servetus in 1553 for heresy.

John Calvin (1509-1564), a second-generation reformer, was based primarily in Geneva and through his preaching, writing and engagement with civil authorities sought to explain, promulgate and implement protestant reform. His publication, ‘The Institutes of the Christian Religion’ (various editions 1536 to 1559), was a clear, orderly and comprehensive outline of the true Christian faith, and had a significant influence throughout Europe. 

Calvin’s understanding of the church centres in the ministry of word and sacrament. He made a close link between the ordained ministry and worship. The Minister is the ‘Father of the church’ governing it and holding it together. In public worship the Minister, appointed to do the ‘work of God’, works firstly as servant of the Word. It is in the preaching and hearing of the Scriptures that God’s Word is normally heard, and sound doctrine and right living attained.
 This was the key educational/discipling strategy for 95% of people, and the mission of the church. 

Secondly, as signs and seals of grace the Minister administers the sacraments. Word and sacrament together, in the context of the church corporate – grace spoken and grace experienced, faith born of the Word and confirmed in the sacraments, and with both requiring the efficacy of the Holy Spirit. Calvin upheld the doctrine and practice of infant baptism stressing a covenantal theology, and arguing that incorporation in Christ and into the church could not be separated – ‘there is no salvation outside the church’.

Whenever we see the Word of God purely preached and heard, and the sacraments administered according to Christ‘s institution, there, it is not to be doubted, a church of God exists.

This understanding of the church necessitated attendance at Public worship, for the ‘public worship that God once prescribed is still in force,’
 and therefore fixed hours of public worship should be set and the people should attend. However during the week Calvin had the church locked to encourage an understanding that worship was also offered in the right outworking of daily life.

In Geneva Calvin sought to create a ‘City of God’, with the whole of life conformed to the will of God. He devised a church government (‘Consistory Court’) with wide oversight and imposed civil order over all the population. Citizens came under a strict regime of discipline, but also benefited from his reforms in education and care of the poor. Everything was to be submitted to God and thereby the whole of life an act of worship. Geneva also became a haven for persecuted Protestants (e.g. John Knox) and thus Calvin became a widely influential figure in the Reformation. 
Little surprise that both the Reformers and the Roman Catholic Church were united against the Anabaptists (Mennonites, Moravians, German Pietists, Hutterites etc) and Quakers, for here were believers who rejected Christendom and its tenants (e.g. They rejected infant baptism as unbiblical, forcibly imposed on children and a hindrance to developing believers’ churches. They challenged the way the clergy dominated church life, lack of church discipline and coercion in matters of faith.
), who advocated a civil state free of the church, who sought a church of committed followers of Jesus only, who worked for peace without the sword, and who committed themselves to the evangelization of Europe. These groups stressed a personal joyful experience of salvation, and an eagerness to go to the ends of the earth to proclaim the gospel of redemption to all – a role open to ordinary Christians. There was a strong conviction of the Body of Christ being a visible entity not just a spiritual reality and this led to a focus on discipline and the importance of relationships - a community of faith. 

Anabaptists were socially deviant, challenging contemporary norms and living in anticipation of the kingdom of God. They questioned the validity of private property. The Hutterites lived in communities and held their possessions in common. Most Anabaptists retained personal property, but all taught that their possessions were not their own but were available to those in need. They rejected the use of violence, refusing to defend themselves by force. They urged love for enemies and respect for human life. They aimed to build an alternative community, changing society from the bottom up.

The Anglican Tradition, after the tussles between the Roman or Reformed convictions of the Monarchs after Henry VIII, settled on a middle way in the Thirty Nine Articles under Elizabeth I in 1563 - a combination of the Roman and Reformed traditions. The Book of Common Prayer, finalized in 1662, did much to cement this middle way in place.  A significant challenge to this came in the 1840’s with the Anglo-Catholic Oxford Movement (Tractarianism) that moved the church to a renewed emphasis on the Eucharist as central to worship, along with other more ceremonial elements. Tensions between high (Roman) and low (Protestant) Anglicanism continue to the present.

Protestant mission was conceived of in a number of ways. Its primary outworking was in terms of strengthening piety, upright living and service, with its more extreme manifestation in Calvin’s ‘City of God’. For the first 200 years following the Reformation there was virtually no overseas mission, the reasons being: the pre-occupation with reforming the church and coping with the internal and political struggles of that
; both religious and political leaders being indifferent or even opposed; there being little geographical contact beyond Europe through exploration or trade; and monasteries being abandoned and thereby the losing of this key institutional framework for action.

Roman Catholic mission was most notably associated with colonial expansion especially with the Spanish and Portuguese empires. As new countries were conquered so the church was extended through the work of ecclesiastical agents who were ‘sent’ - hence the new use of the words ‘mission’ and ‘missionary’. (Previously only used with regard to the sending of Jesus Christ and the Holy Spirit.) The key agents were those of the Jesuit Order (1540). There was significant success in Latin America, but with the church becoming a powerful social institution, being European in form and control, allowing little room for indigenous expression, and identifying with political oppression and economic exploitation.  In contrast, in Japan and China, the Jesuits adopted an approach in which both strategy and gospel were adapted to local cultures.

Public Worship in The Reformation

Reform had little effect on the fundamental theology and practice of public worship. It remained located in church buildings on Sundays, led by ordained clergy, held to the overall liturgy of worship, and featured the Communion. The focus remained on a ‘medieval penitential piety’, with a pronounced sense of sin and unworthiness, and a moralistic approach. This focus led some churches to a judgmental and punitive spirit, public censure and practices such as fencing the table that denied access to the Communion. Overall protestant worship and its architectural environment tended to be reductionist and austere.

However there were significant changes. Central was the prime concern for preaching. The action of the living Word of God itself was the heart of worship.
 Preaching the word becoming central (Luther being called the ‘father of modern preaching’) and the pulpit architecturally central as opposed to an Altar or Communion table. However this emphasis often created a cold cerebral centred faith with passionate convictions about truth, but with little warmth and heart, and the loss of a sense of mystery.

Both Protestant reformers and Roman Catholics (from the Council of Trent in the mid 16th century; a major Catholic response to the Reformation, and a reforming movement) advocated a laity more informed of the meaning of the Eucharist, and for the reformers the involvement of the laity. Participation did increase in Protestant worship with services in the common language and growth in congregational singing, however the reality was that active participation was still very limited. There was a removal of sacred objects and images and a reduction in the ceremonial especially with the Communion ceasing to be weekly in a number of traditions.
 Increasingly set written liturgies were abandoned.

Anabaptists and Quakers by contrast practiced forms of worship significantly free of the patterns of Christendom. Features of the former included extemporary prayer, hymnody, preaching, simplicity and functional buildings. The Quakers rejected liturgies, sermons, music, clergy, sacraments, etc and stressed a Spirit lead ‘worship’ gathering. In worship there was both ordered liturgy and openness to the Spirit, and the desire for worship to include both Sunday gatherings and weekly work. They also linked together worship and justice, and as a group were influential in reforms in slavery and women’s rights.

Mission, Community and Worship in the Reformation Church

· The Reformation was enormously disruptive with radical changes to the structure and the unity of the church. The Protestant Tradition expressed significant renewal in soteriology, but no change in either ecclesiology or missiology. For most Christendom remained.

· In terms of the three spheres where the church should express itself (Warren) there was no change from the Christendom model outlined on page 18.  Mission and Community were absent and therefore the spirituality of the church seriously compromised. The exception the Anabaptist movement where all three were present.

· Mission in both Roman Catholic and Protestant Traditions continued to be seen as encouraging improvement in piety, morals and service. However the Roman Church was involved in significant expansion overseas. The Anabaptists brought in a radical new element – preaching for conversion throughout Christendom.

· The Anabaptists also demonstrated a new sort of community, with close relationships and active support and caring. The Protestant de-emphasizing of the Communion, and its irregular celebration, may also have worked against Christian community.

· There was radical change in Public worship. The focus was now on word and sacrament, particularly the former. There was a renewal of preaching, a word/content centred worship, and greater participation through singing. The emphasis in piety remained on sin, penitence and judgment. The church remained clergy dominated.

THE MODERN CHURCH – 1700 TO TODAY

The Enlightenment, industrialization, and the influence of North America had a significant effect on the development of the modern church. James White suggests the formation of three additional distinct church traditions from during this time: the Methodist Tradition, what he calls the Frontier Tradition developing out of early North American evangelistic days-long camp meetings with hundreds of participants, and the Pentecostal Tradition dating from the Azusa Street Revival in 1906. 

In Europe close connections of church and state continued. Rulers asserted the divine legitimacy of their rule and saw the church as having a key role in stabilizing the state. On the other hand political power in the official Established Churches was more limited, and the demand for religious freedom was widespread. The United States of America espouses a clear separation of church and state although it could be argued that the cultural connection is strong. Religious pluralism / denominationalism is one outcome.

The enlightenment, the Age of Reason and Science, had a significant effect on all traditions.

· Reason became the important starting point in theology and practice giving an intellectual approach to the scriptures, the sermon, and to faith and confession. This led to a ‘disposing of accretions to Christianity’, of anything resembling Catholic sacramentalism in worship (especially by evangelicals). 

· Religious faith became individualized and privatized. Individuals could now make autonomous decisions detached from their social context, and separated from public (reasoned / scientific) truth. This led to an undermining of the role of the church in the formation of faith and discipleship, and its witness as the embodiment of the kingdom. Increasingly faith and life became self-referencing, and the interpretation of Scripture and outworking of Christian service in individual rather than corporate terms.  
· The concept of a secular society was embraced, where an adopted private faith might have little effect on the way life was lived in society. Overall the long-term effect of the enlightenment was ‘seen in the loss of Christian distinctives and the essentially counter-cultural nature of the faith’.
  
The Roman Catholic Church, until 20th Century, held to a traditionally sacramental liturgy unified and rigidly held across the church. The ‘Liturgical Movement’ (from beginning of the 20th Century) and the 2nd Vatican Council (1962-65) radically changed this situation: services included more scriptures and preaching; greater participation of the congregation through the use of their common language, singing and responses in the liturgy, and explanations to help lay people understand the sacrament; with the priest facing people and conducting simpler ceremonies. The high altar has progressively moved towards the people.

For Protestants services of worship focused on the word and often did not include Communion – the ‘preaching service’ became the norm. Charles Finney (1792-1885), out of the context of ‘camp meetings’ and ‘tent revivals’ was especially influential in transitioning the liturgy into a three-part service: 

a) the preliminaries of praise with much singing, prayer and testimonies, 

b) leading to fervent preaching and the call to conversion, 

c) and the eliciting of a response - personal repentance and the harvest of souls. 

The worship liturgy was simpler, less structured, and more intense with enthusiastic singing and preaching. There was a strong emotional component and individuals were encouraged (pressured at times) to experience Jesus Christ as personal saviour and have a sense of intimacy with him – God in his immanence. Pietism and Methodism, the Moravians and the Quakers, the free churches and evangelicals in all traditions by and large embraced this emphasis. Twentieth century Pentecostalism has this at its heart. Sally Morgenthaler says that it is the worship leader’s task to allow the supernatural God of Scripture to show up and to interact with people in the pews.

This modern period featured prolific hymn writing, choirs and congregational singing, with the use of organs (18th century) through to the creation of ‘worship teams’ out of the 1960’s rock scene and the Jesus movement.
 Most moved to understanding the Lord’s Supper as the performance of a memorial and a moralistic reminder (“Jesus died – be good”), and in many Protestant traditions there were moves to more frequent celebration. 

Mission in the Modern Church

With the growth of the many free churches the practice of ‘believers baptism’ became increasingly widespread. A conversion experience (the need for the individual to be ‘born again’) was introduced as a pre-requisite for baptism, which became a sign of that experience. Little instruction took place. In the 18th Century evangelical preachers on both sides of the Atlantic (e.g. Wesley brothers, Whitefield and Jonathan Edwards) refocused preaching on the conversion of souls, stressing individual salvation and an experiential faith. Features included outdoor preaching, extended meetings, altar calls and eliciting an emotional response. The Evangelical Revival (England – 1787-1825) and the Great Awakenings (America – 1730-55, 1790-1840) had a lasting effect on the church and culture of the times. This evangelical tradition continued into the 19th century (e.g. Charles Finney, Alexander Campbell and Dwight Moody) and 20th Century (e.g. Billy Sunday, Charles Fuller and Billy Graham.) Groups also had influence such as the Oxford Group and the Clapham Sect through to 20th century groups such as the Student Volunteer Movement (John Mott) and Youth for Christ. 

Throughout this period there were significant movements in mission overseas. Christendom theology as well as practical realities meant that involvement was limited to enthusiastic individuals and groups. In protestant expansion there were three eras: first to continental coastlands (William Carey (1761-1834), second, to the interior (Hudson Taylor 1832-1905, David Livingstone 1813-1873), and the third to un-reached people groups from the mid 1930’s (Cameron Townsend 1896-1982, and Donald McGavran 1897-1990). Overall Enlightenment / individualist thinking programmed missionaries to seek individual conversions and thus they struggled with both mass conversions (e.g. in the Pacific Islands) and the community impact of the gospel message. However, within these era’s and beyond, the Christian faith spread to the world.

The first two eras especially operated out of a context of Christendom theology and practice. Firstly its church-centered / worship-centered mindset continued to determine its approach to mission. For example, the Sunday School Movement originating with Robert Raikes in the 1780’s, was a mission movement providing basic education for poor children outside of the church, but under Moody became the ‘primary recruiting ground for today’s church’, and today is experienced as a setting to nurture the children of Christians.

Secondly, again out of the context of Christendom, mission was often accompanied with a mindset and practice of imperial expansion and political domination, and cultural and racial superiority. This ‘colonialism’ was imposed along with the gospel. For example the Puritan Pilgrims in the Americas with their vision of a union of church and state and a ‘holy commonwealth’, and the Dutch Reformed Church in South Africa. The 20th century has evidenced a much more culturally sensitive and indigenous spirit.

These mission movements were accompanied by a proliferation of voluntary missionary societies, most in England and the United States of America, with evangelicals being major participants. Some were associated with denominations (e.g. Baptist Missionary Society) and some independent (e.g. London Missionary Society, China Inland Mission, Wycliffe Bible Translators). Previous generations would have found the establishment of such bodies outside the church anathema, but they gave individuals freedom from the restrictions of the institutional church, gave opportunities for lay people to be involved in ministry (including preaching and administering the sacraments) and gave women new opportunities for service.

A significant broadening of Christian leadership took place with the creation of Bible colleges in the 19th Century. This was out of the evangelical stream and especially under the influence of Dwight Moody. Now ordinary lay people, including women, were able to train and become Christian preachers, evangelists, missionaries and other workers. This was a radical change, in that for most of the history of the church ministry was seen as the prerogative of the ordained.

Dispensational (millennial) eschatology was to have a significant effect on missionary strategy. The millennium was the biblical vision of a golden age of kingdom rule of Christ within history (Rev 20:1-6) Most prominent in earlier years was post-millennialism which stressed the need to build the kingdom now, and thus work in education, medicine, agriculture and social reform was widespread. While some acknowledged the second coming of Christ, the tendency and extreme was to ignore personal salvation and reconciliation with God and concentrate on a ‘social gospel’. 

Among evangelicals and most missionary societies pre-millennialism was to gain pre-eminence. For them any social reform was adjunct to the real need of individual conversion. If the world was going to be judged and superseded there was little point in reforming it. Thus while they advocated a living in the world with ethical integrity as a witness to the gospel, the tendency and extreme was to ignore social reform and reconciliation of society and creation and concentrate on personal salvation for a world to come. The aim was to get individuals to pray the ‘sinners prayer’, assuming at that point that they were ‘born again’, their future secure, and discipling less important. There would be ongoing tension between reforming society (the ‘social gospel’) and individual conversion until the second half of the 20th century.

The Twentieth Century

The twentieth century was to introduce a radical reappraisal of the church and its mission. Key factors contextually included the depression of the 1930’s; two devastating world wars and the cold war; the influence of communism and its fall; de-colonization by European powers and the birth of modern nation states; Western secularism; globalization politically, economically and socially; the resurgence of Islam; and the large trans-country movement of peoples with their diverse faiths and cultures through refugee settlement and immigration. 

An effect of the First World War was that it ‘dealt a death blow to liberalism’ and gave rise to Neo-Orthodoxy. Karl Barth, in the Reformed Tradition, was to have widespread influence. 

Karl Barth (1886-1968) contended that the current form of Christianity was ending. This form, accepted by the reformers, was a Christianity which is automatically given and received with the rest of our inheritance
 (Barth was opposed to infant baptism.) and had led to an institutional church where the ‘salt had lost its savor’. He spoke of the ‘idolatry of Sunday worship’ where an immediate concern had been made ultimate, where focusing on practices such as liturgy or preaching or sacraments had overshadowed the unifying purpose of pointing the world to Jesus Christ. The church, defined by the gospel, needed to differentiate itself over and against the world. 

The concept of witness is central to Barth‘s doctrine of the church. ‘The church must really be the church’, witnessing in its visible form to the invisible church of which Christ is head, and with the whole community bearing this witness, not just ordained clergy in preaching or sacraments. Speaking of theological education Barth comments, the term ‘laity’ is one of the worst in the vocabulary of religion and ought to be banished from Christian conversation.
 
Witness is both the seen and heard acts of God in Jesus Christ, and the proclamation of them – the two inseparable as the revelation of God’s Word. Barth’s understanding of the Word is threefold: the Word as Son, the Word in Scripture, and the Word in proclamation. 

At the heart of witness is a church that has experienced the reconciling work of Christ and the kingdom transformation that Jesus Christ brings into present reality.
 This is founded in the resurrection of Jesus Christ; that apocalyptic act of God in which he displays the coming of the Kingdom, the fulfillment of the Lordship of Christ on earth.
 The world has not experienced this reconciliation, and this reality compels the church to move into relationship with the world in order to witness. Thus the church exists in reference to the world and not itself, constantly implementing anew the task assigned to it by the gospel. 

(The church) exists …to set up in the world a new sign which is radically dissimilar to (the world’s) own manner and which contradicts it in a way that is full of promise.

For Established Churches use of the State and dependence on the State continued. Even in Nazi Germany many Christians, both Protestant and Catholic, sought to uphold the State and keep their privileged status. Free Churches repudiated this connection, although civil religion used the contribution of both established and free churches.

The Ecumenical Movement
Ecumenism was to have a profound effect upon the church in the twentieth Century, and its thinking and activities influencing all traditions of the church. The Roman Catholic and Orthodox Church, and more recently the Evangelical and Pentecostal Traditions, have been part of this ecumenical dialogue. The origins of this movement are found in the World Missionary Conference in Edinburgh in 1910 and the formation of the International Missionary Council (IMC), along with the strands of Faith and Order, and Life and Work. The World Council of Churches was formed in 1948 and united with the IMC in 1961. International conferences were to be a feature of significant steps into new paradigms in mission – e.g. Willingen in 1952 that replaced the Christendom understanding of the church with ‘Missio Dei’, and new agreements in theology – e.g. Lima and the publication of ‘Baptism, Eucharist and Ministry’.

Lesslie Newbigin (1909-1998) was to play a decisive and widely influential role. From his missionary and Episcopal service in India, his leadership in the IMC, and his pastoring of local churches he brought an incisive critique of the Western Church and a new vision for its future.

Returning to Britain after missionary service in 1974 Newbigin discerned that the church was in an advanced state of syncretism, that all Protestant Traditions had ‘surrendered the comprehensive claims of the gospel to the public doctrine of the enlightenment’ 
 and had thereby silenced the gospel. The task of the church was not to claim a space for Christianity within culture’s pluralism but to recover an alternative, universal, counter claim based on the life, death and resurrection of Jesus Christ.

Fundamental to Newbigin’s understanding of mission is the place and role of the church. He lamented that mission had become separated from the church and become the domain of specialists employed by mission agencies, resulting in the church losing its self-understanding as being missionary and becoming inward looking and disengaged from the world. This separation effectively isolated the church from the adjustments that missionary engagement inevitably brings.

The idea that the mission of the church can be an enterprise apart from the church, acting over its head, directed from elsewhere, and the church a receptacle into which the products of mission can be deposited, is surely one that corrupts both. The truth is that the church is not the church in any New Testament sense unless it is mission.
 

The church’s source, identity and life is rooted in the missionary action of God in the incarnation, life, death and resurrection of Jesus Christ. This saving action engages with history and is for the whole creation not just some universal mystical experience in an afterlife. Therefore the church defines itself, not in relation to itself, but in relation to God and to the world in which it is placed. In the world the church continues the Kingdom mission of Jesus Christ and bears the witness of the Spirit to that Kingdom. It is thus sign, foretaste and instrument of the gospel and of the kingdom: sign, pointing humanity to the kingdom; foretaste, embodying now that kingdom (inhabitatio Dei); and instrument, the means by which Christ continues his eschatological work in the world today. 

It is surely a fact of inexhaustible significance that what our Lord left behind Him was not a book, nor a creed, nor a system of thought, nor a rule of life, but a visible community. He committed the entire work of salvation to that community. … a community that … gradually sought – and is seeking – to make explicit who the Lord is and what He has done.
 
Newbigin encouraged a thorough reappraisal of the church’s life that involved both engaging with the contemporary context and avoiding  ‘Constantinian forms and assumptions’. Local church structures ‘are themselves an expression of the gospel’ and therefore parish organization, how money and people are deployed etc needed to be renewed. In worship Christians needed to gather in smaller groups so ‘building one another up’ was possible, and in more diverse cultures to provide a ‘hermeneutic of the gospel’ for a diverse world. He envisaged each gathering being missional, having non-professional leadership, access to both word and sacraments and open to ‘cross-confessional’ unity. The ordained leadership also needed to move from a pastoral role (facing Christian people) to that of leader and equipper (facing the world). 

Newbigin worked tirelessly for the unity of the church, refusing to accept the scandal of Protestant post-reformation division, and the way it compromised witness. He was also a key figure in the Gospel and Culture Movement
The Roman Catholic Church began the 20th century committed to its traditional stance in ecclesiology and mission but was to increasingly embrace change. Influence for this came from theologians within (e,g. Yves Conger), from increasing participation in the ecumenical movement, and in particular from the 2nd Vatican Council.(1962-1965)  The latter was to formally acknowledge branches of the church outside of Rome and sanction the development of relationships with them, affirm religious freedom and condemn coercion, and committed itself to seeking the ‘common good’ of society and a ‘completely fresh appraisal of war’. From the beginning of the century it had established goals of creating indigenous leadership and more substantial dialogue with regard to local cultures in its overseas mission.

The Evangelical Movement
The Evangelical Movement began in the 18th Century with roots in a range of expressions of a ‘Christianity of the heart’. 
 Key figures in the 20th Century have included Martin Lloyd Jones, F.F. Bruce, J.I. Packer, and John Stott in the UK, and Carl Henry, Harold Ockenga and Billy Graham the USA. Evangelicals have become the major stream of the Protestant church. Evangelicals stress a gospel centred on the atoning death of Jesus Christ, the importance of personal conversion, and a life of good works. Theologically the Gospel has often been reduced to a focus on sin, repentance and forgiveness, and a penal understanding of the atonement. In its practice it has often been reduced to formulas such as big speaker/big meeting crusades and altar calls, or tools such as ‘The Four Spiritual Laws’. In its passion and activism it has too often run the risk of a Spirit-less ‘decisional regeneration’.
In regard to evangelical suspicion of social engagement there has been significant change through the 20th century. The International Congress for World Evangelization in Lausanne in 1974, in its Covenant, stated that ‘evangelisation requires the whole church to take the whole gospel to the whole world’, clearly acknowledging social responsibility as part of the gospel mandate, although it specified that the primary task was evangelism.
  By 1982 in the Lausanne Movements Occasional Paper 21
 this had changed to an understanding that to choose between the two is largely theoretical.

In practice, as in the public ministry of Jesus, the two are inseparable, at least in open societies. Rather than competing with each other, they mutually support and strengthen each other in an upward spiral of increased concern for both.
The Wheaton Consultation in 1983 dropped any prioritizing, and adopted an understanding of the transformation of community, culture and creation as part of the biblical vision of the kingdom of God through Jesus Christ - a kingdom already come, but not yet fully come. This vision is the purpose and work of the church. In the practicalities of particular situations the work starts at whatever point is appropriate and eventually includes the ‘wholeness of God’s missional response to the human predicament’.
   

We affirm that the Kingdom of God is both present and future, both societal and individual, both physical and spiritual. … We therefore joyfully proclaim that the Kingdom has broken into human history in the Resurrection of Christ. God’s particular focus on the church—as on Israel in the Old Testament—has as its purpose the blessing of the nations. Thus the church is called to exist for the sake of its Lord and the sake of humankind. … The church is called to infuse the world with hope, for both this age and the next.

In eschatology, in evangelical circles, there has been a growing move away from an emphasis on end time events, life after death and personal salvation alone to stressing the realization of God’s kingdom now and in this world. Two highly influential churches in the USA reflect this change – Willow Creek (Chicago) and Saddleback (Los Angeles). Both embrace features of contemporary culture in order to attract non-church people to hear the gospel in a fresh way and come to faith, but both also champion ministries that seek to help the poor and engage with pressing modern needs such as HIV Aids.

Tom Wright (1948-) a New Testament Scholar and theologian, and Bishop of Durham since 2003, has brought a significant contribution to renewed thinking about the Christian faith from an evangelical perspective, and about the church and its need for new forms. 

Of particular relevance to this study has been his insistence that as the church experiments with new forms of mission a clear and biblically accurate eschatology is needed. If we want a mission-shaped church, what we need is a hope-shaped mission.
  In reality today’s church has either sidelined eschatology or is seriously confused, with neither having any clear sense of destination. The confused are caught between those who have an evolutionary optimism of the progress of the world, and those who want to abandon the world for some true reality beyond with the key issue being ‘going to heaven when you die’.

The Biblical position and that held by the early church is radically different, is true of God as creator and redeemer and is centred in the resurrection of Jesus Christ. In his bodily resurrection death is conquered, not redefined as entrance to an immaterial existence, and thus the Creed: “I believe in the resurrection of the body.”  And the Christian will share in a new creation - a new heaven and a new earth – when all things in heaven and on earth will be brought together under Christ – when creation itself will be liberated – so that God may be all in all. 
 

So the Christian hope is not the leaving of this world for some immaterial heaven, nor is it continuing life here under some myth of progress that imagines that evil and sin does not require the redemptive work of Christ or the final judgment of evil required from a good God. The Christian hope is not ‘life after death’, but rather ‘life after life after death’. That is: ‘life…’ (creation renewed in which we participate with resurrected bodies) ‘…after life after death’ (that interim ‘paradise’ until the appearing of our Lord Jesus Christ). Heaven is not some place to which we go, but the dimension where God is that overlaps and connects with our world, and will be fully present in the new world to come.

The New Testament image of the future hope of the whole cosmos, grounded in the resurrection of Jesus, gives as coherent picture as we need or could have of the future that is promised to the whole world, a future in which, under the sovereign and wise rule of the creator God, decay and death will be done away, and a new creation born to which the present one will stand as mother to child.

In this we have the logic of mission. The church is sign and foretaste of the new world that is coming. The church is also agent of that new world, building for the kingdom. There is no divide between evangelism and working for justice, healing and peace, no divide between the personal and the social/political, for all are parts of God’s future world.   For this reason all our work in the Lord is not in vain.

Because the early Christians believed that ‘resurrection’ had begun with Jesus, and would be completed in the great final resurrection on the last day, they believed that God called them to work with him, in the power of the Spirit, to implement the achievement of Jesus and thereby to anticipate the final resurrection, in personal and political life, in mission and holiness.

The Pentecostal Movement

Pentecostalism is a fourth major stream of Christianity alongside Roman Catholicism, Orthodoxy and Protestantism. It is in the holiness tradition (especially Methodism, for example the understanding of there being a second blessing) with an emphasis on the immediacy of the Spirit and on charismatic gifts and experiential faith, and its services reflect this emphasis. It has also been influenced by the spirituality of the Black-American culture. Often Pentecostals have been both strongly inclusive socially, and also united in their faith community, not least because of ostracism. The sense of family and community is strong. In the context of Africa, Asia and Latin America where it has experienced most growth it is primarily a grassroots movement among the disadvantaged and underprivileged – the ‘poor, powerless and persecuted’. David Martin describes the Latin American experience in terms reminiscent of the early church’s experience:

The Pentecostals speak the language of the people … they propose a restoration of scarred and fractured relationships, a repudiation of corruption, a discipline of life, an affirmation of personal worth, a cancellation of guilt, a chance to speak and to participate, sisterhoods and brotherhoods of mutual support in sickness and health, and a way to attain Sanidad Divinia (divine healing) … Their conversion is a matter of being literally ‘shaken’ by a total reorientation of the heart and the will in order to join the ultimate siesta.

Pentecostal mission theology and practice has firstly been governed by an understanding that the Holy Spirit is the motivating power for all mission activity, and includes the miraculous such as healing and exorcism. Secondly Roland Allen’s (1868-1947) writings have been influential and especially his stress on local and indigenous expression – that each church should be self-governing, self-supporting and self-propagating. This cultural adaptation is a major factor in its growth and underlies the independent nature of many of its fellowships.

It has experienced phenomenal growth
 and become the major stream in the ‘two thirds world’ as well as a significant feature of the West. At the 9th Assembly of the World Council of Churches (Porto Alegre, 2006) Pentecostal representatives reported on the reasons for the huge growth of the Pentecostal Movement in Latin America.

The Pentecostal Movement is formed by communities that, in the great majority of cases have a strong sense of their calling to evangelize, an immense capacity to welcome the sick and the overburdened, and who celebrate their faith in cultural ways close to everyday life.

The Movement in this setting is significantly different from its New Zealand equivalent, and the World Council of Churches response indicated, this is a complex phenomena and any stereotyping of them as conservative or fundamentalist in theology, or anti-ecumenical would be wrong.

Within this Movement Charismatic Renewal represents a ‘second wave’ that allowed Pentecostal practices and experiences to cross over into many other traditions. Then several analysts point to a ‘third wave’, the effect of the Vineyard Movement (John Wimber) with its broader Kingdom theology, the abandonment of the necessity of a post-conversion baptism in the Spirit, a greater diversity of charismata, and meditative singing stressing the immanence of God. While affirming and releasing lay ministry, there has been a marked tendency for leadership to be centred in the pastor – often charismatic in the other sense, and for the voice of God to be (only) heard through him (rarely her). In the latter part of the 20th century there has been a broadening of Pentecostal theology and ecumenical engagement. 

Christianity has now become a global reality. Its numerical strength, its ‘typical expression’, and its growing theological centre are in Africa, Latin America and Asia rather than Europe and the West where decline and marginalization continue. This ‘Southern Christianity’ is also the world of the ‘have-nots’, and in its strong supernatural emphasis is generally more focused on personal conversion and help than political reform. Interestingly there has been in some places a recovery of catechism preparation before baptism in order to deal with similar threats that the early church faced.  It also tends to be conservative, outspoken and influential in theology and ethics. As well as these countries becoming significant ‘sending’ nations in terms of missionaries, the immigration of their people has brought their experience of Christianity into the West. For example some of the largest and liveliest churches in Europe are of African origin. 

World wide, and especially in southern Christianity, churches and worship are characterized by considerable diversity in mission, community and worship, reflecting their cultural (not national) context over any received tradition. Philip Jenkins suggests that what we are witnessing is the renewal of Christianity as a non-western religion, as it was in the beginning. 

The old heartlands exemplified political domination, territorial control, national religion, cultural superiority and a fixed universal vision. In sharp contrast the new heartlands of the faith embody vulnerability and risk, religious plurality, immense diversity of Christian experience and expression, and structures of dependency.  The forms of Christianity that now flourish in the non-Western world are not only post-Christendom, they are anti-Christendom.

Public Worship in the Modern Church

Through this period diverse traditions developed in worship and by the beginning of the 20th Century each denomination had a liturgy with a set recognizable form. Among Protestants there were common threads: an emphasis on preaching, congregational singing, front led by professionals (although the later 20th century saw the involvement of lay people in formal services), prayers, an offering, an expectation of God’s presence being manifested, and the occasional celebration of the Lords Supper as a memorial meal. Renewal of worship took place but was often little more than small changes to past norms in the light of current culture, for example in today’s evangelical setting: worship leadership teams, the use of technology, and theatrical excellence in style.

However during the 20th century, and especially the second half, the ecumenical movement, international conferences, Pentecostalism and the Charismatic movement, and increasing cooperation between mission societies has led to as much diversity being experienced in worship within denominations as between them. This has included significant enrichment between the Catholic and Protestant Traditions, for example the latter embracing Taize worship, Stations of the Cross, contemplation, the use of images, and valuing the writings of people like Thomas Merton and Henri Nouwen. Many churches have become eclectic in their worship diet, and within one of three broad streams of being music oriented, word oriented or table oriented there has been a convergence of style.
The Plymouth Brethren Movement, beginning in the late 1820’s, sought to recapture features of early church. They wanted their simple service of the Lord’s Supper to be a means of fellowship for Christians and to express the priesthood of all believers in leadership without any priestly order being needed. They stressed the authority of the scriptures, evangelism and missionary work overseas, lived simply, and limited organization to the local church.

Theologically, and in very broad terms, there is general agreement that worship should be trinitarian and centred on the saving acts of God. Whatever the historic tradition or the contemporary form, the hope is that the liturgy of public worship will provide the setting to re-tell and celebrate the redemptive story of God. 
Just as no one comes to the Father except through the Son and the Spirit, so too, no one comes to the Son except through the events of the Scriptural story of salvation. God was present redemptively in these events. This for all Christians is theologically critical.

In the context of re-telling / rehearsing the redemptive story, worshippers bring their own stories - both cultural (e.g. the self-focus or consumerism) and personal (e.g profound gratitude, different learning styles, or abuse). In the engagement of these two stories the worshipper seeks to honour God, and to appropriate and experience grace.
However in the actual provision and experience of Public Worship in local churches the underlying presuppositions, theology and practice of public worship have been rarely questioned.  Attendance at worship on Sunday remains the primary goal with most resources being directed toward the provision of professional leadership and church buildings. The fundamental tenets of Christendom remain with subsequent traditions and movements bringing little more than adaptations and changed emphases. 
My argument is that both medieval tradition, which continues in the Catholic Tradition, and the spirituality that developed during the Protestant Reformation continue to nurture Christian worship in all the various forms it has subsequently taken.

The twentieth Century however brought to the church a number of influential leaders who brought a radical re-appraisal in missiology and ecclesiology. It opened the door to engagement with a post-Christendom missional world. Christendom theology and practice, and its effect on the church today, is being increasingly questioned, and is gaining support across the leadership and people of the church.
Mission, Community and Worship in the Modern Church

· Through this period the church became very diverse. Christendom as a political entity disappeared although State Churches were to last into the 20th century. Christendom ecclesiology remained. Divisions remained, not the least in eschatology. The agreement that missio dei is the raison d’etre of the church is the most significant development in both missiology and ecclesiology.

· The sphere of mission has increasingly become part of the life of the church, added to that of worship. Where mission embraces significant numbers of the local church so the dynamic of spirituality in the church rises. 
· The development of the evangelical stream of the church has had a significant effect on mission with waves of overseas endeavours and associated mission societies, and a concern for all to experience conversion in the home context. The Evangelical Revival and Great Awakenings, and the holiness movement and Pentecostalism have significantly affected objectives and methodology.

· Regarding community various Traditions maintained their distinctives in isolation until mission, ecumenism and spiritual renewal movements brought greater understanding and common experience. In the context of an individualized culture and privatized faith New Testament community remains a significant challenge.

· Public worship has been characterized by increasing participation and understanding, by a desire for emotional response as part of the experience, and by increasing eclectic elements in services. However worship is what happens on Sunday morning (and for some just the singing) - there is little sense of worship being a whole of life reality, with minimal connections between faith and work, home or leisure.

· Despite the significant changes of the Modern period most churches continue to be determined by a Christendom theology and practice. This ‘Inherited Church’ remains centred on Public worship and church buildings, is dominated by an inwardly focused pastoral model of ministry, is highly structured and fixed, is leader dominated, requires considerable resources to maintain, and is attractional in most of its mission strategies.

THE POST CHRISTENDOM - MISSIONAL CHURCH

Introduction 

In this Post-Christendom age the church faces two significant challenges: to let go its adherence to Christendom theology and practice, and to find new paradigms in mission, community and worship. This last section explores a number of issues of what the future church might be, with some aspects relating particularly to the evangelical / charismatic / contemporary churches of the Protestant Tradition, of which I am most familiar.

The contemporary church, whatever its affirmation of the priority and authority of Scripture, is actually very faithful to it history and traditions. These traditions have become not only a primary lens for the interpretation of Scripture, but the unconscious measures by which theology and practice are judged. There is truth and value in each of these traditions of course, but also significant imbalance and impediments to finding a new future.

· From Christendom it has prioritized Public Worship, and to this most resources are channeled. This priority is deeply entrenched in the understanding and expectations of Christians and may only be possible to change with the dying out of a generation. 

· From the Western Church worship has focused on sin and penitence, and the atoning death of Christ. Many Christians therefore can conceive of only one way of coming into the salvation offered by Jesus Christ.

· From the Reformation the preaching of the Word has pre-eminence, is the means by which many churches are judged, and has faith frequently expressed in confessional and cognitive terms, this latter strengthened by the Enlightenment. Differences in doctrine and practice are typically resolved by separation and division and the church has become highly fractured.

· From the Enlightenment faith is understood in primarily individualistic and private terms. Commitment to community is weak and often expressed in terms of belonging to the universal church rather than to a ‘flesh and blood’ body. A strong consumerist mentality has developed which partly explains the movement of Christians from one church to another.  

· From the Holiness/Revivalist Tradition has come the encouragement of an experiential faith, with the expectation of emotional response. However worship liturgy has often become ‘thin’ with singing as the major component and with music leaders under pressure to create an emotional experience.

· From Evangelicals has come the stress on conversion, and an out of this world eschatology. The focus is individual rather than corporate, event rather than process, and heavenly rather than earthly minded.

History and tradition has also meant that the church is heavily institutional and leader dominated, and is primarily organized around sustaining itself and promoting its own life. In this it runs the risk of losing its life as it tries to save it.

A paradigm shift is needed, a new reformation, a fresh response to a significantly changed socio-cultural context. A paradigm shift is needed that is radically different at the core of the church’s identity and life, one that is intentional in dismantling Christendom’s theology and practice, and one that may well be marked by experimentation before it is established. The danger is in passively leaving the process to happen to us or in imagining that it can be achieved with incremental adjustments.

Talk about the church (local congregation) as a missionary community has become rather common. But most of it has left untouched the centre of the church’s life.

The process to discover a new paradigm needs two other dimensions: firstly the insight and enrichment that comes from being open to the various traditions of the church – the nine of James White’s history
, the Orthodox Tradition, and the worship streams of churches oriented to either word, music or table. Secondly the involvement of both past church and future church, the former providing diverse and needed resources, along with reservoirs of truth and experience, and the latter providing the spark for a renewed future of engagement with contemporary society. 

What is needed is a symbiotic relationship between inherited and emerging expressions of church: the old needs the inspiration, challenge and pioneering spirit of the new; the new needs the accumulated wisdom, stability and discernment of the old. New ways of being church and new forms of mission will be most effective if they are not disconnected from existing churches and institutions – not just for the sake of accountability but so that the creativity, mistakes, discoveries and joys of what emerges can impact those churches too.
 

The Biblical Vision

The Priority of Purpose
    Our Father … your kingdom come, your will be done on earth as it is in heaven. Matt 6:10 

The issue of purpose, of eschatology is critical. Whatever the culture of a church, it is ultimately defined by its understanding of purpose. 

The single most important aspect of any journey is the destination. Although it is the last place you get to on the journey, it is the first place to think about, for it dictates the time of departure, the means of travel, and the nature of the resources needed for that journey.

There are many possibilities of purpose. For example, if this is understood to be the Christendom priority that ‘the church is here to worship God’ then engaging people in either community or mission will be difficult. If the understanding is the expectation that ‘the church is here to look after my needs’ then personal satisfaction will be the measure by which all things are determined and judged.  But if the ultimate purpose is to participate in God’s mission in the world then a whole different scenario is created.

The Biblical purpose for God’s people is to participate with God in his missio dei. Thus it was in the Old Testament – Israel elected to be a witness to all nations drawing them to Zion. Pro-actively extended in the New Testament – the church sent to all nations that the whole earth might show forth God’s glory. The Old Testament is both Messianic and Missional, and is understood and worked out in this way by both Jesus and Paul – Luke 24:45-47, Acts 26:23.

The church is not the ultimate aim of mission, but the agent in the progressive and ultimately climactic defeat of the powers and authorities (Colossians 2.15, Ephesians 6:12) and the establishment of God’s kingdom in a new heaven and a new earth - the cosmic-historical plan for the redemption of the world. In Christ, God has reconciled not only the church but the world to himself.
  The church is thus provisional and anticipates its own end. In the meantime it is a powerful sign of the Spirit being at work in the world.
The post Christendom challenge for the church is to re-shape its values and re-organize itself around participating in God’s mission in the world and by the new world that is to come. The church is in the world for the world – embodying the future world and proclaiming it in word and deed. It is the hope of the world! 


‘Mission’ thereby names the ongoing enactment of Jesus’ non-territorial, subversive, 
apocalyptic historicity in the world.

It (the church) is a community that celebrates, demonstrates and thereby proclaims the gathering up of all creation in the purposes of God revealed in Jesus Christ.

In the outworking of this Biblical vision many of the contrary convictions that have divided the church will be overcome. Both the ’saving of souls’ and the ‘doing of good in the world’ are part of the kingdom. Both the individual and the socio/political are part of the agenda – both personal holiness/wholeness and global holiness/wholeness is the destiny. Caring for creation and caring for a person’s inner life are both important. There is no divide between sacred and secular, for in God’s coming world all is sacred. Sunday worship and the ‘whole of life’ worship meld together. God’s work in both creation and redemption continues.

We must begin to see our engagement in mission as a participation in the continuing work of creation and not simply in the redemption of that which was long ago created. … Mission, therefore, means to recognize what the Creator-Redeemer is doing in his world and try to do it with him.

Some aspects of the change will relate to language, for example from referring to the church as a ‘worshipping community’ to a ‘missional community’. Some will relate to correcting theology, for example about ‘going to heaven when we die’ to understanding ‘life after life after death’. And some will relate to practice, for example the Advent Season of the church year recovering an emphasis on the second coming of Christ rather than the first.

Three Expressions of the church, spiritually alive, in the world for the world.

Robert Warren’s model provides a framework whereby the church can assess and plan its life.
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A framework where there are:

· three spheres of life equally present and active, and fully forming each other,

· birthing a full spirituality, embodying a gospel that is the power of God for salvation,

· in the world, identified with the world for mission and distinct from the world in witness, 

· with the three spheres in balance and the five parts interconnected,

· determining kingdom strategies and the deployment of resources.

Interestingly, the Lord’s Prayer (Matthew 6:9-13) picks up all the dimensions of this model.

Confronting the weight of history and its entrenched theology and practice, and moving to a radically new missional paradigm is an enormous challenge for the church. But it is possible! There are at least three sources of confidence for the journey: first the presence of the relentless missionary Holy Spirit; secondly the testimony of the early church, and thirdly the experience of many churches in the non-western world today. 

Our experience in the Kale Heywot Church of Ethiopia confirmed the possibility and dynamic of such a missional church: focused on bringing the good news to those in the immediate context and beyond with witness in the community rather than in the church, expressing strong bonds of fellowship in love and sacrificial caring, gathering for public worship and Bible study to sustain life, having leadership structured around mission, evidencing a dynamic spirituality in miracles and sustained faith in the face of persecution, giving careful instruction prior to baptism, and experiencing phenomenal growth. 

What follows now are more practical reflections about dimensions of the change needed.

Implications for Mission
Understanding the Times
Men of Issachar, who understood the times and knew what Israel should do. 

1 Chronicles 12:32.
The world is in a period of cultural turbulence and transition and it is essential for the church to ‘understand the times’. Whatever might be meant by ‘Post-modern’ the world is clearly in a major cultural transition. Key factors include: two world wars that destroyed enlightenment optimism in progress; a resurgence in religious faith (Islam, Buddhism and Pentecostal Christianity) and religious pluralism in any one context; rising disillusionment with relativism in ethics and worldview and a consequent increase in the search for meaning; a rising acknowledgement of the limits of rationality and secularism and a consequent increase in the search for spirituality and the transcendent; the threats to the environment; a rising distrust in institutional authority; a revolution in physics; and a rising dissatisfaction with the individualist, acquisitive capitalism and a consequent search for community and shared space.

It is also a world enculturated and entrapped in choice and consumerism – a culture defined by consumption, pluralism, uncertainty, immediacy and individuality, (B. Appleyard) where life is fast, fluid and fragmented. 

It is also secular in the sense of having little or no formal religious observance as part of life. However any culture cannot be neutral to matters of faith, and the gods of reason and progress, material acquisition and happiness etc have reigned.

Like others I had been accustomed, especially in the 1960's, to speak of England as a secular society. I have now come to realise that I was the easy victim of an illusion from which my reading of the Gospels should have saved me. No room remains empty for long. If God is driven out, the gods come trooping in. England is a pagan society and the development of a truly missionary encounter with this very tough form of paganism is the greatest intellectual and practical task facing the Church.
      

These factors mean that the church is starting in a radically different place in the work of mission compared with a generation ago, and one with many similarities to the situation the early church faced. A considerable amount of work needs to go into understanding the times before new initiatives are launched in mission, community and worship, and the challenge is for the future church to listen more to those it is trying to reach rather than just its own people. Accurately discerning a culture from within is also immensely difficult and will require considerable enabling of the Spirit.

Different People Groups

It is also important to understand where people stand with regard to the church itself. Research in the United Kingdom (1998)
 has made clear that ‘market groups’ vary considerably. 


Regular Attenders
10%
(Attend 5-8 times per two months)


Fringe Attenders
10%
(Attend 1-3 times per two months)


Open de-churched
20%
(Have background affinity, but don’t attend)


Closed de-churched
20%
(Have baggage from church, would never return)


Un-churched

40%
(Have had or have no connection at all)

Refining the picture further: the first three categories (totaling 40%) are getting older and fewer; 76% of new ‘converts’ come from the open de-churched category [Finding Faith Today 1992]; and the Non-churched category is younger and growing and is as high as 80% in some urban areas. 

Subsequent research by Tear Fund in 2007 found that the open de-churched category had fallen to 5%, and the un-churched category had risen to 66%. For the latter, church is simply not on their agenda.

No comparable research has been carried out in New Zealand, but in terms of various surveys the following may give an indication of groupings.


Regular Attenders
12%
(Range 10-15% depending on research questions)


Fringe Attenders
5%
(Range 4-6%)


Open de-churched
13%


Closed de-churched
5%


Un-churched

65%


The current model will only reach, at best, 25% of kiwis. (Lloyd Martin, Porirua)

Given the attractional strategies that most churches are using in mission the area in which they are fishing is predominantly the shrinking pond of the Open de-churched. Few are targeting the large, growing un-churched market group, and only intentional action will reverse this for these fish are not going to swim to the boat and leap into it.

New Moves under the Apostolic Mandate

You will receive power when the Holy Spirit comes on you; and you will be my witnesses in Jerusalem, and in all Judea and Samaria, and to the ends of the earth. Acts 1:8

This apostolic mandate is compelling, and it is not just geographical! It is essential that the church be not bound in a Jerusalem centred ministry.  Today most people do not live in Jerusalem or Judea, but in Samaria and at ‘the ends of the earth’ and the church needs to journey out beyond itself to reach those people. Commenting on Acts 1:8 George Lings indicates the challenge of this – it will be a journey from the familiar, through the disagreeable to the unthinkable.

Encouragingly there are a growing number of attempts to establish new faith communities among unreached people groups, most of them in an urban setting. Loosely defined under such movements as Fresh Expressions and Emerging Churches there are attempts to plant churches shaped by the local sub-culture rather than pre-shaped by Jerusalem. Intentional and sustained listening to these sub-cultures brings fresh perspectives on the meaning of the gospel and how it is ‘packaged’. The seeds of the gospel are planted, and the new seedling takes on the characteristics of the sub-culture’s soil, rather than some tree being cloned. I have become all things to all people so that by all possible means I might save some. I do all this for the sake of the gospel, that I may share in its blessings. (1 Corinthians 9:22-23) These new churches take various forms loosely grouped under alternative worship services, café churches and new monastic gatherings. (Ian Mobsby) 

The biggest challenge has come from the make up of the missional community, in that many are of people dissatisfied with the traditional church and are seeking to find a better-fit elsewhere. They inevitably bring their social culture, ‘Jerusalem’ thinking and personal agendas to the new faith community, and therefore the new church becomes ‘mission flavoured’ rather than truly missional. This is also a danger when the mission team is too large. While vision statements frequently express the desire to reach the un-churched, it is often the de-churched that are most involved. Matthew Stone’s research conclusion was, Fresh Expressions thus appear to be primarily safety nets in reality, with fishing nets around the edges.
 George Lings actually suggests that it is almost impossible to reach both the un-churched and the de-churched simultaneously, although the de-churched may give the church a key entry point to the un-churched, in that the former while out of the church have related with the latter. 

Initiatives that have been most effective with the un-churched have been incarnational: typically forming missional teams, praying and researching a strategic location, initiating contacts and growing relationships, progressively growing community, building in understandings of discipleship and faith journey, and then evolving worship experiences that reflect that particular sub-culture. Some mission initiatives are focused on developing partnerships with other bodies such as Universities, community clubs and Civic Bodies, with experience proving that where ministry is offered with humility (and playfulness) there is openness and appreciation. The approach is summarized in the following diagram, but typically requires considerable time with overlapping and repetition of the various stages.  



This approach is, to use David Male’s metaphor, more like discerning the form of a free mosaic with all its odd shaped fragments rather than putting together a jigsaw with its pre-determined picture.
 It is however the latter approach that is most common of church planting, which starts with establishing a worship gathering, with growth usually limited to transferring Christians and attracting the de-churched. 

Nevertheless such initiatives are of enormous significance in the missional transition of the church. Church planting provides the key means of discovering strategies to reach a post-modern and post-Christendom age. Kingdom growth in the post-Christendom missional era may well advance from the margins rather than from the top down and centre out.

Church planting, despite recent disappointments, remains a critical component in the development of a missional response to our culture. But it is only worth investing in creative, experimental, contextual and diverse church planting. Replicating churches that are failing to engage with contemporary society is counter-productive and will hinder effective mission. The issue is not how many churches we plant but what kinds of churches we dare to imagine.
    

Evangelism 

For many people, especially those of the Evangelical Tradition, mission means evangelism and because they feel inadequate in this or have had negative experiences conclude that mission is for other people. Kingdom mission however is clearly holistic in its scope and embraces every Christian and church in its work and growth. As part of this evangelism, the calling of people to faith and new life, remains a central dimension of mission, and is clearly part of the mandate and experience of the Biblical witness. The time has come. The kingdom of God is near. Repent and believe the good news. (Mark 1:15) It is the good news of God’s kingdom inaugurated and coming in Christ - demonstrated in God’s people, verbally proclaimed (NT words: angello = announce, kerysso =  herald, euangelizomai = proclaim good news), and invitational (metanoia = turn and believe) by Christians who love God and love people.

It is an invitation to good news of personal salvation in Christ and a sharing in his crucifixion and resurrection, to good news of radical transformation in character and lifestyle, to good news of participation in a new community, and to good news of sharing in the outworking of God’s great eschatological vision.

It offers every person and community everywhere, a valid opportunity to be directly challenged to a radical reorientation of their lives … embracing Christ as saviour and Lord; becoming a living member of his community, the church; being enlisted into his service of reconciliation, peace and justice on earth; and being committed to God’s purpose of placing all things under the rule of Christ.
 
The power of the gospel lies, not in the offer of a new spirituality or religious experience, not in the threat of hellfire (certainly not the threat of being ‘left behind’) which can be removed if only the hearer ticks this box, says this prayer, raises a hand or whatever…but in the powerful announcement that God is God, that Jesus is Lord, that the powers of evil have been defeated, that God’s new world has begun. This announcement, stated as a fact about the way the world is rather than an appeal about the way you might like your life, your emotions or your bank balance to be, is the foundation of everything else.  Of course, once the announcement is made, in whatever way, it means instantly that all people everywhere are gladly invited to come in, to join the party, to discover forgiveness for the past, an astonishing destiny in God’s future, and a vocation in the present.
   
Thus new approaches to evangelism will be required in contrast with many emphases of the past. In terms of issues explored in this paper evangelism: 

· will be enacted primarily in the world rather than in church based attractional events, and will ensure that community based initiatives have a clear faith component.  

· will be carried out primarily by ordinary Christians, and in multiple forms and conversations well beyond the monologues of pulpit or street corner. However the ministry of the evangelist needs to be part of the future, and other professional leaders will need to discover how to offer the ministry of ‘word and sacrament’ in the world.

· will seek to communicate the message in language and forms that resonate with contemporary culture, and will work with both individuals and communities.

If a religion is to have any societal influence it must resonate in some way with its social environment. Religious practices need a degree of fit with the everyday experiences of individuals and with the social milieu of the groups those individuals form.

· will offer many entry points into the kingdom rather than just the penal atonement understanding of the cross, which assumes that most people are troubled by guilt.
 It will also ensure the invitation is to active service in and for the kingdom rather than just a status gained by “say the sinner’s prayer - be born again - get to heaven when you die”.

· will allow time for people to journey to faith given their ignorance of the Christian story in a post Christendom world, and allow them to experience and test the reality of the proclamation in the Christian community – belonging before believing.

· will build in a substantial understanding and experience of what it means to be a disciple of Jesus Christ – a dynamic whole of life discipleship in mission, community and worship in the Spirit. 

· will call people, as part of the proclamation of one gospel, to both personal renewal and to incorporation and growth in the Christian community, and understand that conversion begins with initial decisions and continues as a process personally and in the context of the church. It may also engage in an evangelistic process that works with groups of people and allows for group conversion.

My point is that Christian salvation is ecclesial – that its very shape in the world is a participation in Christ through worship, shared practices, disciplines, loyalties and social patterns of his body, the church. To construe the message of the gospel in such a way as to hide or diminish the unique social creation of the Spirit that the first Christians called ecclesia is to miss the point of what God is up to in history – the calling forth and creation of a people.

A New Model of Mission 

In contrast to the Christendom Model (page 18) a paradigm of the missional church might look like the following, an ongoing cycle of church and mission intertwined.



 






Implications for Community

Much of the essence and power of the gospel is found in the church being an alternative, radical, counter-cultural community - ‘resident aliens’. The invitation of the gospel was to become part of a new community and much of the exhortation of the New Testament was to live true to that new eschatological community - to ‘live holy lives in the community of faith and in the world’. This radically changed common life was the primary and a powerful means of witness. 

The only hermeneutic of the gospel is a congregation of men and women who believe in it and live by it.

Only where there is attractive and transforming community will we today see effective and lasting mission.

The way for the world to know that it needs redeeming, that it is broken and fallen, is for the church to enable the world to strike hard against something which is alternative to what the world offers.
  

The new community as the vehicle for mission is the way of God. The origin is God, who is trinity, who is community-in-mission. Thus the story of Israel (I will make you into a great nation and I will bless you…and all peoples on earth will be blessed through you. Genesis 12:2-3), thus the story of the twelve with Jesus (Love one another…by this will all people know that you are my disciples. John 13:34f), thus the story of the New Testament believers (Acts 2:42-47), thus the story of the church. 

Christian community will, through a variety of relational networks, provide for different levels of engagement - from larger public celebrations to smaller intimate groups for in-depth sharing. Each will embody faith, love and hope, each helping to meet the fundamental needs of humans and humanity, and each a dimension of the new community being brought into being by God.

· Communities of faith: people in relationship gathering around Jesus, becoming united in him, and traveling with him. A community including both disciples of Christ and those being drawn to Jesus in them, and giving a sense of belonging and identity.

· Communities of love: people in relationship welcoming and serving each other with humility, acceptance, understanding and forgiveness, and giving a sense of security.

· Communities of hope: people in relationship encouraging each other in transforming discipleship, giving opportunities to participate in the life of the community, and inspiring involvement in the mission of God for his future world, all giving a sense of significance.

The imperative of Christian community is clear and yet two powerful forces work against this call – contemporary culture and the institutional church. Firstly the strong individualistic orientation of our culture has infiltrated the church. Consider for example with regard to public worship the many contemporary songs written for corporate worship that are in the first person, and the suggestion of some worship leaders that people can stand or sit or do whatever they wish. Or with regard to the Scriptures how interpretation is almost always in individual rather than corporate terms. When this individualism is mixed with the consumerist values and lifestyle of culture, it is extremely difficult for today’s Christian to conceive of or commit to community. For many the church is ‘the community for me’ rather than ‘me for the community and the community for the world’. Consider for example to rise of ‘niche market churches’ or the demand for particular children or youth programmes. Comfort, convenience, choice, personal preference and the ‘pursuit of happiness’ exert a considerable pull.

The contemporary American church is so largely enculturated to the American ethos of consumerism that it has little power to believe or act.
 

The second force working against community is the institutional nature of the church. Some structure is needed for community to act collectively but institutions by nature focus on strengthening and maintaining themselves. Little surprise therefore that church leadership and systems are often so oriented, that the vast majority of church activities are directed inward and that there is a high degree of organization and control. Given the missional character of the church, this is a key reason perhaps for the felt malaise and spiritual lethargy of the church.
So how does the church move toward an experience of community that is firstly more network based and organic than structured and organized, and secondly is marked by a Christian expression of close relational bonds, servant hearted love and sacrificial caring? 

The first means is generally not available in the West and is not coveted. The very strong community of the early church, and the Kale Heywot Church for example, was forged in the fires of persecution. Only those truly committed remained, and each needed their fellow believers to survive. In the West a widespread movement toward a greater experience of community may be impossible without some sort of major social crisis, unless perhaps the church be choice truly became a radical counter-cultural community.

The second means provides a somewhat similar experience of ‘danger’, insecurity and testing that would draw Christians into deeper relational encounters with each other. That is, engaging together in mission endeavours that are by their nature cross-cultural, pioneering and unpredictable. Such mission endeavours may also include partnerships with Christians of other traditions or churches, or even with secular groups, providing a further impetus for growth through risk. Actually this should be normative for a ‘pilgrim people’, for a people of faith, who are travelers with God on a journey into the unknown as his kingdom expands. A Christian community is thus called to be a risky adventurous missional-movement and a community of the cross, rather than a refuge, hospital, coffee club, soul-space or entertainment centre. New monastic approaches to mission are providing significant insights into such community life in a post-Christendom context.
The third means, and related to the second, is for the church to resume the early church’s commitment to a substantial and sustained discipleship of fellow Christians; the re-formation of their worldview, character, lifestyle and service. We proclaim him, admonishing and teaching everyone with all wisdom, so that we may present everyone perfect in Christ. (Colossians 1:28) Currently the bar is set low for participation in the body of Christ, with minimal preparation for baptism, with an open table for the Lord’s Supper, with high levels of tolerance expected, and with little sense of accountability to others. Little surprise therefore to the accusation that Christians are the same as everyone else and together offer little visible evidence of an alternative way of life. Membership and how high the bar is raised will be a critical issue in a church often focused on numbers and growth, and associated reputation.

The ongoing task of discipling one another is a huge challenge for the Christian community. Private devotions and preaching have significant limitations, and little will happen by fellowship alone. Transformative discipleship will include both intentional disciplines and reflections on the experiences of everyday life, will focus on the development of character and lifestyle as well as doctrine, and will use primarily a mentoring / apprenticeship model. Such discipling will necessarily be in community where iron sharpens iron’ (Proverbs 27:17), with Christians in committed relationships with each other where there is truth and love, confrontation and gentleness.  

The confessing church seeks the visible church, a place clearly visible to the world, in which people are faithful to their promise, love their enemies, tell the truth, honour the poor, suffer for righteousness, and thereby testify to the amazing community-creating power of God.

This sort of community will encourage in others the witness of the whole of life not just faith and ministry, will be concerned with justice, peace-making and evangelism as well as with public worship, will be passionate about hospitality and unity as well as personal needs, will reject the individualism and consumerism of our age and commit to the challenge of forming community, and in that will engage with the imperative of spiritual health as well as enjoying fellowship around coffee.

Implications for Worship

Within the framework of ‘mission, community and worship’ public worship has been the main theme of this paper. Something of its history has been traced and in particular the theology and practice that Christendom has imposed. Now, in a post-Christendom / missional context, some significant adjustments are required. 

Raison D’etre 

The first is that worship is not the raison d’etre of the church - mission is. While public worship is part of the life of the church, the primary description of the church is not as the ‘worshipping community’, the key activity of the church is not Sunday worship, the language of ‘going to church’ is unhelpful, and the critical measure of ‘success’ is not how many are at worship but the extent to which the kingdom of God is advancing. Public worship is the area where the majority of Christian resources are directed and there is a serious imbalance that no imagining of Sunday morning as community or mission can compensate.

The challenge is to bring mission, community and worship into balance. Change will necessarily confront the enormous pull towards public worship from a long history and from expectations of today’s Christians, and also the acceptance of features that the early church decisively broke with – temple, priests and sacrifice. 
Church Buildings (Temple)

Without question church buildings have been a blessing and a convenience to the church in its gatherings for public worship and fellowship, and in providing venues for attractional mission activities. In some measure they have also bequeathed the sense of the sacred and mystery from generations of prayer, something of Celtic ‘thin places’.

However they have also come at considerable cost to the church. Their large size allows for large numbers of people to gather which makes relational participation difficult or impossible, or places small congregations in large empty spaces. Their architecture of chancel/stage and nave/auditorium encourages performance (eucharistic ritual or music band, and preacher) and limited participation by the ‘audience’. The physical fixity of buildings removes mobility for mission, and their maintenance requires considerable resources. 

The church is unlikely to sacrifice its buildings, but it needs to remember the testimony of the early church, that they are not essential to the church’s life and ministry. They are not temples, and therefore, as for the Sabbath, buildings were made for the church not the church for the buildings. Christians need to hold more lightly to their sacredness and history, more freely adapt or release them, and explore alternative settings for mission, community and worship. 

Professional Leadership (Priests)

The church has a long history of professional leadership – Bishops, Priests, Ordained Clergy, Ministers of Word and Sacrament, Pastors and Charismatic Leaders. Frequently they have been in hierarchical controlling structures, have dominated the life of the church, and have taken the central or sole role in the conduct of worship. 

The issue here is not of leadership itself for it is provided for in the New Testament, although in the five fold ministry in Ephesians 5:11 or in God’s appointments of apostles, prophets and teachers’ in 1 Corinthians 12:28 there is no obvious application to the conduct of public worship. Trained leaders are essential in helping the church remain ‘founded on the apostles and prophets’ (Ephesians 2:20) and in equipping the church for ministry. The key role:

It was Christ who gave some to be apostles, some to be prophets, some to be evangelists, and some to be pastors and teachers, to prepare God's people for works of service, so that the body of Christ may be built up until we all reach unity in the faith and in the knowledge of the Son of God and become mature, attaining to the whole measure of the fullness of Christ. (Ephesians 4:11-13)

Obviously such leaders may be involved in public worship, but significant withdrawal for more investment in community and mission will be necessary. If vacuums are created God’s gifted people will surely offer their gifts. The leader’s overall role is the ministry of leadership – equipping, resourcing, facilitating and releasing the priesthood of believers into ‘works of service’ in mission, community and worship. If ordination remains a valid practice (and some question this) then the Christendom concept of Ordination to Word and Sacrament needs to be abandoned.

Atonement and Penitence (Sacrifice)

The Western Christendom emphasis on the death of Christ and his atonement, and the focus on personal sin and repentance have been detailed in this paper. It is an emphasis found in Paschal observance (Lent, Holy Week, Good Friday) and in the liturgy of every Sunday. This is found across all expressions of the Roman and Protestant streams from traditional Eucharist or Reformed Word centred churches to the latest contemporary church plant where the predominance of modern songs stress the work of the cross and individual salvation.

To illustrate further, the generally held view of repentance (metanoia – literally ‘to change your mind’) focuses on its moral component (to turn, with sorrow, from sin) rather than the New Testament sense of a turning of the whole person to the kingdom that has come near (John the Baptist, Matthew 3:2 and Jesus, Matthew 4:17) with a fundamental change in consciousness – heart and soul and mind and strength. The catechism practices of the early church expressed this understanding, with repentance, faith and discipleship being different aspects of the same thing.
The foundation of the new kingdom is ultimately in the resurrection of Jesus Christ. This is where the Orthodox Tradition with its resurrection/life emphasis signals something critically important for the Western church.

We announce that the tomb was empty, the body gone, the risen Christ seen, heard and touched physically by his disciples. … This cosmos-transforming fact of Christ’s resurrection governs everything. … We rehearse at length the gospel narratives of the Passion; but the focus is elsewhere, on the Resurrection-life that Christ has made possible. The disciplines of Lent are directed toward realizing, living up to, what is on offer – which is, in essence, a return to a lost paradise. … I cannot avoid the conclusion that, because of the constant association of crucifixion with resurrection, Lent and Easter in the Orthodox Church are more fun.

The real issue here is not the atonement itself, a crucial aspect of the work of Christ, but its serious imbalance with its immediate outcome - the resurrection, with its promise – resurrection life for believers, and with its final culmination – new world coming. Choose life, so that you and your children may live, (Deuteronomy 30:19). A right balance is expressed well by a number of Traditions that include in the Eucharist liturgy the acclamation:


Christ has died


Christ has risen


Christ will come again. 

Intentional re-shaping of the form and content of the liturgy of public worship is necessary. The selection of music, the content of prayers, the diet of preaching, the affirmation of faith, and the mood of worship need to be addressed and brought into balance to express the life and hope and joy of Christians following the risen Christ.

Participation

The participation of God’s people in public worship has been a key issue in the survey of this paper. From the almost entire absence of congregational participation the re-introduction of congregational singing and the involvement of lay leadership were significant. However levels of active participation are still low, from the effect of physical factors such as building design and large congregations, and worship traditions such as content and form being determined by leadership, stage performance with stresses on excellence and congregational observation, and monologue sermons. 

One of the gifts of the Fresh Expressions/Emerging Churches Movements has been their experience of smaller participatory worship gatherings, which is multi-voiced and with diverse contributions. In both the offering of praise and engagement with the Scriptures there has been greater creativity, interaction and dialogue. In such smaller gatherings for worship music will inevitably be more ‘unplugged’, and preaching can be more interactive and focused on formation rather than information. This also better allows for identification with the culture of people and their particular life concerns.

The possibility of greater participation will necessitate smaller gatherings for worship, in for example a multi-congregational model with each group being a complete entity within itself. A variation would be to include in a monthly cycle one combined meeting for worship together. A more fluid alternative is that offered by St John’s, Hillingdon, London, which offers worship from 8.00am to 1.00pm in ten half hour slots, with each half hour offering a different flavour and content – from traditional to contemporary, from music to Eucharist etc. People come and go as they please and participate in as many half hours as needed.

Liturgy

One of the features of contemporary worship within the evangelical / holiness streams is that the liturgy has become very thin. In some places there is little more than singing, preaching and a few prayers. In addition to the intentional re-balancing in theology mentioned above (under ‘Atonement and Penitence’) there is a need to more fully express the nature of the church in mission, community and worship. This will include the church’s eschatological hope, its concern for justice and peace making, caring for creation, evangelism, opposing systemic evil, life in the Spirit, etc.

Those preparing worship should on one hand develop forms and content that resonates with the culture (sub-cultures) of today, developing approaches to worship that are contextually earthed, culturally relevant, aesthetically enriching, and provoke growth in discipleship.
 Research, experimentation, fluidity and the sharing of experiences will help this process.
On the other hand they should draw on the resources of Christendom with its powerful rituals, stirring music, remarkable art and poetry and beautifully crafted liturgy,
 and on traditions other than their own to broaden and deepen the worship experience. Worship should include the four dimensions of the word (Reformed, Evangelicals), the Spirit (Holiness, Pentecostals), the sacraments and mystery (Roman Catholic, Orthodox) and the creation and contemplation (Liberal, Celtic). The strong whole-of-life emphasis of Celtic spirituality makes it a significant resource.

Mission, Community and Worship

The raison d’etre of the church is mission, but the church in mission needs to be sustained. Both mission and the local church are in danger of entropy and constant renewal is necessary.

Public worship in all its dimensions is to sustain ‘resident aliens’ - those who sing the Lord’s songs in a foreign land (Psalm 137:4). Gathering for corporate worship, enables each Christian to stand with others with whom they share faith and faithfulness, makes real connections with the world in which they live and serve and realigns them in God’s missionary purpose, and brings them together into the presence of the Lord they honour and his great salvation story.

Thus worship encourages disciples as active participants in what God is doing.

Worship, though grounded in something that God has done and continues to do in the world, reaches its goal in moving worshippers to be active participants in what God is doing. Worship is about making believers into agents of God’s dramatic purposes in the world.

At the same time, given the need for balance between mission, community and worship, the church needs to offer public worship using fewer resources – people and skills, energy and time, finance and technology. Demands and expectations will need to change.  

Implications for Spirituality

The church is ‘sign, foretaste and instrument’ of God’s kingdom in the world, and this incarnational mission needs a sustaining and energizing spirituality. This reality is in the realm of faith rather than organization and is defined primarily in terms of our relationship with Jesus Christ – crucified, risen and reigning - and in the power and creativity of the Spirit. The testimony of the early church and many churches in the third world, and a sense of malaise and ineffectiveness in the West make it clear that churches are in need of spiritual renewal. There is a place for thinking through contemporary issues in the world, and there is a place for improving the ministry of the church, but more than that is needed - a demonstration of the Spirit’s power’. (1 Corinthians 2:4). 
For it is one thing to entertain critical doubts regarding the god of this world, and another thing to perceive the dunamis, the meaning and might of the living God who is building a new world.
  

We can’t re-enchant people with church simply by replacing hymnbooks with computer images or moving service from a Victorian church to a city pub, or substituting vestments with T-shirts and jeans. We need spiritedness, not trendiness. Technology and information will not save the church. To do that we need to reconnect with people’s spirits, capture their imaginations, feed their hungry souls. It’s about living the heart of the Christian tradition in an authentically twenty-first century fashion. Spirited authenticity is what we need.



The church has to discover anew ways of opening doors for itself and for others to experience the life and power of the resurrection. Inevitably this will thrust us into the disciplines and graces of prayer. In prayer the church will not only express its dependency and yearnings for the supernatural and transforming work of God in mission, community and worship, but also counter the opposition that Jesus experienced in kingdom mission (e.g. his mandate expressed in Luke 4:18-19 was followed by an attempt to kill him v28-29) and that he predicted for his followers (e.g. Luke 21:12ff, John 15:18-19). This opposition from the prince of this world is part of the frustrations, tears and burdens that any cross-cultural mission brings, but is overcome in the life of the Spirit.

Mission, Community and Worship in the Spirit   

Robert Warren’s model stresses that true Biblical spirituality is found in the presence and interaction of mission, community and worship, and this is a significant pointer for the future, better reflecting the Biblical understanding of the wholeness and integration of the human person/society. Frost and Hirsch make the same point, that a healthy local church requires a commitment to all three ‘relationships’ and that each of the three require the others.
 

Greek dualistic thinking underlies too much of the approach to spirituality, not only separating life into religious and non-religious parts, but in separating the three spheres. For example that you can be a Christian but you don’t have to go to church (public worship), or that you can just attend worship and not worry about fellowship with other Christians, or that only some Christians are responsible or gifted for involvement in mission, or that certain levels of discipleship or experiences in worship are required before involvement in mission. 

The Biblical model is ongoing engagement of Christians and churches with all three spheres of mission, community and worship. Too often people have sought the power of the spirit in isolation from these or in one dimension only. It is in the involvement in and interaction of all three that the dynamic life of the Spirit is best experienced, with each of the three spheres bringing life issues and spiritual challenges that thrust us into the insights and inspiration of the other two spheres. Involvement in mission will underline the need for the support and encouragement of the community and the vision and motivation that comes from worshipping a missionary God. Living in community will direct us to God in worship for resources of patience and perseverance as relational challenges are faced, and unite everyone in tasks of mission. Participating in public worship will remind everyone of God’s call to community that is part of God’s new future, and will equip for and sustain mission.
All Christians need all three. The malaise and disillusionment that afflicts so many Christians may well find its roots in a truncated experience of these three. That worship alone, no matter how emotional its experience or powerful its preaching, is not enough. That fellowship around coffee and food, no matter how warm or frequent, is not enough. That involvement in service or evangelism, no matter how worthy or effective, is not enough. True spirituality is in the experience and interaction of all three, and is particularly powerful when experienced corporately.

Experiences on the Edge  

However mere involvement is also not enough. If faith is to be engaged and grown, if the power of God’s Spirit is to be released, if the church is to be a credible witness of God’s coming kingdom, then God’s people need to spend more time on the edges of faith - those threshold places beyond familiarity, competency and confidence where trust in God becomes non-negotiable. Edgy places in mission, community and worship where there is a heightened sense of turbulence, uncertainty and fear that leads to greater openness to God’s work in us and to new possibilities in him. For example:
In mission: intentionally engaging with un-churched people listening to their perspectives on spirituality, being part of a mission team to a third world country, offering practical hospitality to those outside the faith community and outside one’s comfort zone, exploring liberationist spirituality, or working for corporate justice.

In community: interacting with other Christians where their ideas markedly conflict with your own and finding in the dialogue a fuller revelation, holding to unity even when there is serious disagreement - giving away the Protestant cultural value of dividing, taking the risk to talk about aspects of life normally considered private – e.g. levels of income, mortgage and financial stress.

In worship: trying new forms of worship that on initial thought seem unhelpful, allowing artists to unsettle current understandings, to experiment with prayer and the gifts of the Spirit, to explore a Celtic spirituality that proactively embraces all of life.

It is essential that the church give away its tendency towards caution, its low tolerance of failure, its reliance on middle class competency, and its repeating of the ‘tried and true’.

This edgy spirituality is also to be an action-centred spirituality, individually and collectively. Too much spirituality has been defined in terms of personal devotions or public worship, a passive waiting for God, or of quiet retreat and reflection. While there is a place for such, the call of Jesus has too often been neglected – Blessed are those who hear the word of God and obey it. (Luke 11:28) The Scriptures show that God’s grace is revealed and experienced, not so much in statements of truth, but in the active story (the history) of God’s people. Spirituality is most powerfully formed in the narrative of the Christian’s action in mission, community and worship.   

The church must rediscover the ability and inclination to find God in the place of action so that others might find him there as well. Viewed as such, action itself is a sacrament of grace.
 
Resurrection Power

I tell you the truth, unless a kernel of wheat falls to the ground and dies, it remains only a single seed. But if it dies, it produces many seeds. John 12:24

This metaphor, first applied to the death, resurrection and fruits of Jesus’ hour of glory, and in the context of Greeks seeking Jesus, is also a pattern for Christians and church: that there is a cross before resurrection, that dying is the way to life - a pattern portrayed in every Christian’s baptism. If there is to be renewed life in mission, community and worship in the Spirit, then there will be a willingness to die to whatever thinking or practice is hindering the work of the kingdom, and to risk all for it.

I cannot emphasize this element of risk too strongly. To embark upon change of milieu, a change of a habit, always feels like a ‘little death’. Every step forward into a fuller dimension of life is a kid of dying.


If the church survives, it will not be because of its power to coerce. Nor will it be because its worship continues as if nothing had changed – to struggle along its Christendom ruts. Christianity will rather survive because God’s Spirit is enabling Christians to worship so they will live, not as mere residents but, as in the early church, as resident aliens, imaginative disciples of Jesus who are purveyors of Good News for our time.

CONCLUSION

At the end of his seminal book, ‘Transforming Mission’, David Bosch underlines the impossibility of any final definition of missio Dei. It remains multi-dimensional, constantly needing to adapt, and is ultimately determined by God. He suggests that in order to be credible and faithful to the origins and character of missio Dei, the church in mission will be described in terms of the six key salvation events portrayed in the New Testament:

Incarnation: the church in mission identifying with the needy.

Cross: the church in mission offering reconciliation and serving sacrificially. 

Resurrection: the church in mission proclaiming victory over death and destruction.

Ascension: the church in mission embodying the kingdom reign of Christ.

Pentecost: the church in mission living in the power and community of the Spirit.

Parousia: the church in mission pointing to the primacy of the future.

Missio Dei – the astonishing reality of God and the amazing call of the church. In mission, community and worship it releases the past, embraces the present, and heralds the future.

The reason we Christians must forever be letting go of our Christendom assertions is that we are forever forgetting how decisive, how eschatological is the event of Christ.

The church may choose to be a spectator at the birth of the new age, but is she not the one midwife capable of bringing forth a safe delivery?
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